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SECOND ADHYAVA,
THIRD PADA.

REVERENCE T0 THE HIGHEST SELr!

1. Ether? (does) not (originate), on account of
the absence of scriptural statement.

In the Vedinta-texts we meet in different places with
different statements concerning the origination of various
things. ,Some of those passages declare that ether origi-
nated ; some do not. Some record the origination of air;
others do not. Other passages again make analogous
statements concerning the individual soul and the vital
airs.~—Similarly we observe that other scriptural texts con-
tradict one another concerning order of succession and the
like.—~Now, as we ourselves have inferred the worthless-
ness of other philosophical doctrines from their mutual
contradictions, a- suspicion might arise that our doctrine
is equally worthless, owing to its intrinsic contradictions,
Hence a new discussion is begun in order to clear from alf
doubt the sense of all those Ved&nta-texts which refer to
creation, and thus to remove the suspicion alluded to.

Heére we have to consider in the first place the question

t Here, 23 generally in the preceding parts of this translation,
8kAsa is rendered by ‘ether.’ There is no doubt that occasionally
the appropriate—and in some cases the only possible—rendering is
nat ‘ether’ but “space;” but the former rendering, after all, best
agrees with the general Vedintic view of fkisa. The Vedintins
do not clearly distinguish between empty space and an exceedingly
fine matter filling all space,and thus it nappens that in many
cases where we speak of the former they speak of kin, i.e. the
all-pervading substratum of sound; which howsoever aitenuated
is yet one of the material elements, and as such belongs to the same
category 2s air, fire, water, and earth,

B2



4 VEDANTA-SDTRAS.

.whether ether has an origin or not.—The pfrvapakshin
maintains that ether does not originate, since there is no
scriptural statement to that effect. For in the chapter
which treats of the origin (of the world) ether is not
mentioned at all. In the passage ‘In the beginning there
was that only which is, one only, without a second’ the
Kkandogya at first_introduces Brahman as the gencral
subject-matter, by means of the clause *that which is,” and
thereupon (in the passages It thought,’ ¢ It sent forth fire/
&c.) records the origin of three elements, viz. fire, water,
and earth; giving the first place to fire which (ordinarily)
occupies the middle place among the five clements?.
Now, as scriptural statement js our (only) authority in the
origination of the knowledge of supersensuous things, and
as there is no scriptural statement declaring the origin of
ether, ether must be considered to have no origin.

2. But there is (a scriptural statement.of the
origination of ether).

The conjunction * but’ indicates the adoption of another
alternative.—The origin of ether may not be stated in the
KRZindogya; but it is stated in other scriptural passages.
For the text of the Taittirlyakas, after having introduced
Brahman as the general subject-matter,—in the words, * The
true, knowledge, without end is Brahman,—goes on to 3ay,
¢From that Self sprang ether’ (Taitt. Up. II, 1).—Hence
there arises a conflict of scriptural passages, the creation
sometimes being said to begin with fire, sometimes with
ether.—But may we not appropriately assume the two
scriptural passages to form ome syntactical whole?—It
would be well indeed if we could do so, but a unity of the
kind desired cannot be admitted, because the creator who
is mentioned only once—in the passage “he sent forth fire’
—cannot be connected with two things to be created, as
if the construction were ‘ He sent forth fire, he sent forth
ether.—But—an objection may be raised—we see that
sometimes an agent, although mentioned once only, is yet

! The usnal ordar being ether, air, fire, water, earth.
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connected with two objects; as when we say ¢after having
cooked broth he now cooks rice’ We therefore may
combine the two scriptural sentences into one, ¢ Brahman
having created ether created fire.—Such a combination of
sentences, we reply, is not admissible here, because the
K#indogya intimates that fire was created first, while the
Thaittirlyaka assigns the same position to ether, and be-
cause jt is impossible that both should have been created
first—The same remarks apply to a further contradiction
involved in the other scriptural passage, ‘From that Self
sprang ether,” &c.; for there also the material cause and
the fact of origination, being mentioned only once, cannot
be connected with fire as well as ether, so as to effect a
sentence of the following kind, ‘from that there sprang
cther, from that there sprang fire.' Moreover the Taittiri-
yaka states separately that fire (sprang) from air L'—With
regard to this conflict of statements somebody now main-
tains the following view.

3. {The Vedic statement concerning the origination
of ether) has a secondary sense, on account of the
impossibility (of the origination of ether).

The ether does not originate on account of the absence
of scriptural statement.—That other passage which (ap-
parently) declares the- origination of the ether must be
taken as having a secondary (figurative) meaning—Why?
—On account of the impossibility. The origination of
ether cannot be shown to be possible as long as there
exist followess of the opinion of the reverend Kamabhuyg
(Kanada). For the latter deny the origination of ether
on the ground that it is impossible to demonstrate the
existence of the required apparatus of causes. Whatever
is originated, they say, is originated from inherent causes,
non-inherent causes, and operative causes. Of a substance
the inherent causes are substances belonging to the same
class and more than one in number. But for ether there
are no such originating substances, belonging to the same

1 While the KAind. says that fire sprang from the Self,
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class and more than one in number, from which, as its
inherent cause, it could originate, and consequently there -
also exists no non-inherent cause of ether; for the latter
would have to be Jooked for in the conjunction of the
primary substances. And as thus there exist no inherent
cause and no non-inherent cause, there is absolutely no
room for an operative cause; for the only function of the
latter is to assist the two other causes. Those elements
moreover which have an origin, as fire and the like, we
mdy conceive to exist in different conditions at an earlier
and a later time; we may conceive e.g. that fire, pre-
viously to its origination, did not give light or produce
any other effects, while it does do so subsequently to its
origination. Of the ether, on the other hand, no such
difference between an earlier and a later period can be
conceived ; for, we ask, would it be possible to maintain
that before its alleged origination there were no large,
minute, and atomic spaces?—That ether is without an
origin further follows from its characteristic qualities, such
as all-pervadingness and so on, which altogether distinguish
it from earth and the other elements.—Hence, as the word
‘ether’ (4késa) is used in a secondary sense in such phrases
as ‘make room’ (4kdsa), ‘there is room,’ and as space
although one only is designated as being of different kinds
when we speak of the space of a jar, the space of a house,
&c.—~a form of expression met with even in Vedic passages
such as ‘he is to place the wild animals in the spaces’
(akaseshu)'—we conclude that those Vedic passages also
which speak of its origination must be supposed to have a
secondary meaning.

4. And on account of the word (of the Veda).

The word of the Veda also proclaims the non-originatea-
ness of ether; for it declares that ‘air and ether (antariksha)
are immortal”’ (Bri, Up, II, 3, 3), and what is immortal
cannot have an origin, Another scriptural passage (‘ omni-
present and etermal like ether’), by comparing two attri-
butes of Brahman, viz. omnipresence and eternity with the
other, intimates that those qualities belong to the ether
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also; in which case no beginning can be attributed to it.
Other passages to be quoted in this connexion are, * As
this ether is infinite, so the Self ia to be known as infinite ;*
and ‘Brahman has the ether for its body, the ether is the
Self.” For if the ether had a beginning, it could not be
predicated of Brahman (as is done in the last passage), a3
we predicate blueness of a Iotus {the lotus is blue!),
Hence we understand that the eternal Brahman is of the
same nature as ether.

5. The one (word *sprang’} may be (taken in its
secondary as well as in its primary-sense), like the
word *Brahman.’

This Sttra contains the reply to a doubt.—If we admit
the opinfon maintained hitherto, how can one and the same
word * sprang’ (* from that Self sprang the ether’) be used,
in the same chapter, in its primary (real) meaning with
regard to fire and .so on, and in a secondary meaning with
regard to ether 7—The answer to this objection is that the
one word ‘sprang ' may, according to the nature of the
things to which it refers, be used in its primary as well as
its secondatry sense, just as the word * Brahman’ is used.
For the one word * Brahman’ is, in the passage Taitt. Up.
111, 2-6 (* Try to know Brahman by p for p
is Brahman’), used in a secondary sense with regard to
food, &c., and in its primary sense with regard to bliss;
and the same word Brahman is, in the way of figurative
identification (hakti), applied to penance, which is merely
the means of knowing Brahman, and again direetly to
Brahman as the object of knowledge—DBut how—to raise
another question—can we, on the supposition of ether
having ne beginning, uphold the validity of the statement
made in the clause *one only, without a second?” For if
ether is a second entity (co-existing with Brahman from
eternity), it follows that Brahman has a second. And if so,
how can it be said that when Brahman is known everything
is known? (Kh Up. VI, 1)—The word ‘one,’ the prva-

pakshin replies, may be used with reference to {the absm'ce
of) effects.  As in ordinary life a person, who on a certain
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day sees in a potter’s house a lump of clay, a staff, a wheel
and so on, and on the following day a number of finished
Jessels, might say, ¢ Yesterday there was only clay,’ mean-
ing thereby only that on the preceding day there were no
things made of clay, not that there were no staff, wheel and
the like; so the p under di. jon- also is to be
understood —The term ¢without a second ’ (does not ex-
clude the existence from etemity of ether, but) excludes
the existence of any other superintending being (but
Brahman). While there is a superintending potter in addi-
tion to the material cause of the vessels, L. e. the clay, there
is no other superintendent in addition to Brahman, the
material cause of the world. Nor does the existence of
etheras a second entity involve Brahman's being associated
with 2 second {and therefore not being of a simple nature).
For diversity is founded on difference of characteristic
attributes, and before the origin (of the creation) no differ-
ence of attributes separating Brahman and ether exists;
the two being mixed like water and milk, and having the
common attributes of all-pervadingness, immateriality and
so on. At the time of creation however a certain diver-
sity of the two determines itself, Brahman putting forth
energy in order to produce the world, while the ether re-
mains immoveable.—~And also from the passages quoted
above—such as ¢ Brahman has the ether for its body —it
follows that the two are identical. Thence again it follows
that through the knowledge of Brahman everything is
knowt—Mareaver every effect, which is produced, is pro-
duced in such a way as not to be separated from ether in
place as well as in time, and ether itself is non-separated in
place and time from Brahman ; hence, if there are known
Brahman and its effects, the ether also is known. The
case is gimilar to that of a few drops of water poured
into a jug full of milk. Those drops are taken when the
milk is taken ; the taking of the drops does not constitute |
something additional to the taking of the milk. Analo-
gously the ether, as being non-separate in place and time
frorr Brahman and its effects, is comprised within Brahman,
and consequently we have to understand the passages
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ab'out the origin of the ether in a secondary sense—To
this argumentation we make the following reply.

6. The non-abandonment of the promissory state-
ments (results only) from the non-difference (of the
entire world from Brahman), according to the words
of the Veda,

In 2ll the Vedinta-texts we meet with promissory
statements of the following nature:~ That by which we
hear what is not heard, perceive what is not perceived,
know what is not kaown’ (K4 Up. VI, 1, 3); ‘When
the Self has been scen, heard, perccived, and known,
then all this is known’ (Brs. Up. IV, 5, 6}; * Sir, what is
that through which if it is known everything else becomes
known?’ (Mu. Up. 1,1, 3); ¢ Outside that which is there is
no knowledge’ These promissory statements are not
abandoned, i.e. not stultified, only if the entire aggregate
of things is non-.different from Brahman, the object of
knowledge ; for if there were any difference, the affirmation
that by the knowledge of one thing everything is known,
would be contradicted thereby. Non-difference again of
the two is possible only if the whole aggregate of things
originates from the one Brahman. And we understand
from the words of the Veda that that affirmation can be
established only through the theory of the non-difference
of the material cause and its effects. For the affirmation
contained in the clause ¢ That by which we hear what is
not heard,” &c., is proved by the analogous instances of

clay, &c., which all aim at showing the identity of effect
and cause. In order to blish this, the subseq

clauses also ( Being only, my dear, this was in the begin~
ning, one only, vithout a second; it thought ; it sent forth
fire, &c.) at first state that the aggregate of effects belongs
to Brahman, and then declare its identity with Brahman,
viz. from the passage ‘In it all that exists has its Self’
(V1, 8, 7), up to the end of the prapisiaka—1If, now, the
ether were not one of the effects of Brahman, it could not
be known by Brahman being known, and that would*
involve an abandonment of a (previous) affirmation; an
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alternative which, as invalidatirig the authoritativeness of
the Veda, is of course altogether unacceptable.—Similarly
in all the Vedinta-texts certain passages are to be found
which, by means of various instances, make the same
affirmation, so e.g. * This everything, all is that Self’ (Bri.
Up. 11, 4, 6); * Brahman alone is that Immortal before’
(Mu. Up. II, 2, 11).—Hence, like fire and the other sub-
stances, the ether also is a product—The averment
made by the pfirvapakshin that on account of the ab-
sence of scriptural statements the ether is not a product
is unfounded, since a scriptural passage referring to the
origin of ether has already been pointed out, viz. “from
that Self sprang ether’—True,~the pOrvapakshin may
reply,—such a statement has indeed been pointed out, but
it is contradicted by another statement, viz. * It sent forth
fire, &c. Should if be alleged that there can be no con-
tradiction, because all scriptural passages form one whole,
the reply is that all non-contradictory passages form a
whole ; in the present case, however, a contradiction has
been shown to exist, because the creator, who is mentioned
only once, cannot be connected with two things created ;
because two things cannot both be created first; and
because an option is, in that case, inadmissible 1,—This
reply, we rejoin, is without force. It is indeed true that’it
is impossible to explain the passage of the Taittiriyaka in
any modified sense; for it distinctly declares that fire was
produced in the third place, ‘ From that Self sprang the
ether, from ether air, from air fire’ But, on the other
hand, it is possible to give a different turn to the passage
from the Kkindogya, which may be explained to mean
that * Brahman, after having created ether and air, created
fire” For as the purport of this passage is to relate the
origin of fire, it cannot at the same time impugn the
account of the origin of ether given in another passage;
according to the principle that to one and the same sen-
tence a double purport must not be ascribed. As, on the

! For we cannot maintain that optionally either the one or the
other was created first,
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other hand, one creator may successively create more than
one thing, and as on that ground the combination of the
two passages into one syntactical whole is possible, we
are not obliged to disregard any scriptural statement on
account of its meaning being contradicted (by other setip-
tural passages). Nor do we mean to say that a creator
mentioned only ance is to be connected with two created
things; for the other (second) created thing is supplied
from another scriptural passage. And, in the same way as
the fact of the whole aggregate of things being produced
from Brahman—which is stated directly in the passage
¢Let a man meditate with calm mind on that as begin-
ning, ending and breathing in it’ (K4 Up. IIT, 14, 1)—
does not impugn the order of creation stated elsewhere to
begin with fire; so also the stateient as to fire being pro-
duced from Brahman has no force to impuga the order of
creation which, in another scriptural passage, is said to
begin with ether.

But, it may be objected, the passage ‘Let a man
meditate with calm mind,’ &c. has the purpose ot enjom-
ing calmness, and does not state anything with regard
to creation; it need not therefore adapt itself to the
order (of creation) established by anather passage’. On
the other hand, the passage © It sent forth fire’ refers to
the creation, and we must therefore accept the order
exactly as stated there~—This objection we refute by the
remark that it is not legitimate to abandon, from deference
to the circumstance of fire oceupying the first place (in the
Kk Up), the thing, viz. the ether which is known (to
have been created) from another passage; for order of
succession is a mere attribute of things (and therefore
subordinate to the latter). Moreover, in the passage ‘It
sent forth fire’ we meet with no word directly indicating
the order of succession; but we merely- infer the latter
from the sense, and this {merely inferred) order is impugned
by the order established by another direct scriptural state-

1 Yatparak sabdak sz sabdirthe na I‘iyam {abda.ﬁ srishfiparocto
na prasiddham kramam badbhum alam iti.  An. Gi.
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ment, viz. * From air there sprang fire! Now with regard
to the question whether ether or fire were created first,
neither option nor addition are permissible, because the
former is impossible in itself, and the latter non-admitted
by the texts’. Hence the two scriptural passages are not
contradictory.—Moreover, in order to justify the promise
made in the KZ4ndogya in the beginning of the chapter
(“That jnstruction by which we hear what is not heard’),
we have to count the ether, although ® not heard’ (i.e. not
mentioned in the text) among the things produced ; how
much more impossible then is it for us not to accept the
statement actually made about the ether in the Taitti-
riyakat—To the assertion, made above by the porvapak-
shin, that the ether as occupying the same space with
everything is known together with Brahman and its effects,
and that thus the assertion (of everything being known
through Brahman) is not contradicted ; and that moreover
the*scriptural passage ‘one only, without a second’ is not
contradicted, because Brahman and the ether may be con-
sidered as non-separate, like milk and water, we make the
following reply. That knowledge of everything through
the knowledge of one thing {of which scripture speaks)
cannot be explained through the analogy of milk mixed
with water, because we understand from the parallel
instance of a piece of clay being brought forward (K%. Up.
VI, 1, 4) that the knowledge of everything has to be ex-
plained through the relation of the material cause and the
material effect (the knowledge of the cause implying the
knowledge of the effect). Moreover, the knowledge of every-
thing, if assumed to be analogous to the case of the know-
ledge of milk and water, could not be called a perfect
knowledge (samyag-vig#dna), because the water which is

* An optional proceeding, i.e. the doctrine that either ether or
fire was the first product is impossible because only actions to be
done, not existing things, fall within the $phere of option ; addition,
i.e. the fact of fire and ether together being the first creation is not

admitted by scripture, which teaches a successive creation of the
clements.
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apprehended only through the knowledge of the milk (with
which it is mixed) is not grasped by perfect knowledge1,
Nor can Vedic affirmations about things be viewed, like
ordinary human statements, as mixed up with error, un-
truth, and deceit®. And we should do violence to the
emphatic assertion made in the passage ‘one only, withaut
a second,’ if we explained it according to the analogy of
milk mixed with water.—Nor must we explain the cog-
nition of everything (through one thing), and the assertion
as to the one without a second, as referring only to a part
of existing things, viz. the avowed effects of Brahman (to
the exclusion of ether), ofi the ground that such is the case
in the parailel instances of clay and the like. For what is
said about clay and the like is not something altogether
new and independent; but has to be understood in con-
nexion with the previous passage ¢ Svetaketu, as you are
so copceited,’ &c. We therefore must conclude that the
“knowledge of everything’ has all things-whatever for its
objects, and is here introduced with a view to showing that
everything is the effect of Brabmap.

The next Stitra replies to the .assertion, made by the
phrvapakshin, that the passage which speaks of the origin
of ether is to be und d in a dary sense, on
account of the ircpossibility (of ethet having an origin).

7. But-whegever there are effects, there is division;
as in ordinary life.

‘The conjunction ¢ but’ is meant to exclude the suspicion
of impossibility.—We must not imagine the origin of ether
to be impossible, 1 h we observe effects
(modifications of a substance), such as jars, pots and urns,
of bracelets, armlets and earrings, or needles, arrows and
swords, we also observe division ; while, on the other hand,

1 For the water, although mixed witn the milk, yet is different

from it
* But the promise that through the knowledge of one thing every-

thing becomes knowit is (o &¢ taken i it Full Yiera) meaning.
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nothing which is not an effect is seen to be divided . Now-
we apprehend ether as divided from earth and soon; hence
ether also must be an effect. Thereby (i. e. by the circum-
stance of their being divided) place (dis), time, mind
(manas) and the atoms also are shown to be effects.
But—an objection may be raised—the Self also is divided
from ether and so on, and hence it follows that it is an
effect like jars and the like.—This objection we refute by
pointing to the scriptural statement that ‘ ether sprang from
the Self’ (Taitt. Up. IX,1). For if the Self also were a mere
modification {of something else), it would follow that all
effects such as the ether and so on are without a Self #; for
scripture mentions nothing beyond the Self, and that Self
itself would (on the supposition stated) be a mere effect.
And thus we should be driven to the hypothesis of a general
void (sinyavada). Just because it is the Self, it is impos-
sible for us to entertain the idea even of its being capable
of refutation. For the (knowledge of the) Self isnot, in any
person’s case, adventitious, not established through the so-
called means of right knowledge; it rather is self-established.
The Self does indeed employ perception and the other means
of right knowledge for the purpose of establishing previously
non-established objects of knowledge ; for nobody assumes
such things as ether and so on to be self-established inde-
pendently of the means of right knowledge. But the Self,
as being the abode of the energy that acts through the
means of -right knowledge, is itself established previously
to that energy.  And to refute sucha self-established entity
is impossible. An adventitious thing, indeed, may be re-
futed, but not that which is the essential nature (of him
who attempts the refutation); for it is the essential nature
of him who refutes. The heat of a fire is not refuted (i. .
sublated) by the fire itself.—Let us further consider the
relation expressed in the following clauses: *I know at the
present moment whatever is present; I knew (at former
moments) the nearer and the refnoter past; I shall know

* Whatever is divided, is an effect, as jars, pots, &c. Whatever
is pot an efiect, is not divided, as the Self,
1 1e. without 2 material cause,
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(in the future) the nearer and the remoter future’ Here
the object of knowledge changes according as it is some-
thing past or something future or something present ; but
the knowing agent does not change, since his nature is
eternal presence. And as the nature of the Self is eternal
presence, it cannot undergo destruction even when the
body is reduced to ashes; nay we cannot even conceive
that it ever should become something different from what
it is.—It thus follows from the essential irrefutability of its
nature that the Self is not an effect. The ether, on the
other hand, falls under the category of effected things.

To the objection, raised above by the plrvapakshin,
that there is no plurality of homogeneous substances out of
which the ether could originate, we reply that it is not an
absolute law that effects should originate only from things
belonging to the same genus, not from such as belong to
different genera. Threads for instance and the conjunc-
tions of threads® do not belong to the same genus, the
former being admitted to belong to the genus substance,
the latter to the genus *quality. Nor again is there a
binding sule that the operative causes such as the shuttle,
the loom and so on should belong to the same genus.—
Well then let the doctrine that the causes must belong to
the same genus extend to the inherent causes only, not to
the other causes —But here also there is no absolute rule.
For we see that one and the same rope is made of things
belonging to different genera, such as threads and cow-
hair, and several kinds of cloth ‘are woven of vegetable
thread and wool.—If it were assumed that the postulate of
the inherent causes belonging to the same genus refers
only to the genera of essentiality, substantiality, &v, the
rute would be a superfluous one; for in that sense every
inherent cause belongs to the same genus as every other >

1 Threads are the inherent cause of a piece of cloth; the con-
junction of the threads constitutes the non-ivherent cause; the
joom, shuttle, &c. are the operative causes. )

? éo uch only was in fact insisted upon by the piirvapakshin,

1, 3, 3.
'BA?\ inherent cause is always a substance (dravya), and as such
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—Nor again is there an absolute rule that only 2 plurality
of inherent causes, not one such cause, is able to originate
an effect. For it is admitted that an atom as well as the
mind {manas) originate their first activity; i e. one atom
by itself, and also the mind by itself, give rise to their
primary actions, without being in conjunction with other
substances.—And, should it be said that there is an absolute
rule as to several causes only having originating power in
the case of the origination of substances only (not in the
case of the origination of actions, &c.), weagain deny that,
because it is admitted that there is such a thing as change
(transformation). An absolute rule, such as maintained by
you, would exist if substances did originate other sub-
stances, only when assisted by conjunction (a non-inherent
cause). But,as a matter of fact, one and the same sub-
stance, when passing over into a different state distin-
guished by peculiar characteristic marks, is admitted to be
aneffect. In some cases more substances than one undergo
the change, as when a young plant springs from seed and
earth; in other cases one substance only changes, as when
milk tums into curds.—In short it is none of the Lord’s
laws that only several causes in conjunction should prod

an effect. We therefore decide, on the authority of scrip-
ture, that the entire world has sprung from the one Brah-
man, ether being produced first and later on the other
elements .in due succession. A statement to that effect
has already been made above (II, 1, 24).

The further assertion made by the ptirvapakshin, that on
the assumption of ether having had an origin it is impos-
sible to conceive a difference between the former and later
pcnodu (the time before and after the origination of ether)
is likewise unfounded; for we have to understand that that
very specialising difference ?, from which we ascertain at
present that there is a thing such as ether, different from
earth and the other clements, did not exist before the

glways falls under the notion of cscnmhty {sattd), which constitates
the genus for sub , q , and actions.
1 Viz. the quality of sound.
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" origination of ether. And just as Brahman’s nature does
not pasticipate in the nature of earth and the other ele-
ments ‘characterised by grossness and similar qualities,—
according to such scriptural passages as ¢ It is not gross, it
is not subtle,—5o also it does not participate in the nature
of ether, as we und d from the passage ‘it is without
ether” (Bri. Up. IIL, 8, 8). It therefore remains a settled
conclusion that, before ether was produced, Brahman existed
without ether.

The inference, drawn by the plirvapakshin, that ether
has no beginning, because it differs in nature from those
substances which avowedly have a beginning, such as earth
and so on, is without any value; for, as it is contradicted
by scripture, it must be considered fallacious. We, on our
part, have brought forward arg ts showing that ether
is an originated thing; and we may moreover reason as
follows : Ether is non-eternal, because it is the substratum
of a non-eternal quality, viz. sound, just as jars and other
things, which are the substrata of non-eternal qualities,
are themselves non-etermal—Nor is there ary danger of
this latter reasoning being extended to the Self also, for the
philosopher who takes his stand on the Upanishads does
not admit that the Self is the substratum of non-eternal
qualities. Moreover, those who teach ether to have an
origin do not consider it proved that it is all-pervading

and so on.
In reply to the remarks made under II, 3,4 we point

out that those scriptural passages which speak of the
‘immortality of ether’ are to be understood in the same
way as the analogous statements about the immortality of
the gods 1, since the origin and destruction of the ether have
been shown to be possible. And if it is said of Brahman
that ‘it is omnipresent and eternal like ether,’ Brahman is
there compared to ether, whose greatness js well known,
merely in order to indicate its supereminent greatness, not
in order to maintain its being equal to ether. Similarly,
when we say that the sun mioves with the speed of an

* Le. as referring to a relative immortality onfy.

[38) ¢
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arrow, we merely mean that he moves fast, not that he
moves at the same rate as an arrow. This remark explains
that scriptural passage also in which Brahman is declared
to be infinite like ether.—On the other hand, such passages
as ‘It is greater than ether’ prove that the extent of ether
is less than that of-Brahman; passages like there is no
image of him’ {Sve. Up. IV, 19) show that there is nothing
to compare Brahman to; and passages like ¢ Everything
else is of evil’ (Bri. Up. III, 4, 2) show that everything
different from Brahman such as ether, &c. is of evil.—All
which serves to refute the assertion that the passage which
declares ether to have originated has to be taken in a
secondary sense, as the word Brahman actuvally has to be
taken in some passages. Scripture and reasoning in com-
bination rather show that ether bagan origin, and the final
conclusion therefore is that ether is an effect of Brahman.

8. Hereby air (also) is explained.

The present Sltra extends the reasoning concerning ethe
to the air of which the ether is the abode.—The different
views about air also are to be arranged in an analogous
manner. The plirvapakshin maintains that the air is not a
product, because it is not mentioned in that chapter of “the
Klhndogya which treats of the origination of things.—
The opposite opinion is, that the air is mentjoned in the
parallel chapter of the Taittiriyaka ( from the cther sprang
the air '}--The two scriptural passages being of a conflict-
ing nature, the plrvapakshin maintains that the passage
which declares the air to have originated must be taken in
a sccondary sense; firstly on account of the impossibility
(of the literal sense being adopted), as shown (in the adhi-
karana treating of the ether); secondly on account of that
passage which denies that it ever sets, * VAyu (the air) is the
deity that never sets’ (Bri Up. 1, 5 22); and thirdly on
account of those passages which declare it to be immortal.
The final opinion on the otber hand is, that air is a pro-
duct ; in the first place because this conclusion is conform-
able to the general tendency of scripture; and, in the
second place, because it is generally admitted that whatever
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is divided is an eflect.—The denial of its ever setting refers
to the lower knowledge (apard vidya?) and is merely a
relative one, Vayu not setting in the same way as fire,
&ec.  The statement as to the immortality, &c. of air has
already received its reply (in the adhikarama treating of
the ether).—Here it may be asked why, ether and air being
equally mentioned and not mentioned in the chapters
treating of the origin of the world, one adhikarana is not
considered to suffice for both, and why instead of that there
is made a formal extension of the former reasoning to the
Iatter case, although there is no difference between the two
cases.—To this we reply that there is indeed some reason
for the question; that, however, the formal extension is
made for the purpose of removing any doubts which might
possibly be engendered in the minds of slow-witted people
by mere words % For as, in the Samvargavidy4 and other
passages, the glory of Vayu is referred to as an object of
worship; and as scripture says that he never sets, &c,,
some men might think that he is eternal,

9. But there is no origin of that which is (i.e. of
Brahman), on account of the impossibility (of such
an origin).

Somebody, who has learned from scripture that ether
and air, although not in themselves likely to have originated,
yet actually are things with a beginning, might feel inclined
to suspect that Brahman itself has sprung from something
else.—And further somebody,who has learned from scripture
that from ether and the other el which are th 1
mere effects further effects are produced, might think that
also Brahman, from which ether has sprung, is a mere effect.
—TInorder to remove this doubt the Sttra declares that Brah-
man, whose Self is Being, must not be suspected to have
sprung from anything else ‘on account of the impossibility.
Brahman which is mere Being cannot spring from mere

5 n which Brahman is spoken of as t0 be meditated upon under

the form of Viyu. A .
* Sibdinurodhiny eva saiiki na vastranurodhinfti  An. GL
c2
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being, since the relation of cause and effect cannot exist.
without a certain superiority (on the part of the cause).
Nor again can Brahman spring from that which is some-
thing particular, since this would be contrary to experience.
For we observe that particular forms of existence are pro-
duced from what is general, as, for instance, jars and pots
from clay, but not that what is general is produced from
particulars. Noragaincan Brahman spring from that which
is not (asat), for that which is not is without a Self?, and
moreover scripture expressly rejects that view, in the pas-
sage ‘How could that which is spring from that which is
not?’ (Kh. Up. VI, 2, 2). Anocther passage, moreover,
expressly denies that Brahman has any progenitor, “ He is
the cause, the Jord of the lords of the organs, and there is
of him neither progenitor nor lord’ (Sve. Up. VI, g).—With
regard to ether and air the possibility of an origin has been
shown ; but in Brahman’s case there is no such possibility ;
hence the cases are not parallel. Nor does the fact of other
effects springing from eflects imply that Brahman also must
be an effect ; for the non-admission of a fundamental causal
substance would drive us to a retrogressus in infinitum. Aad
that fundamental causal substance which as a matter of
fact is generally acknowledged to exist, just that is our
Brahman.—Thus there is not any contradiction.

10. Fire (is produced) thence (i.e. from air); for
thus (the text) declares.

In the K/Andogya it is said that fire has for its source
that which is (Brahman), in the Taittiriyaka that it has the
air for its source. There being thus a conflict of scriptural
passages Wwith regard to the origin of fire, the pér-
vapakshin maintains that fire has Brahman for its source.
—Why?—Because the text, after having stated at the outsct
that there existed only that which is, teaches that it sent
forth fire; and because the assertion of everything being
known through Brahman is possible only in case of every-

! And cannot therefore constitute a cause; for a cause is the
Self of its effects.



1 ADHYAYA, 3 PAp4, 10, 21

thing being produced from Brahman; and becaunse the
scriptural statemeat as to the * Taggalin' (KA. Up. II,
14, ¥) specifies no difference?; and becanse another scrip-
tural passage (Mu. Up. II, 1, 3} teaches that everything
without exception is born from Brahman. The Taittiriyaka
also makes a statement about the entire world withont any
exception, ‘after having brooded he sent forth all whatever
there is* (Taitt. Up. I, 6). Hence the statement that
“fire was produced from air’ (Taitt. Up. II, 1) must be
considered to teach the order of succession only * fire was
produced subsequently to air.’

To this the Satra replies that fire was produced thence,
i.e. from air, becanse the text declares it to be so—from
air sprang fire” For if fire had sprung directly from Brah-
man and not from air, the scriptural statement that * fire
sprang from air* would be contradicted thereby. That
that statement should intimate the order of succession
merely, as maintained by the pQirvapakshin, we cannot admit.,
For as in the preceding sentence (*from that Self sprang
ether’) the fifth case (itmanaZ) denotes the Self as that
from which the origination proceeds, and as the same verb
(*sprang ") governs our sentence also, apd as in the following
sentences also—such as ¢ from earth the herbs’—the fifth
case (prithivya%) denates that from which something pro-
ceeds, we nd that in our also the fifth case
(vayo#k) denotes that from which fire proceeds. Moreover,
ifwe should explain our sentence to mean *after air fire was
produced,’ we should have to supply some preposition
(or advesb as ‘after,’ ‘subsequently’), while that construction
which rests on the proper sense of the fifth case-affix is
ready made at hand and does not require anything to be
supplied. The passage therefore intimates that fire springs
from air.—But, it may be said, the other scriptural passage
(it sent forth fire’) intimates that fire springs from Brahmaa.
——Not so, we reply; for this latter passage remains uncon-
tradicted, even if we that fire sprang {rom Brahman
only through intermediate links (oot directly).

1 But implies the whote world to have sprung from Brahman.
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Even the supposition that Brahman, after having created
cther and air, assumed the form of air and thus created fire
would not be opposed to fire having sprung from Brahman;
for we may say equally that milk comes from the cow, that
curds come from the cow, that cheese comes from the cow.
There is, moreover, a scripturat passage declaring that Brah-
man abides as the Self of its effects, viz. Taitt. Up. I, 7,
¢That made itself its Self? And analogously Smriti—in
the passage beginning * Cognition, knowledge, steadiness of
mind’ (Bha. GL X, 4)—says about the Lord, ‘ From me
only spring the manifold states of the beings’ For
2ithough cognition and so on are observed to spring
directly from their immediate causes, yet (the assertion
made in the passage quoted holds good), since the entire
aggregate of beings is, directly or indirectly, derived from
the Lord.—Thereby those scriptural passages are accounted
for which speak of the creation {on the whole) without
specifying the order of succession?; for they may be ex-
plained anyhow, while on the other hand the passages
specifying the order of creation cannot be tymed in any
other way (i.e. not away from their direct sense). The
general assertion, moreover, of everything springing from
Brahman requires only that all things should ultimately
proceed from that which is, not that they should be its
immediate effects.—Thus there remains no difficulty.

11. Water (is produced from fire).

We have to supply from the preceding Sttra the words
“thence” and “for thus the text declares’—Water is pro-
duced from fire; for the text says, ‘it sent forth water’
(KA Up. VI, 2, 3), and *from fire (sprang) water’ {Taite.
Up. I, 1). These explicit statements allow no room for
doubt®. The SOtrakdra, however, having explained the
creation of fire, and being about to explain the creation of

' Le. it appears from the preceding discussion that those passages
have to be explained in such a way as to agree with those other
passages which state the order of the created beings.

? So that the Shtra might possibly be looked upon as not
called for.
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earth, propounds this Stra in order to insert water (and
thus to point out its position in the srishtikrama). -

12. The earth (is meant. by the word “anna ) on
account of the subject-matter, the colour, and other
passages.

We read, ¢ Water thought, may i be many, may I grow
forth. It sent forth food (anna)’ (l(’/z. Up. VI, 2, 4)~—
Here a doubt arises, whether the word ‘anna’ denotes
things fit to be used as food, such as rice, barley and the
like; or cooked food ; ot else the earth.

The plirvapakshin maintains that the word is to be
understood in the former sense; for, he says, the word
‘anna’ means ‘food” in ordinary language, and is moreover
confirmed in that sense by the complementary passage,
Thercfore whenever it rains anywhere, most food is then
produced ;’ for when it rains, rice, barley and the like, but
not earth, are produced in abundance.

To this we reply that by the word *anna’ we have to
understand earth as being produced from water.—~Why 7—
On account of the subject-matter, on account of the colour,
and on account of other passages.—The subject-matter. in
the first place, is clearly connected with the elements, as we
see from the preceding passages, it sent forth fire, it sent
forth water.” It would therefore be improper to pass over
a further element, viz. earth, when its turn has come, and

to assume without reason that rice and the like are meant
by the word * anna.—In the second place, we find that in a
complementary passage there is mentioned a colour whick
agrees with earth, * the black colour (of fire) is the colour
of anna”’ Eatable things on the other hand, such as cooked
dishes, and rice, barley and the like, are not necessarily
black.~But earth too is not necessarily black; for the soil
of some fields has a whitish colour like milk, and that of
others looks red Jike glowing coals !-True, but that does
not affect our argument, since what we have to look to is
the predominant colour. Now the predominant colour of
earth is black, not either white or red. The Pauririkas also
designate the colour of the earth by the term tnight*
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(sarvari); now the night is black, and we therefore conclude
that black is’the colour of earth also—In the third
place other scriptural passages also, which refer to the same
subject, declare that © from water (sprang) earth’ (Taitt. Up.
11, 1), and that ¢ what was there as the froth of the water,
that was hardened and became the earth’ (Bri. Up. 1,2, 2).
On the other hand the texk declares that tice and the like
were produced from the earth, ¢ From earth sprang herbs,
from herbs food’ {Taitt. Up. 1L, 1).—As, thus, the general
subject-matter as well as other arguments clearly proves
that the word ‘anna® here denotes earth, we can in no way -
accept the view that rice and the like are referred to. The
common use of language to which the ptirvapakshin appeals
is of no avail against the arguments favouring our interpre-
tation. The complementary passage also (‘ whenever it
rains,’ &c.) is to be viewed as pointing out that, owing to
the earthy nature of food (rice, &c.), earth itself mediately

springs from water.—For all these reasons the word ‘anna’
denotes this earth.

13. Buton account of the indicatory mark supplied
by their reflecting (i.e. by the reflection attributed
to the elements), he (i.e. the Lord is the creative
principle abiding within the elements).

A doubt here arises whether ether and the other elements
do themselves send forth their effects, or if the highest
Lord abiding within certain Selfs praduces, after reflection,
certain effects,

Here the plirvapakshin maintains that the el ts them-
selves send forth, because the texts speak of them as acting
independently; compare, for instance, ‘from ether sprang air,
{rom air fire,; &c.  The objection that non-intelligent beings
cannot enter on independent activity is invalidated by the
fact that the elements also are spoken of in the sacred texts
as endowed with intelligence, cf. for instance, *fire thought,”
‘water thought ' (K& Up. VI, 3, 3; 4).

"1‘:.) this we reply that the highest Lord himself abiding
within certain Selfs sends forth, after reflection, certain
effects.—Why ?2—On account of the indicatory marks. For
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texts such as ‘he who dwells in the earth, and within the
earth, whom the earth does not know, whose body the earth
is and who rules the earth within’ show that the elements
enter on their activity only if presided over by an intelligent
principle.  Texts such as*He became sat and tyat® {which
occurs in the passage, ‘ he wished may I be many, may I
grow forth,” Taitt. Up. IL, 6) and * It made itselfits Self’ (i. e.
the Sell of everything which =xists; II, 7) show that he
(the highest Lord) is the Self of everything. The thinking
and hearing which the texts attribute to water and fire must
be viewed as due to the fact of the highest Lord having
entered them; for the passage, * there is no other seer but
he;” denies there being any other scer (thinker), and that
which is (i.e. Brahman}, in the character of seer (or thinker),
constitutes the subject-matter of the whole chapter; as we
conclude from the introductory passage, It thought, may 1
be many, may I grow forth’ (K4, Up. V1, 2, 3).

14. The order (in which the elements are retracted
into Brahman) is the reverse of that (i.e. the order
in which they are created); this is proved (by its
agreement with observation).

Having considered the order of the creation of the
elements we now proceed to consider the order of their
retractation,—The question here fs whether their retracta-
tion takes place in an indefinite order, or in the order aof
the creation, or in the inverse order. That the origin, the
subsistence and the retractation of the elements all depend
on Brahman, scripture declares ¢ That from whence these
beings are born, that by which when born they live, that
into which they enter at their death.’

The phirvapakshin maintains that the retractation of the
elements is.not bound to any definite order, because scrip-
ture contains no specific information on the point. Or clse,
he says, let him who wishes tr know the order of the re-
tractation accept the order of creation, since the latter is
expressly mentioned in the texts.

To this we reply that the order of retractation must be
viewed as the reverse of the order of creation. For we see
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in ordinary life that a man who has asceided a stair has, in
descending, to take the steps in the reverse order. More-
over we observe that things made of clay, such as jars,
dishes, &c., on being destroyed pass back into clay, and that
things which have originated from water, such as snow and
hailstones, again dissolve into water. Hence we rightly
assume that earth which has (according to scripture) sprung
from water passes back into water when the period of its
subsistence comes to an ecnd, and that water which has
sprung from fire passes back into fire. In this way each
particular-effect passes back into its immediately antece-
dent cause—cach cause being of a subtler nature than its
effect—until in the end the last cause is refunded into
Brahman, the ultimate and most subtle of all causes. It
certainly would be irrational to assume that an effect, pass-
ing over its immediate cause, should at once refund itself:
into the cause of the cause. Smriti also declares that the
order of retractation is the order of origination inverted,
¢The earth, the basis of the world, is dissolved into water,
O divine Rishi, the water into fire, the fire into air) ~ The
order of creation is indeed stated in the sacred texts, but
that statement refers to creation only, and can therefore
not be extended to retractation. We, moreover, cannot
even desire to apply the order in which the elements are
created to their retractation also since it is clearly unsuit-
able in the latter case. For, as long as an effect subsists, it
is impossible to assume the dissolution of the cause, since
on the dissolution of the latter the effect also cannot exist.
On the other hand, we may assume a continued existence
of the cause although the effect be destroyed ; for that is
actually observed in the case of clay (and the things made
of it).

15- If it be said that between (Brahman and the
elements) the intellect and mind (are mentioned;
and that therefore their origination and retractation
are to be placed) somewhere in the series, on
account of there being inferential signs (whereby the
order of the creation of the elements is broken); we
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deny that, on account of the non-difference (of the
organs and the elements). -

In what precedes we have said that the creation and the
retractation of the elements take place in direct and reverse
order; further that the creation proceeds from the Self,
and that the retractation terminates in the Self—Now
Stuti as well as Smriti enlightens us concerning the exist-
ence of the mind (manas) together with the senses, and of
the intellect (buddhi); compare, for instance, the indicatory
marks contained in the passage, Ka.Up.1, 3, 3.4, Know the
intellect to be the charioteer and the mind the reins; the
senses they call the horses,’ &c.  And as the whole aggre-
gate of beings avowedly springs from Brahman, we must
assume that the mind, the intellect and the senses also
originate from it and are again merged in it in due order,
occupying a definite place among the things created and
retracted. Moreover the Atharvawa (Mundalka), in the
chapter -treating of the creation, mentions the organs
between the Self and the elements, ‘From him is born
breath, mind and all organs of sense, ether, air, light,
water and the earth the support of ail’ (1], 1, 3). And
from this there results a break in the previonsly stated-
order of the creation and the retractation of the elements.

This we deny, on account of the non-difference {of the
organs from the elements). If the organs themselves are of
the nature of the elements, their origination and retracta-
tion are the same as those of the elements, and we therefore
have not to look qut in their case for a different order.
And that the organs are of the nature of the elements, for
that we have inferential marks, in passages such as the
following, * for mind, my child, consists of earth, breath of
water, speech of fire’ (K4 Up. VI, 6, 5). ,That the organs
{although in reality belonging to the elements) are some-
times mentioned separately from them, is to be understood
in the same way as when the Parivrigakas (mendicant

Brihmaras) are spoken of separately from the Brahmasnas.
And supposing even that the organs are not of the nature
of the elements, still the order of the origin of the elements
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would not be interfered with by the organs; for we might
assume either that the organs are produced first and the
elements last ; or else that the elements are produced first
and the organs last. In the Atharvasa-upanishad quoted
above we have merely a serial enumeration of the organs
and the elements, not a statement as to the order of their
origination. Similarly in other places also the series of the
organs is recorded apart from the series of the elements; so,
for instance, in the following passage,* Pragipati indeed was
all this in the beginning, he reflected on himself; he sent
forth mind ; there was mind only ; mind reflected on itsel(; it
sent forth speech,’ &c.—Hence the origination of the organs
does not cause 2 break in the order of the origination of the
elements.

16. But the designation (as being born and dying)
abides in the (bodies of beings) moving and non-
moving; it is secondary (metaphorical) if applied to
the soul, as the existence (of those terms) depends
on the existence of that (i.e. the body). )

On account of certain popular modes of expression such
as * Devadatta is born,’ * Devadatta has died, and the like,
and on account of certain ceremonies such as the Gitaka-
karroan, some people might fall into the error of thinking
that the individual soul has a beginning, and in the end
undergoes destruction. This error we are going to dispel
—The {adividual soul has no begioning and is not subject
to dissolution, since thus only it can be connected with the
results of actions, as the Sistra teaches. If the individual
soul perished after the body, there would be no sense
in the religious injunctions and prohibitions referring to
the enjoyment and avoid of pl t and unpl t
things in another body (another birth). And scripture says,
* This body indeed dies when the living soul has left it, the
living soul does not die’ (Kk. Up. VI, 11,-3).—But it has
been pointed out above that ordinary language speaks of
the birth and the death of the individual soul t+—True; but
the terms ‘birth’ and ¢ death, if applied 1o the sout, have to
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be taken in 2 secondary sense.—What then is that thing to
which those words apply in their primary sense, and with
reference to which we can speak of a secondary sense 7—
They apply, we answer, to whatever moves and whatever
does not move. The words * birth* and ¢ death’ have refer~
ence to the bodies of moving and non-moving beings; for
such beings are born {produced) and die. To them the
terms ‘birth” and “death’ apply in their primary sense;
while they are used metaphorically only with reference to
the soul dwelling in them. For their existence (i. e. their
being used) depends on the existence of the body; i.e:
the words *birth’ and ¢death’ are used where there take
place the manifestation and disappearance of bodies, not
where they are absent. For nobody ever observes a soul
being born or dying, apart from its connexion with a body.
That the words * birth * and *death’ have reference to the
conjunction with—and separation from—a body merely, is
also shown by the following passage: ‘ On being born that
person assuming his body, &c.; when he passes out (of the
body)and dies, &c. (Bré. Up.1V, 3, B The gita-ceremony
also is to be viewrd as having reference to the manifestation
of the body only ; for the soul is not manifested.~—~Whether
the individual soul is produced from the highest Self like
ether, &c. or not, will be discussed in the next Sftra; the
present Sttra merely states that the gross origination and
dissolution which belong to the body do not affect the
soul.

- 17. The (living) Self is not (produced) as there is
no scriptural statement, and as it is eternalaccording
to them (i e. scriptural passages).

There is a Self called the living one (the individual soul),
which rules the body and the senses, and is connected with
the fruits of actions. With regard to that Self the con~
flict of scriptural passages suggests the doubt, whether it is
produced from Brahman like ether and the other elcmenfs,
or if, like Brahman itself, it is unproduced. Some scrip-
tural passages, by comparing it to sparks proceeding from
a fire and $o on, intimate that the living soul is produced
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from Brahman; from others again we learn that the.
highest Brahman, without undergoing any modification,
passes, by entering into its effects {the elements), into the
condition of the individual soul. These latter passages do
not thus record an origination of the individual soul.

The prvapakshin maintains that the individual soul is
produced, because on that view the general promissory
statement is not contradicted. For the general assertion
that ‘by one thing being known all this is known’ is not
contradicted, only if the entire aggregate of things springs
from Brahman; while it would be contradicted by the
assumption of the individual soul being a thing of a dif-
ferent kind. Nor can the individual soul be conceived as
mere unmodified highest Self, on account of the difference
of their respective characteristics. For the highest Self is
characterised by freedom from sin and so on, while the
individual soul possesses the opposite attributes. That it
is an effect, {ollows moreover from its being divided. For
ether and all other things, in so far as divided, are effects,
and we have concluded therefrom that they have an origin.
Hence the soul also, which is distributed through all the
bodies, doing good and evil and experiencing pleasure and
pain, must be considered to originate at the time when
the entire world is produced. We have moreover the fol-
lowing scriptural passage, ‘ As small sparks come forth
from fire, thus from that Self all vital airs,’ &c. (Bri. Up-
11, 1, 20). This text teaches first the creation of the
aggregate of objects of fruition, beginning with the vital
airs, and then (in the words, *all the Selfs’) separately
teaches the creation of all the enjoying souls. Again we
have the passage, ' As from a blazing fire sparks, being of .
the same nature as fire, fly forth a thousandfold, thus are
various beings brought forth from the lmpenshablc. my
friend, and return hither also® (Mu Up.11,1,1); a passage
descriptive of the origin and the retractation of the souls, as
we infer from the statement about the sameness of nature®.

* That the word bhivih « beings® here means * individeal souls;

we conclude from their being said to have the same nature as the
Imperishatle. -
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For the individual souls are of the same nature ag Brahman,
because they are endowed with intelligence. Nor can the
fact that in some places (os, for instance, in the accounts of
t!\e creation of the clements) the creation of the soul is
not mentioned, invalidate what is stated about it in other
places; it being a general principle of interpretation that
whatever new, and at the same time non-contradictory,
matter is taught in some scriptural passage has to be com-~
bined with the teaching of all other passages. Hence that
passage also which speaks of the Self entering (into its
cffects and thus becoming giva) must be explained as °
stating the Sclf’s passing over into an effect {viz. the soul),
analogausly to such passages as ‘that made itself its Selfy
&c. (Taitt. Up. I, 7j.—From all which it folfows that the
individual soul is a product.
. To all this we reply, that the individual soul is not a
product.—Why ?—On account of the absence of scriptural
statement. For in the chapters which treat of the creation,
the production of the soul is, in most cases, not mentioned.
—But, it was admitted above that the circumstance of some-
thing not being stated in some places does not invalidate
the statements made about it elsewhere-—True, that was
admitted ; but we now declare that the production of the
soul is not possible—Why ?—*On account of the eternity,
&c., resulting from them’ (i.e. the scriptural passages).
The word ‘&c.’ implies non-originatedness and similar
attributes. For we know from scriptural passages that the
soul is eternal, that it has no origin, that it is unchanging,
that what constitutes the soul is the unmodified Brahman,
aud that the soul has its Self in Brahman, A being of
such a nature cannot be a product. The scriptural
passages to which we are alluding are the following :—
¢The living Self dies not* (X2 Up. VI, 11, 3); < This great
unborn Self undecaying, undying, immortal, fearless is
indeed Brahman’ (Bri. Up. IV, 4, 25}; * The knowing Self
is not born, it dies not’ (Ka. Up. I, 2,18); ¢ The Ancient
is unborn, eternal, everlasting * (Ka, Up. 1, 3, 18); ¢ Having
sent forth that he entered into it’ (Taitt. Up. II, 6); ‘Let
me now enter those with this living Self apd let me then
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evolve names and forms’ (X%. Up. VI, 3, 3); ‘He entered
thither to the very tips of the finger-nails’(Br. Up. 1,4, 7);
*Thou art that’ (K4. Up. V1, 8, 7); *I am Brahman’ (Bri. .
Up.1,4,10); ¢ This Self is Brahman knowing all’ (Bri. Up.
I1, 5,19)—All these texts declare the eternity of the soul,
and thus militate against the view of its having been pro-
duced —But it has been argued above that the soul must
be a modification because it is divided, and must have an
origin because it is a modification IIt is not, we reply, in
itself divided; for scripture declares that ‘there is one God
hidden in all beings, all-pervading, the Self within all
beings’ (Sve. Up. VI, 11); it only appears divided owing
to its limiting adjuncts, such as the mind and so op, just
as the ether appears divided by its connexion with jars
and the like. Scripture (viz. Bri. Up. IV, 4, 5, “that Self
is indeed Brahman, made up of knowledge, mind, life, sight,
hearing,” &c.) also declares that the one unmodified Brah-
man is made up of a plurality of intellects (buddhi), &c. By
Brahman being made up of mind and so on is meant, that its
nature is coloured thereby, while the fact of its being entirely
separate from it is non-apparent. Analogously we say that
a mean, cowardly fellow is made up of womanishness.—
‘The casual gassages which speak of the soul's production
and dissolution must therefore be interpreted on the ground
of the soul’s connexion with its limiting adjuncts ; when the
adjunct is produced or dissolved, the soul also is said to be
produced or dissolved. Thus sctipture also declares, ¢ Being
altogether a mass of knowledge, having risen from out of
these elements it again perishes after them. When he has
departed there is no more knowledge’ (Bri. Up. IV; 5,13)-
‘What is meant there, is only the dissolution of the limiting
adjuncts of the Self, not the dissolution of the Self itself.
The text itself explains this, in reply to Maitreyi's ques-

1 chcc_ the phrase, * there is no more knowledge,’ —which seems
to contradict the term *a mass of knowledge,—only means that,
on the limiting adjuncts being dissolved, there is no longer any
knowledge of distinctions.



It ADHYAYA, 3 PADA, 18. 33

tion (‘Here, Sir, thou hast landed me in utter bewilders
ment. Indeed I do not understand him, that when he has
departed there is no more knowledge’), in the words, ‘I\séy
nothing that is bewildering. Verily, beloved, that Sclf-is
imperishable and of an indestructible nature. But it entérs.
into contact with the sense organs.'-—Non-contradiction
moreover of the general assertion (about everything being
known through one) results only from the acknowledgment
that Brahman is the individual soul. The difference of the
attributes of both is also owing to the limiting adjuncts
only. Moreover the words ‘ Speak on for the sake of final
deliverance’ (uttered by Ganaka with reference to the in-
struction he receives from Yédg#avalkya about the vigana-
maya &tman) implicitly deny that the -Self consisting of
knowledge (i.e. the individual soul) possesses any of the
attributes of transitory existence, and thus show it to be
one with the highest Selfl—From all this it follows that
the individual soul does not either originate or undergo

destruction.
18. For this very reason (the individual soul is)

intelligent.

Owing to the conflicting views of thc philosophical
schools there arises a doubt whether, as the followers
of Kawada think, the soul is in itselfl non-intelligent, so
that its intelligence is merely adventitious; or if, as the
Sankhyas think, eternal intelligence constitutes its very
nature. :

The prvapakshin maintains tnat the intelligence of the
Self is adventitious, and is produced by the conjunction of the
Self with the mind (manas), just as, for instance, the quality
of redness is produced in a jar by the conjunction of the jar
with fire, For if the soul were of etemal (essential) intel-
ligence, it would remain intelligent in the states of deep
sleep, swoon, and possession, while as 2 matter of fact, men
when waking from sleep and so on declare in reply to
questions addressed to them that they were not conscious
of anything. Men in their ordinary state, on the othcx:ham.{,
ate seen to be (actively) intelligent. Hence, as intelli-

D

(38)
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gence is clearly intermittent, we conclude that the Self’s
intelligence is adventitious only.

To this we reply that the soul is of eternal intelligence,
for that very reason that it is not a product but nothing
else but the unmodified highest Brahman which, owing to
the contact with its limiting adjuncts, appears as individual
soul. That intelligence constitutes the essential nature of
the highest Brahman, we know from scriptural passages
such as ‘ Brahman is knowledge and bliss’ (Bri. Up. I1I,
g, 28, 7); *Brahman is true, knowledge, infinite’ (Taitt.
Up. 11, 1); *Having neither inside nor outside, but being
altogether a mass of knowledge’ (Bri. Up. IV, 5, 13)-
Now, if the individual soul is nothing but that highest
Brahman, then eternal intelligence constitutes the soul’s
essential nature also, just as light and heat constitute the
nature of fire. In the chapter treating of that which con-
sists of knowledge, there are, moreover, passages (directly
declaring that the individual soul is of the nature of self-
luminous intelligence), * He not asleep himself looks down
upon the sleeping (senses)’ (Bri. Up. 1V, 3, 11); *That
person is self-illuminated’ (Br7. Up. 1V, 3, 14); ‘For there
is no intermission of the knowing of the knower’ (Br7. Up.
1V, 3,30). That the soul's nature is intelligence, follows
moreover from the passage (XZ. Up. VIII, 12, 4) where
it is represented as connected with knowledge through all
sense-organs, ¢ He whe knows let me smell this, he is the
Self, &c. &c—From the soul's essential nature being
intelligence it does not follow that the senses are useless;
for they serve the parpose of determining the special object
of each sense, such as smell and so on. This is expressly
declared by scripture, *Smell is for the purpose of per-
ceiving odour” (K. Up. VIII, 12, 4).—The objection that
sleeping persons are not conscious of anything is refuted
by scripture, where we read concerning a man lying in
deep sleep, “And when there he does not see, yet he is
scc‘m.g though he does not see. For there is no inter-

mission of the seeing of the seer, because it cannot perish.
But there is then no second, nothing else different from
him that he could see’ (Bri. Up.1v, 3,23) That means:
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The absence of actual intelligising is due to the absence of
objects, not to the absence of intelligence ; just as the light
pervading space is not apparent owing to the absence of
things to beilluminated, not to the absence of its own nature,
—-The reasoning of the Vaiseshikas and others is, as contra~
dicting scripture, merely fallacious, and we therefore decide
that eternal intelligence is the essential nature of the soul.

19. {On account of the scriptural declarations) of
(the soul's) passing out, going and returning, (the
soul is of atomic size).

We now have to consider of what size the soul is,
whether of atomic size or of 2 medium size, or of great
(infinite) size.—But, it has been shown above that the soul
is not a product and that eternal intelligence constitutes
its nature, whence it follows that it is identical with the
highest Self. Now the infinity of the highest Self is clearly
stated in scripture ; what need then is there of a discussion
of the soul's size ?—True, we reply; but certain scriptural
passages which speak of the soul's passing out, going and
returning, establish the primd facie view that the soul is
of limited size, and moreover in some places scripture
expressly declares it to be of atomic size. The present
discussion is therefore begun for the purpose of clearing up
this doubtful point.

The ptrvapakshin maintains that,on account of its being
said to pass out, go and return, the soul must be held to
be of-limited, atomic size. Its passing out is mentioned
(Kau. Up. 111, 3), * And when he passes out of this body
he passes out together with all these;’ its going (Kau.
Up. 1, 2), ‘All who depart from this world go to the
moon;’ its returning (Bri. Up. IV, 4, 6),* From that world
he returns again to this world of action’ From these
statements as to the soul’s passing out, going aund re-
turning it follows that it is of limited size. For motion
is impossible in the case of an all-pervading being. And
a limited size being once admitted, we bave to conclude
more especially that the size is atomic, since the hypothesis

bz
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of the soul being of the same size as the body has already
been refuted in our examination of the Arhata-system.

20. And on account of the two latter (i.e. going
and returning) being connected with their Self (i.e.
the agent), (the soul is of atomic size).

We admit that ‘passing out’ might possibly be at- *
tributed to the soul even if it does not move, viz. if that
expression be taken to mean the soul's ceasing to be the
ruler of the body, in consequence of the results of its
former actions having become exhausted; just as some-
body when ceasing to be the ruler of a village may be said
to‘go out’ But the two latter activities, viz. going and
returning, are not possible in the case of something which
does not move ; for they are both connected with the own
Self (of the agent), going (and coming back) being activi-
ties abiding in the agent!. Now going and coming are
possible for a being that is not of medium size, only if it
is of atomic size. And as going and coming must be taken
in their literal sense, we conclude that the passing out also
means nothing but the soul's actual moving out of the
body. For the soul cannot go and return without first
having moved out of the body. Moreover certain parts
of the body are mentioned as the points from which the
soul starts in passing out, viz. in the following passage,
¢Either from the eye or from the skull or from other
places of the body {the Self passes out)’ (Bri. Up. IV, 4, 2).

Other paseages mention that the embodied soul goes and
comes within the body also; so, for instance, * He taking
with him those clements of light descends into the heart’
(Bri. Up. 1V, 4, 1),  Having assumed light he again goes to
his place’ (Bri. Up. IV, 3, 11).—Thereby the atomic size
of the soul is established as well.
21. If it be said that (the soul is) not atomic, on
account of scriptural statements about what is not
that (i.e. what is opposed to atomic size); we deny

N N P

Gomg.u known.m be an activity inherent in the agent, from
the l'a‘ct ol’lus produ;mg effects inherent in him, such as his con-
junetion with— or disjunction from~—other things.



II ADHYAYA, 3 PADA, 22, © 37

thz-xt, on account of the ather one {the-highest Self)
being the subject-matter (of those passages).

Nevertheless, it may be objected, the soul cannot be of

atomic size, because there are scriptural statements of what
is not that, i.e. because there are scriptural statements of
‘its size being the opposite of atomic size. So that by
accepting the alternative of atomic size we should place
ourselves in opposition to scriptural passages such as the
following, ‘He is that great unborn Self who consists of
knowledge, is surrounded by the Pranas, the ether within
the heart’ (Bri. Up. IV, 4, 22); * Like the ether he is omni<
present, eternal;’ ¢ Truth, knowledge, infinite is Brahman’
(Taitt. Up. IL. 1).

This objection, the pfirvapakshin replies, is not valid
‘on account of the other one forming the subject of dis-
cussion.” For those statements about a size different (from
the atomic one) occir under the heading of the highest
Self which on account of its pre-eminence constitutes the
general object of knowledge in all Ved4nta-texts; and
moreover the passage, ‘It is spotless, beyond the ether’
{Bri. Up. IV, 4, 20), specially proves that the higuest
Self constitutes the subject-matter (in the passage quoted
above from the Bri. Up). Thus with regard tp the other
passages also.—But from the expressions, ‘consisting of
knowledge, surrounded by the préwas,’ it <dppears that
the embodied Self only (not the highest Self) is designated
as ¢ ted with g ~—That designation, the pfirva-
pakshin replies, is founded on an intuition, vouched for by
seripture, as in the case of Vimadeva'.—As therefore the
statements of a different size refer to the highest Self
(prig#a), they do not militate against the view of the in-
dividual soul being of atomic size.

22. And also on account of direct statement, and
of inference.

The soul is of atomic size for that reason also that
scripture contains a direct statement to that effect, ‘ By

3 Who * paramérthadrishipd " identifies himself with every thing
in the universe. (Rig-veda Samhita IV, 26, 1 £)
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thought is to be known that atomic Self into which
breath has entered fivefold’ (Mu. Up. IIL, 1, 9). That the
Self spoken of there as atomic is the living Self, i.e. the
individual soul, we see from its connexion with breath—
Inferencé also favours the conclusion that the soul is of
atomic size; i.e.we infer that from such passages as ¢ That
living soul is to be known as part of the hundredth part
of the point of 2 hair divided a hundred times’ (Sve. Up-
V, 9), and, * That lower one also is seen small even like the
point of a goad'—But, an objection may here be raised,
if the soul ig assumed to be of atomic size, and therefore
to occupy one point of the body only, the fact of sensatior:
extending over the whole body would appear contrary to
reason. And yet it is a matter of experience that men
bathing in thie Ganges or in a pond experience the sen-
sation of cold over their whole bodies, and again that in
summer people feel hot all over the body.—To this ob-
jection the following Soitra replies.

23. There is no contradiction, as in the case of
sandal-ointment.

Just as a drop of sandal-ointment, although in actual
contact with one spot of the body only, yet produces 2
refreshing sensation extending over the whole body ; so the
soul, although abiding in one point of the body only, may
be the cause of 2 perception extending over the entire body-
And as the soul is connected with the skin (which is the seat
of feeling), the assumption that the soul’s sensations should
extend over the whole body is by no means contrary to
reason.  For the connexion of the soul and the skin abides
in the entire skin, and the skin extends over the whole

body.

.+ 24. If it be said {that the two cases are not
parallel), on account of the specialisation of abode
{present in the case of the sandal-ointment, absent in
the case of the soul); we deny that, on account of

the acknowledgment (by scripture, of a special place
of the soul), viz. within the heart.
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Here it may be objected that the argumentation relied
upon in the last Sotra is not admissible, because the two
cases compared are not parallel, If it were a settled
matter that the soul dwells in one point of the body, the
drop of sandal-ointment might be adduced as a parallel
instance. But, as a matter of fact, we know from per-
ception that the drop of sandal-ointment is in contact with
one spot of the body only, just as we know that it refreshes
the whale body ; while in the case of the soul observation
tells us only that it is percipient all over the bady, but
not that it abides in one spot.—Should it be said that the
latter point must be settled by inference, we reply that
inference is here of no use, because it is not capable of
removing the doubt whether the perception extending over
the whole body belongs to a soul which extends over the
whole body like the skin and the sense of touch inhering
in it, or to a soul which is all-pervading like ether, or to
a soul which, like a drop of ointment, is minute and abides
in one spot only %,

This cbjection, the parvapakshin replies, is unfounded ‘on
account of the acknowledgment of a speciality of abode,
an abiding in one spot of the body being admitted in the
case of the soul no less than in the case of a drop of
ointment. For we read in the Vedinta-texts that the soul
abides within the heart; cp. for instance, the information
given (in Pr. Up. 111, 6),* The Self is in the heart;’ (4. Up.
VIII, 3, 3), “ That Self abides in the heart;* (Bri. Up. IV,
3, 7), *Who is that Self?—He who is within the heart,
surrounded by the Prinas, the persan of light, consisting
of knowledge.—As therefore the two cases compared are

not devoid of parallelism, the argumentation resorted to
in Sftra 23 is unobjectionable
25. Or on account of (its) quality (viz. intelligence).

as in cases of ordinary experience.

3 We cannot reason as follows, - The soul is atomic because it
produces effects extending {over the whole body), like @ drop of
sandal-ointment ;* for that reasoning would apply to, the sense of
touch {the skin) also, whith we know not to be of atomic size.
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That the soul although atomic produces:effects extend-
ing over the whole body, is not “contsary to reason, en
account of the pervadingness of intellect which is its,
quality. From ordinary experience we know that luminous
things, such as lamps or gems, although occupying only
one spot of a chamber, produce, by means of their light
which flls the chamber, an effect in every part of the
chamber.—This Satra has the purpose of remdving the -
doubts of those who might object that sandal-ointment,
because consisting of parts, may perhaps refresh the entire
body by the diffusion of imperceptible particles; that,
however, the soul as a mere atom does not possess any
parts by means of which it could diffuse itself through the
whole body.—But how can a quality extend beyond that
in which it inheres, and abide elsewhere? We certainly
do not see that the whiteness which is the quality of a
piece of cloth extends beyond that piece of cloth to other
places. Nor must you say that the case of the soul is
analogous to that of the light diffused from a lamp; for
that light itsclf is admitted to be {not a quality but) a sub-
stance, The flame of a Jamp is substantial light with its
particles crowded close to one another; the light diffused
from that flarie is substantial light whose particles are thin

and scattered.~The reply to this objection is given in the
next Sttra

26. The extending beyond is as in the case of
odour,

Just as odour, although a quality, extends beyond the
odorous substance—as appears from the fact of our per-
ceiving odour even without actually grasping flowers which
are the scat of odour—so the quality of intelligence also
may extend beyond the soul although the latter be atomic..
It therefore is an undue stretch of inference to maintain
that a quality, such as colour and the like, cannot separate
itsclf from the substratum in which it inheres, because it
is a quality; for we sce that odour although a mere
quality does scparate itself from its substratum.—The ob-
jection that odour 2lso separates itself from its substance
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only with the substance (i.e. parts of the substance) we do
not admit, because that would involve the dwindling away
of the fundamental substance from which the separation of
parts takes place. But that it does not so dwindle away,
we conclude from its remaining in its former condition ;
otherwise it would lose the heaviness and other qualities
belonging to it in its former state.—~Well, but perhaps the
separation of the particles in which odour resides is not
noticed on account of their minuteness. Nevertheless the
fact may be that minute odorous atoms spreading in ali
directions enter the cavity of the nose and there produce
the sensation of smell.—This we cannot admit, because the
atoms are suprasensible, and because in some cases, as, for
instance, from the b of the nigal -tree, a very
strong odour is perceived %, According to the generally pre-
vailing idea, moreover, it is not the odorous substance which
is smelled, but ordinary people rather think that they smell

the odour only.—~The objection that, because we do not

perceive colour and so on to extend beyond their sub-

stratum, we have no right to assume that odour does

so, we cannot admit, because there is no room for that

conclusion?, on account of the (actually existing) per-

ception (of the smell apart from the odorous substance).

Logicians must shape their inferences in such a way as to

make them agree with ordinary observation, not in any

other way. For, to quote another instance, the circum-

stance that one of the qualities, viz. taste, is perceived by

the tongue, certainly does not entitle us to draw the general

inference that colour and the other qualities also are per-

ceived by means of the tongue.

27. And thus (scripture also) declares.

Seripture also, after having signified the soul’s abiding
in the heart and its atomic size, declares by means of such

3 Single atoms could not produce any sensations ; trasaresus,
i.e. combinations of three atoms even could not produce lively

sensations.
1 Viz. that smell cannot exist apart from the odorous substarce,

because it is 2 quality like colour.
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passages as ‘ Up to the hairs, up to thie tips of the nails’
(Kau. Up. 1V, 20; Bri. Up.1. 4, 7), that the soul pervades
the entire body by means of intelligence which is its
quality.

28. On account of the separate statement (of soul
and intelligence)

From the passage ‘ Having by knowledge taken possession
of the body’ which represents the soul and intelligence as
separate, viz. as respectively the agent and the instrument
of action, we understand that the soul pervades the body
only by means of intelligence, its quality. Again the pas:
sage ‘Then (the intelligent person) having through the
intelligence of the senses absorbed within himself all
intelligence’ (Bri. Up. 11, 1, 17) shows intelligence to be
different from the agent, i.e. the embodied soul, and so

likewise confirms our view.—The reply to all this is as
follows. ’ .

29. But it is designated thus (i.e. as atomic), on
account of its having for its essence the qualities of
that (i.e. the buddhi); as in the case of the intelli-
gent Self (i.e. Brahman).

The word *but’ is meant to set aside the opinion main~
tained hitherto.—The soul is not of atomic size, since
scripture does not declare it to have had an origin. On
the contrary, as scripture speaks of the highest Brahman
entering.into the elements and teaches that it is their Self,
the soul is nothing else but the highest Brahman. And if
the soul is the highest Brahman, jt must be of the same
extent as Brahman. Now scripture states Brahman to be
all-pervading. Therefore the soul also is ali-pervading.—
On thatview all the statements about the all-pervadingness
of the soul made in Sruti and Smriti are justified, so, for in-
stance, the passage,* He is that great unborn Self who consists
of knowledge, is surrounded by the pranas &c.’ (Br:.Up.1V,
4, 22). Nor again could the soul, if it were of atomic size,
experience sensations extending over the whole body. If
it be said that that is possible owing to the soul's connexion
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with the sense of touch (the skin), we aeny that assertion.
For from that it would follow that, when we tread on a
thorn, t_h:: sensation extends over the whole body, since the
connexion of the thom and the skin abides in the eatire
skin, and the skin extends over the whole body. While
as a matter of fact, when treading on a thorn we experience
a sensation in the sole of the foot only.—Nor again is it
possible that a quality of an atom should diffuse itself beyond
the atom. For qualities occupy the same place with the
substances of which they are qualities, and a quality not
abiding in its substance would no longer be a quality.
Concerning the light emitted from a lamp we have already
shown that it is, not a quality, but rather a different kind
of substance, Hence odour also, being avowedly a quality,
can exist in so far only as it inheres in its substance ; other~
wise it would cease to be odour. Thus the reverend Dvai-
Piyana also says, ‘ Having perceived odour in water some
unthinking people ascribe it to the latter; but know that it
is in the earth only, and (merely) passes over into air and
water.” If the intelligence of the soul pervades the whole
body, the soul cannot be atomic; for intelligence consti-
tutes the soul's proper nature, just as heat and light con-
stitute that of fire. A separation of the two as quality
and that whicl is qualified does not exist. Vow it has
already been,shown (II, 2, 34)_that the soul is not
of the same size as the body ; the only remaining alternative
therefore is that it is all-pervading (infinite). But why
then, our opponent asks, is the soul designated (in some
seriptural passages) as being of atomic size, &e.?~—It is
designated as such ‘on account of being of the nature of
the essence of that {i.e. the buddhi)’—~The Self is here said.
to be of the nature of the essence of the mind’s (buddhi)
qualities, because those qualities, such as desire, aw:'crsion,
pleasure, pain and so om, constitute the essence, LF. zh.e
principal characteristics of the Self as long as it is impli-
cated in transmigratory existence. Apart from the quali-
.ies of the mind the mere Self does not exist in the samsira
state; for the latter, owing to which the Se]f appears as an
agent and enjoyer, is altogether due to the circumstance of
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the qualities of the buddhi and the other limiting adjuncts
being wrongly superimposed upon the Self.  That the
non-transmigrating etemally free Self which neither acts nor
enjoys is declared to be of the same size as the buddhi, is
thus due only to its having the qualities of the buddhi for
its essence (viz. as long as it is in fictitious connexion with
the buddhi). Moreover we have the scriptural passage,
¢That living soul is to be known as part of the hundredth
part of the point of a hair, divided a hundred times, and
yet it is to be infinite’ {Sve. Up.V, g), which at first states
the soul to be atomic and then teaches it to be infinite.
Now this is appropriate only in the case of the atomicity of
the soul being metaphorical while its infinity is real; for
both statements canpot be taken in their primary sense at
the same time. And the infinity certainly cannot be under-
stood in a metaphorical sense, since all the Upanishads aim
at showing that Brahman constitutes the Self of the soul.
—The other passage also (Sve. Up. V, 8) which treats of
the measure of the soul, * The lower one, endowed with the
quality of mind and the quality of body, is seen small even
like the point of a goad, teaches the soul's small size to
depend on its connexion with the qualities of the buddhi,
not upon its own Self. The following passage again, ¢ That
small (aru) Self is to be known by thought’ (Mw. Up. 111,
1, 9), does not teach that the soul is of atomic size, since the
subject of the chapter is Brahman in so far as not to be
fathomed by the eye, &c, but to be apprehended by the
serene light of knowledge, and since moreover the soul
cannot be of atomic size in the primary sense of the word.
Hence the statement about anutva (smallness, subtlety) has
to be' understood as referring either to the difficulty of
knowing the soul, or els.e to its limiting adjuncts. Similarly
such passages as * Having by knowledge taken possession
of the whole body* (Kau. Up. III, 6), which mention a
difference (between the soul and knowledge), must be under-
stood to mean that the soul takes possession of the whole
body lhrough'thc buddhi, its limiting adjunct ; or else they
must be gonsidered as mere modes of expression, as when
we speak of the body of a stone statue. For we have
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already shown that the distinction of quality and thing
qualified does not exist in the case of the soul—The state-
ments as to the soul abiding in the heart are likewise to
be explained on the ground of the buddhi abiding there.—
That also the soul’s passing out and so on depend on
the limiting adjuncts, is shown by the passage, ‘ What
is it by whose passing out I shall pass out, and by whose
staying I shall stay? He sent forth prana,’ &c. (Pr. Up VI,
3, 4). For where there is no passing out, no going and
returning are known ; for what has not left the body cannot
go and return1.—As thus the soul (as long as involved in
the samsira) has for its essence the qualities of its limiting
adjuncts, it is spoken of as minute. The case.is analogous
to that of Brabman (prig#a). Just as in those chapters
whose topic is the meditation on the qualified Brahman, the
highest Self is spoken of as p ing relative

and so on, because it has the gualities of its limiting adjuncts
for its essence (cp. - Smaller than a grain of rice or barley ;’

‘He who consists of mind, whose body is prana,’ &e, KA.

Up. U1, 14, 2; 3); so it is also with the individual soul.—

Very well, let us then assume that the transmigratory con-

dition of the soul ir due to the qualities of the buddhi form-

ing its essence” From this, however, it will follow that, as

the conjunction of buddhi and soul--which are different

entities—must necessarily come to an end, the sou) when

disjoined from the buddhi will be altogether undefinable and

thence non-existing or rather non-existing in the samsdra

state2.—To this objection the next Sttra replies.

30. The objection (raised above} is not valid, since
{the connexion of the soul with the buddhi) exists as
Tong as the soul ; it being thus observed (in scripture).

We need not fear that the objection formulated above

can be proved.—Why ?—* Oa account of the existence of
the connexion of the soul with the buddhi, as long as the

1 So that the distinction insisted on in Sfitra zo is not valid.
* Katham & sattvid ity Asankhyiha samsiritvam
by
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soul exists’ That means: as long as this Self is in the
samsira-state, as long as the samsira-state is not brought
to an end by eans of perfect knowledge, so long the con-
"nexion of the soul with tfie buddhi does not cease. And
as long as its connexion with the buddhi, its limiting
adjunct, lasts, so long the individual soul remains indi-
vidual soul, implicated in transmigratory existence. In
reality, however, there is no individual soul but in so far
as it is fictitiously bypostatized by the buddhi, its limiting
adjunct. For in attempting to determine the object of the
Vedinta-texts we meet with no other intelligent substance
~but the one omniscient Lord whose nature is eternal free-
dom. This appears from innumerable texts, such as the
following :—* There is no other scer but he, there is no
other hearer but he, there is no other perceiver but he,
there is no other knower but he’ (Bri. Up. 111, 7, 23);
*There is nothing that sees, hears, perceives, knows but it’
{Bri. Up. 111, 8,11) 3 “ Thou art that’ (K. Up. VI, 8, 7}
*I am Brahman’ (B#i. Up. I, 4, 10)—How again is it
known that the soul is connected with the buddhi as long
as it exists?—We reply: because that is seen (viz. in
scripture).  For scripture makes the following declaration :
¢He who is within the heart, consisting of knowledge, sur-
rounded by the pranas, the person of light, he remaining
the same wanders along the two worlds as if thinking, as
if moving’ (Br. Up. 1V, 3, 7). Here the term ‘consisting
of knowledge’ means * capsisting of buddhi; as we infer
from another passage, viz. ‘ The Self consisting of know-
ledge, mind, life, sight, hearing’ (Bri. Up. 1V, 4, 5), where
knowledge is enumerated among mind and so onl, By
‘being made up of buddhi’ is meant ‘having for ones
essence the qualities of buddhi’ Similarly a phrase like
‘ Devadatta is made up of womanishness, which may be
made use of in ardinary language, means that in Devadatta
feminine attributes such as softness of voice and the like
prevail. Moreover, the passage, ¢ He remaining the same
wanders along the two worlds,” declares that the Self, even

* And therefore kas to be

d in the sense of buddhi.
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when going to another world, is not separated from the
buddhi, &c. For if we ask whereby it does remain the.
same, the answer, based on proximity?, is ‘by means of
the buddhi’—Further, such modes of expression, ‘as if
thinking,’ * as if moving, lead us to the same conclusion ;
for they mean that the Self does not think and move on its
own account, but thinks as jt were.and moves as it were,
because the buddhi to which it is joined really moves and
thinks.—Moreover, the connexion of the Self with the
buddhi, its limiting adjunct, depends on wrong knowledge,
and wrong knowledge cannot cease except through perfect
knowledge ; hence as lang as there does not rise the cog-
nition of Brahman being the universal Self, so fong the
connexion of the soul with the buddhi ard its other limit-
ing adjuncts does not come to an end. Thus scripture
also says, 'I know that great person of sunlike lustre
beyond the darkness. A man who knows him passes over
death; there is no other path to go’ (Sve. Up. 111, 8).

But, an objection is raised, {n the states of deep sleep
and retractation {pralaya) no connexion of the Self with
the buddhi can be acknowledged, since scriptare declares
that “then he becomes united with the True, he is gone to
his own’ (X4 Up. VL, 8, 1), and as then all modifications
have avowedly passed away. How then can it be said
that the connexion with the buddhi exists as long as the
Self 7—To this objection the following Sitra replies.

31. On account of the appropriateness of the
manifestation of that (connexion) which exists
(potentially); like virile power.

As in ordinary life virile power and so on, existing
potentially only in young children, and being then looked
upon as non-existing, become manifes_t at the time of
puberty—and do not originate at that time from previous
non-existence, because in that case they might originate in
eunuchs also—; so the connexion of the soul with the

2 1,¢. on the proximity of terms clearly indicating the buddbi, viz.
vigitina-maya# prireshe,
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buddhi exists potentially merely during deep slecp and
the period of general retractation, and again becomes
manifest at the time of waking and the time of creation.—

“This explanation is appropriate, because nothing can be

assumed to spring up unless from something else ; other-
wise we should have to suppose that effects spring up
without causes. That the rising from deep sleep is due to
the existence of potential avidy8, scripture also declares,
¢ Having become merged in the True they know not that
they are merged in the True. Whatever these creatures
are here, whether a lion or a wolf; &c. (K% Up. VI, 9, 2;
3)—1t is therefore 2 proved matter that the connexion of
the soul with the buddhi and the other adjuncts lasts as
long as the soul (in its samsAra-state).

32. Otherwise (if no manas existed) there would
result either constant perception or constant non-
perception, or else a limitation of either, of the two
(i.e. of the soul or of the senses).

The internal organ which constitutes the limiting ad-
junct of the soul is called in different places by different
names, such as manas {mind), buddhi (intelligence), vigitana
{knowledge), kitta (thought). This difference of nomen-
clature is sometimes made dependent on the difference of
the modifications of the intrrnal organ which is called
manas when it is in the state of doubt, &c, buddhi when it
is in the state of determination and the like.—Now we must
necessarily atknowledge the existence of such an internal
organ; because otherwise there would result either per-
petual perception or perpetual non-perception. There
would result perpetual perception whenever there is a con-
junction of the soul, the senses and the objects of sense—the
three together constituting the instruments of perception;

or else, il on the conjunction of the three causes the effect
did not follow, there would take place perpetual non-
perception. But neither of these two alternatives is actually
observed.—Or else we should have to assume that there
are obstacles in the way of the energy either of the Self or
the sensc-organs. But the former is not possible, as the
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Self is not capable of any modification; nor the latter, as
we cannot assume that the energy of the sense-organ which
is non-obstructed in the preceding and the following mo-
ment should, without any cause, be obstructed {in the
intervening moment). Hence we have to acknowledge
the existence of an internal organ through whose attention
and non-attention perception and non-perception take
place. Thus scripture declares, ¢ My mind was elsewhere,
1 did not see; my mind was elsewhere, 1 did not hear; for
a man sees with his mind and hears with his mind * (Bri,
Up. 1, 5, 3)- Scripture moreover shows that desire and
similar states are modifications of the mind, ¢ Desire, repre-
sentation, doubt, faith, want of faith, memory, forgetfulness,
shame, reflection, fear, all this is mind. The explanation
given in Sttra 29 is therefore an appropriate one

33. (The spul is) an agent, on account of scripture
having a purport (thereby).

In connexion with the doctrine that the soul possesses
for its essence the qualities of the buddhi, another attribute
of the soul is set forth——The indiyidual soul is an agent,
because thus scripture has a purport. For only on that
assumption scriptural injunctions (such as ‘ He is to sacrifice,’
:He is to make an oblation into the fire,’ © He is to give,’
&c.) acquire a purport ; otherwise they would be purport-
less. For they all teach special acts to be done by agents;
which would not be possible if the soul did not possess the
quality of bejng an agent.~On that supposition a meaning
belongs to the following passage also, *For it is he who
sees, hears, perceives. conceives, acts, he the person whose
Self is knowledge * (Pr. Up. 1V, 9).

34. And on account of (the text) teaching its
wandering about.

The quality of being an agent has to be attributed to the
soul for that reason also, that, in a chapter treating of the
soul, the text declares it to wander about in the state of
sleep, ¢ The immortal one goes wherever he likes {Bri. Up.

(38] E
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1V, 3, 12) ; and again, ¢ He moves about, according to his
pleasure, within his own body”’ (Bri. Up. I1, 1, 18}

35. On account of its taking.

The quality of being an agent has to be attributed to the
soul for that reason also that in the same chapter treating
" of the soul the text speaks of the soul taking its instru-
ments, ‘Having taken, through the intelligence of the
senses, intelligence,’ and * having taken the senses’ (Bri. Up.
11, 1, 185 17).

36. (The soul is an agent) also because it is
. designated as such with regard to actions ; if it were
not such, there would be a change of designation.

The quality of being an agent belongs td the soul for
that reason also that the sacred texts speak of its agency
in sacred and secular actions, ‘ Understanding performs
the sacrifice, it performs all acts’ (Taitt. Up. I, 5).—But,
an objection may here be raised, we have seen that the
word ‘understanding® applies to the buddhi; how then
can it indicate the circumstance of the soul being an agent?
~The soul only, we reply, is designated there, not the
buddhi. If the soul were not meant to be designated.
therew 1d be a change in the designation, i. . the passage”
would run, ‘through understanding-it performs,” &c. For
we sec that in another passage where the buddhi is meant
the word * understanding’ is exhibited in the instrumental
form, ‘ Having through the understanding (intelligence) of
these senses taken all understanding’ (Bri. Up. 11, 1, 17).
In the passage under discussion, on the other hand, the
word ‘understanding’ is given in the case characteristic of
the agent (viz. the nominative), and therefore indicates the
Self which is distinct from the buddhi. Hence your ob-
jection is not valid.—Another objection is raised. If the,
soul in so far as distinct from the buddhi were the agent,
it would, because it is independent, bring about exclusively
what is pleasant and useful to itself, not the opposite. We,
however, observe that it does bring about the opposite
also. But such an unrestricted proceeding does not become
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the independent Self—To this objection the following
Sdtra replies,

37. The absence of restriction is as in the case of
perception.

Just as this Self, aIthough free with regard to perception,
yet perceives unrestrictedly what is unpleasant as well as
what is pleasant, so we assume that it also brings about
what is unpleasant as well as what is pleasant.—The
objection that in the act of perception also the soul is not
free because it depends on the employment of the causes
of perception (i.e. the sense-organs), we invalidate by the
remark that the use of the causes of perception is merely
to present the objects of perception, that however in the
act of perception the soul because endowed with intelli-
gence does not depend on anything clse L—Moreover in
actions also the soul is not absolutely free, as it depends
on differences of place, time, and efficient causes. But an
agent does not cease tobe so b he requires e,
A cook remains the agent in the action of cooking although
he requires fuel, water, and so on. The preseace of a
plurality of co-operating factors is therefore not opposed
to the activity of the soul unrestrictedly extending to
actions productive of pleasant as well as unpleasant
results.

18. On account of the reversal or power,

The soul distinct from *understanding” has to be viewed
as an agent for the following reason afso. If the buddhi
which is denofed by the term ‘understanding’ were the
agent, there would take place a reversal of power, L e. the
instrumental power which appertains to the buddhi would
have to be set aside, and to be replaced by the power of an
agent. But if the buddhi has the power of an agent, it
must be admitted that it is also the object of sclf-conscious-
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ness (zhampratyaya)?, since we see that everywhere activity
is preceded by self-consciousness, 7 go, / come, 7 eat, / drink,
&c. But if the buddhi is endowed with the power of an
agent and effects all things, we have to assume for it
another instrument by means of which it effects everything.
For we see that agents although themselves capable of
acting yet become really active only through making use
of instruments.—Hence the whole dispute is about a name
only, and there is no real difference, since in either case that
which is different from the instrument of action is admitted
to be the agent.

39. And on account of the impossibility of medi-
tation (samadhi).

Moreover the meditation taught in the Vedinta-texts,
whose aim isthe realisation of the Self as represented by
the Upanishads, is possible only if the Self is the agent®.
Compare the following passages, * Verily, the Self is to be
seen, to be heard, to be perceived, to be marked' (Bri. Up.
I, 4, 5); ‘The Self we must seek out, we must try to
understand” (K4. Up. VIII, 7, 1); ‘ Meditate on the Self
as Om’ (Mu. Up. II, 2, 6)—Therefrom also it follows that
the Self is an agent.

-

40. And as the carpenter, in double fashiom:

That the embodied Self is an agent, has been proved by
the reasons set forth in Sftra 33, &c. - We now have to
consider whether this agency depends on the fundamental -
nature of the Self, or is due to its limiting adjuncts.—If here
it be maintained that for the same reasons which were
employed to prove the Sell’s being an agent its agency
must be held t¢ be natural, there being no reasons to the
contrary, we reply as follows.

! And that would virtually identify the buddhi with the giva, the
individual soul.
* The Self which enjoys the fruit of final release must be the

agent in the meditation which is instrumental in bringing about
final release.
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The Self’s being an agent cannot be founded on its real
nature, because (if it were so) the impossibility of final
release would follow. For if being an agent belongs to
the soul's nature, it can never free itself from it—no more
than fire can divest itself of heat,—and as long as man has
not freed himself from activity he cannot obtain his highest
end, since activity is esseatially painful.—But, an objection
will be raised, the end of man may be obtained, even as long
as the potentiality of activity remains, viz. by man avoiding
the effects of activity, and this he may accomplish by avoid-
ing its occasions, just as fire, for instance, although endowed
with the potentiality of burning, does, if fuel is withheld
from it, not produce its natural effect, i.e. burning.—This
objection we invalidate by the remark that the occasions,
because connected (with the soul) by means of the peculiar
connexion called ¢ potentiality’ (power), cannot he avoided
absolutelyZ.——Nor can it be said that release will be
obtained through the means effecting it being employed,
because whatever depends on means to be employed is
non-eternal.  Scripture moreover declares that release
results from the instruction about the eternally purs, intel-
ligent, free Self. Now instruction of this nature would not
be possible, if the agentship of the Self formed part of its
nature. The agentship of the Self is therefore due to the
attributes of its adjuncts being ascribed to it, and does not
form part of its.nature. Hence scripture says of the Self, ‘ As
if thinking, as if moving’ (Brs. Up. 1V, 3, 7), and *He (the
Self) when in union with the body, the senses, and the
mind, is called the enjoyer by wise people’ (Ka. Up. I,
3, 4)3 which passages show that the Self passes into the
special condition of being an enjoyer, &c., only through its
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connexion with the limiting adjuncts.  For to the discern-
_ing there is no Self called the living Self and being either
agent or enjoyer, apart from the highest Self ; according to
the seriptural passage *There is no other seer but he,’ &c.
(Bri. Up. IIL. 7, 23). Nor-must we suppose that, if there
were no intelligent individval Soul, different from the
highest Self and distinct from the aggregate consisting of
buddhi, &c., it would follow that the highest Selfis involved
in the samsira-state as agent and enjoyer. For the condi-
tions of being agent and enjoyer are presented by Nescience
merely. Scripture also, after having declared (in the passage,
¢ For where there is duality, as it were, there one sees the
other, &c., Bri. Up. IV, 5, 15) that the conditions of being
an agent and an enjoyer belong to the state of Nescience only,
excludes them from the state of knowledge, * But where the
Self only is all this, how should he see another?’ And again,
after having declared that the Self, in the states of waking
and of dreaming, suffers weariness owing to the contact with
its limiting adjuncts, like a falcon flying about in the air,
scripture teaches that that fatigue ceases in deep sleep when
the soul is embraced by the intelligent (highest) Self. ¢ This
indeed is his true form in which his wishes are fulfilled, in
which the Self only is his wish, in which no wish is left,—
free from any sorrow’—up to ¢ This is his highest goal, this
is his highest success, this is his highest world, this is his
highest bliss’ (Bri. Up. IV, 3, 21~32)—This the teacher
intimates in the Sfitra, ‘and as the carpenter in both ways.’
*And’is here used in the sense of ‘but’ It is not to be
supposed that the agentship of th.e Self belongs to its true
nature, as heat belongs to the nature of fire. But justasin
ordinary life a carpenter as long as working with his axe and
other tools undergoes pain, while on the other hand he enjoys
ease and leisure after having finished his work, laid his tools
aside and returned to his home ; so the Self also, as long as
it is joined with duality presented by Nescience and is an
agent in the states of waking and dreaming, undergoes pain ;
Put 2s soon as, for the purpose of shaking off its weariness,
it enters into its own highest Self, it frees itself from the
complex of effects and instruments, and enjoys full ease in
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the state of deep sleep. And in the state of final release
also, the Self, having dispelled the darkness of x:gnomncc
by the light of knowledge, and having reached the state
of absolute isolation and rest, enjoys full ease.—The case
of the carpenter must be idered as being parallel to
the following extent. The carpenter is, in certain kinds
of work, such as cutting wood, &c., an agent with regard to
certain definite tools, such as the axe and so on, but a non-
agent with his mere body ; so this Self also is an agent in
all its functions with regard to its instruments, such as the
mind, &c., but is a non-agent by its own Self. On the
other hand, the Self has no parts corresponding to the
hands and other limbs of the carpenter, by means of which
it could take up or put aside its instruments, as the car-
penter takes up and puts aside his tools.

In reply to-the reasons brought forward in favour of the
soul’s agentship being natural, as, for instance, the reason
based on scripture having a purpott, we remark that the
scriptural injunctions in prescribing certain acts presuppose
an agentship established somehow, but do not themselves
aim at establishing the (direct) agentship of the Self. Now
we have shown that the agentship of the Self does not consti-
tute part of its real nature because scripture teaches that its

true Self is Brah ; we therefore conclude that the

Vedic injunctions are operative with reference to that agent-
ship of the soul which is due to Nescience. Such scrip-
tural passages also as * The agent, the person whose Self is
understanding’ (Pr. Up. [V, 9), must be assumed, because
being of the nature of anuvadas’, to refer to an agentship
already established elsewhere, and being the product of
Nescience.

The preceding remarks refute also the reasons founded
an * the wandering about’ and the* taking *(Sitras 34, 35), as
the statements about them also ate mere anuvidas.—But,
an objection may be raised, the passage which teaches that
the soul while its instruments are asleep, “moves about,

! Le. being only incidental remarks about matters established or
taught elsewhere.
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according to its pleasure, within its own body” (Bri. Up. 11.
1, 18), clearly implies that the pure Self is an agent. And
in the passage relative to the taking (*(the purusha) hez,vmg
through the intelligence of the senses abisorbed all intel-
ligence’), the fact of the instruments appearing in the
objective and instrumental cases likewise intimates th?t
the pure Self is the agent.—To this we reply that even in
the state of dream the instruments of the Self are not
altogether at rest; for scripture states that even then it is
connected with the buddhi, ‘Having become a dréam.
together with buddhi it passes beyond this world” Smriti
also says, ‘ When, the senses being at rest, the mind not
being at rest is occupied with the objects, that state know
to be a dream. And scripture says that desire, &c., are
smodifications of the mind {cp. Bri. Up. 1, 5,3). Now these
are observed in dreams; therefore the Self wanders about
in dreams together with the mind only. That wandering
about, moreover is founded on the mental impressions
(vasana) only, is not real. Thus scripture also in describ--
ing our doings in dreams qualifies them by an “as it were:’
¢ As it were rejoicing together with women, or laughing as
it were, or seeing terrible sights’ (Bri Up. IV, 3, 13)
Ordinary people also describe their dreams in the same
manner, ‘I ascended as it were the summit of a moun-
tain,’ ‘T saw a tree as it were’—And although it is true
that, in the statement about the taking, the instruments are
exhibited in the objective and instrumental cases, still the
agentship of the Self must be considered as connected
with those instruments, since we have shown that the pure
Self cannot be an agent.

In ordinary language also we meet with similar variations
of expression ; the two sentences, for instance, ¢ the warriors
fight” and *the king fights by means of his warriors, really
have the same meaning. Moreover, the statement about
the taking mears to express only the cessation of activity
on the part of the instr , not the indep activity
of any one—The passage referred to above, ‘understanding
performs the sacrifice, establishes the agentship of the
buddhi merely, as the word ‘ understanding® is known to
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have that sense, and as the mind is mentioned close by,
and as in the passage, * Faith is its head,’ &c, faith.and so
on are declared to be the members of the Self which con-
sists of understanding, and as faith, &c., are known to be
attributes of the buddhi Another reason is furnished by
the complementary sentence, ‘All gods worship under-
standing as the oldest, as Brahman’ {Taitt. Up. 11, 3), for
buddhi is known to be the oldest, I.e. the first produced .
Another scriptural passage also avers that that sacrifice is
accomplished by means of speech and buddhi, *The
sacrifice is what results from speech and mind.' Nor can
it rightly be maintained (cp. Sttra 38) that to view the
instruments as agents would lead to an exchange of power
on the part of the buddhi; for all instrurents must neces-
sarily be considered as agents in regard of their special
functions®. But with reference to perception (upalabdhi)
those instruments are (not agents, but) mere instruments,
and perception belongs to the Self. Nor can agentship
be ascribed to the Self on account of perception, since
permanent perception constitutes its nature (and hence can-
not be viewed as a mere transitory activity). Nor can the

gentship which has self- i for its antecedent
belong to the perceiving principle (upalabdhrs); for self-
consciousness itself is an object of perception {on the part
of the upalabdhss, i. e. the pure, isolated, intelligent Self).
And on this doctrine there is no occasion for assuming a
further instrument, as we maintain the buddhi itself to be
the instrument.

The objection founded on the impossibility of meditation
(Sttra 39) is already refuted by the fact, pointed out above,
of scripture having a purport, meditation being enjoined by
scripture with reference to such agentship as is alr?ad.y
established by other p ~The result of all this is

* According to the srati: mahad yaksham prathamagas veda yo
ha vai gyeshsham ka sreshtham ka veda. .

* Wood, for ipstance, is an * agent’ in regard of the function of
burning, while it is a mere instrument with reference to the

action of cooking.
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that the agentship of the Self is due to its limiting adjuncts
only.

at. But from the highest (Lord there result
samsira and moxsha), because scripture teaches
that.

We now enter on the discussion whether the agentship,
characterising.the individual soul in the state of Nescience
and founded on its limiting adjuncts, is independent of the
Lord or dependent on him.

The ptrvapakshin maintains that the soul as far as it
is an agent does not depend on the Lord, because the
assumption of such a dependence would serve no purpose.
For as the individual soul has motives in its own im-
perfections, such as passion, aversion, and so on, and is
furnished with the whole apparatus of the other con-
stituents of action?, it is able to occupy on its own account
the position of an agent; and what then should the Lord
do for it? Nor does ordinary experience show that in
addition to the oxen which are required for such actions
as ploughing and the like the Lord also is to be depended
upon. Moreover (if all activity depended on the Lord) it
would follow that the Lord is cruel because imposing on
his creatures activity. which is essentially painful, and at
the same time unjust because allotting to their activities
unequal results.—But it has already been shown (IL, 1;
34) that the Lord cannot be taxed with cruelty and in-
justice, on” account of his dependence.—True, that has
been shown, but only on the condition of the dependence
on the Lord being possible. Now such dependence is
possible only if there exist religious merit and demerit on
the part of the creatures, and these again exist if the
soul is an agent; if then the agentship of the soul
again depends on the Lord, whereupon will the Lord's
dependence depend?  And (if we should assume the Lord
to determine the souls without reference to their merits and

demerits) it would follow that the souls have to undergo

' Le. the constituents of action such as instrument, object, &c.,
cxclusive of the agent.
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consequences not due to their actions.—Hence the soul's
activity is independent.

Setting aside this prim4 facie view by means of the word
‘but,’ the Sitrakira asserts ‘from the highest’ For the
soul which in the state of Nescience is blinded by the
darkness of ignorance and hence unable to distinguish
itself from the complex of effects and instruments, the
samsira-state in which it appears as agent and enjoyer is
brought about through the permission of the Lord who
is the highest Self, the superintendent of all actions, the
witness residing in all beings, the cause of all intelligence;
and we must therefore assume that final release also is
effected through knowledge caused by the grace of the
Lord.

Why so?—*Because scripture teaches that’ For al-
though the soul has its own imperfections, such as passion
and so on, for motives, and is furnished with the whole
apparatus of action, and although ordinary experience does
not show that the Lord is a cause in occupations such as
ploughing and the like, yet we ascertain from scripture
that the Lord is a causal agent in all activity. For scrip-
ture says, *He makes him whom he wishes to lead up
from these worlds do a good deed; and the same makes
him whom he wishes to lead down from these worlds, do
a2 bad deed’ (Kau. Up. III, 8); and again, ‘He who
dwelling within the Self pulls the Self within’ (Sat. Br.
X1V, 6, 7, 30}

But if causal agency thus belongs to the Lord, it Tollows
that he must be cruel and unjust, and that the soul has
to undergo consequences of what it has not done—This
objection the following Sttra refutes.

42. But with a view to the efforts made (by the
soul) (the Lord makes it act), on account of the
(otherwise resulting) purportlessness of the injunc-
tions and prohibitions, &e.

The word ‘but’ removes the objections started.—~The
Lord makes the soul act, having regard to the efforts made
by it, whether meritorions or non-meritorious. Hence
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there is no room for the objections ‘raised. Having regard
to the inequality of the virtuous and vicious actions of the
souls, the Lord, acting as a mere occasional cause, allots
to them corr&spcmdmg unequal results. An analogous case
is furnished by rain. As rain constitutes the common
occasional cause for shrubs, bushes, corn, and so”on, which
belong to different species and spring each from its par-
ticular seed—for the inequality of their sap, flowers, fruits,
and leaves results neither when rain is absent nor when
the special seeds are absent—; so we also must assume
that the Lord arranges favourable or unfavourable circum-
stances for the souls with a view to their former efforts—
But if the activity of the soul is dependent on something
else, this having regard (on the part of the Lord) to
former effort is inappropriate—By no means, we reply;
for although the activity of the soul is not independent,
yet the soul does act. The Lord indeed causes it to act,
but it acts itself, Moreover, the Lord in causing it to act
now has regard to its former efforts, and he caused it to
act in a former existence, having ‘regard to its efforts,
previous to that existence ; a regressus against which, cont
sidering the eternity of the samsira, no objections can be
raised.—But how is it knéwn that the Lord has regard
to the efforts made (in former-existences)?—The Sitra
replies: from the purportlessness, &c., of injunctions and
prohibitions.  For thus (i.e. if the Lord has regard to
former actions) injunctions such as ‘he who is desirous of
the heavenly world is to sacrifice,” and prohibitions such as
‘a Bréhmana must not be killed, are not devoid of purport.
On the other alternative they would be without purport,
and the Lord would in fact be enjoined in the place of
injunctions and prohibitions?, since the soul would be
absolutely dependent. And then the Lord might requite
with good those who act accordmg to the injunctions, and
with evil men doing what is forbidden; which would

1 frvaraeva vidhinishedhayok slhane n\yug) eu yad vxdhm\shcdha-
yok phalam tad fsvarema tatp P
kritam iti. Bhil . -
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subvert the authoritativeness of the Veda. Moreover, if
the Lord were absolutely without any regard, it would
follow that also the ordinary efforts of men are without
any purport; and so likewise the special conditions of
place, time, and cause. And also the difficulty mentioned
above! would present itself.—All these latter difficulties the
Stitrakira comprises in his ‘ &c.'

43. (The soul is) a part of the Lord, on account of
the declarations of difference, and (because) in a
different way also some retord that (Brahman) is of
the nature of slaves, fishers, and 5o on.

We have shown that the individual soul and the Lord
stand to each other in the relation of what is being acted
upon and what is acting upon. This relation is observed in
ordinary life to exist only between things connected, such
as a master and a servant, or a fire and its sparks. Now
as the soul and the Lord also are acknowledged to stand
in the relation of what is acted upon and what is acting,
a doubt arises whether their connexion is analogous to
that of a master and a servant, or to that of a fire and
its sparks.

The porvapakshin maintains that either the matter is
to be idered as mined, or that the connexion
is like that of master and servant, because that connexion
only is well known to be the relation of ruler (Lord) and
subject ruled.

To this the Sttra replies that the sonl must be con-
sidered a part of the Lord, just as a spark is a part of
the fire. By ‘part’ we mean ‘a part as it were,’ since a
being not composed of parts cannct have parts in the
literal sense.—~Why, then, do we not view the Lord, who
is not composed of parts, as identical with the soul#-~—*On

account of the declarations of difference” For such scrip-
tural passages as ‘ That (self) it is which we must search
out, that it is which we must tsy to understand’ (K% Up.

t Le. the objectionable assumption that men have to undergo
consequences not resulting from their own former aciions.
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V111, 7); “He who knows him becomes a muni’ (Bri. Up.
1V, 4, 22); ‘He who dwelling within the Self pulls the
Self within® (Bri. Up, I1I, 7, 23); which all of them refer
to a difference (between the highest and the individual
Self) would be inappropriate, if there were no difference—
But, it may be said, these statements of difference would
agree better with a relation similar to that of master
and servant.—Hence the sfitrakira adds, ‘and otherwise
also” That the soul is a part (of the Lord) we learn not
only from the passages declaring their difference, but there
are other statements also which teach their non-difference.
The members of a certain sikhi of the Atharva-veda.
record in a Brahma-stkta that ‘Brahman are fhe fisher-
men, Brahman the slaves, Brahman these gamblers, &c.
Here low creatures such as fishermen, and slaves de-
pending on their masters, and gamblers are called Brah-
man; whence it appears that all individual souls which
have entered into aggregates of effects and instruments
(i.c. bodies) depending on name- and form are Brah-
man, The same view is set forth in other passages such’
as ‘ Thou art woman, thou art man; thou art youth, thou
art maiden; thou as an old man totterest along on thy
staff, thou art born with thy face turned everywhere’
{Sve. Up. 1V, 3), and * The wise one who, having produced
all forms and made all names, sits calling (the things by
theit names)’ (Taitt. Ar. 111, 12, 7). Passages such as* There
is no other seer but he’ and other similar ones establish
the same truth—Non-differenced intelligence belongs to
the soul and the Lord alike, as heat belongs to the sparks
as well as the fire—From these two views of difference
and non-difference there results the comprehensive view

of the soul being a part of the Lord—The following Sttra
supplies a further reason.

44. And on account of the mantra,

A mantra also intimates the same view. *Such is the
greatness of it ; greater than it is the Person. One foot
of it are all beings, three feet of it are the Immortal in
heaven® (K& Up. 111, 12, 6). Here the word *beings’
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denotes all moving and hon-moving things, among which
the souls occupy the first place; in accordance with the
use of theword in the following passage, Not giving pain to
any being (bhita) except at the tirthas’ (K4 Up. VIII,
15). Herefrom also we conclude that the individual soul'
is a part of the Lord—And again from the following
reason.

45. Moreover it is so stated in Smsti.

In the Isvaragitis (Bhagavad-gits) also it is said that the
soul is a part of the Lord, ‘an eternal part of me becomes
the individual soul in the world of life’ {Bha. Gi.-XV, 7).
With regard to the assertion made above, viz. that in ordi-
nary life the relation of ruler and ruled is known to hold
good in the case of master and servant &c. only, we remark
that, although that may be the case in ordinary life, we
ascertain from scripture that the refation of part and whole
and that of ruler and ruled may go together. Nor is there
anything contradictory in assuming that the Lord who is
provided with superexcellent limiting adjuncts rules the
souls which are connected with inferior adjuncts only.

Here the pfirvapakshin raises another objection. If we
admit that the souls are parts of the Lord, it follows that
the Lord also, whose part the soul is, will be aflicted by the
pain caused to the soul by its experience of the samsira~
state; as we see in ordinasy life that the entire Devadatta
suffers from the pain affecting his hand or foot or some
other limb. Herefrom it would follow that they who obtain
Brahman obtain a greater paint: so that the former saws-
sira-condition would be preferable, and complete knowledge
be devoid of purpose—~To this the following Siitra replies,

46. (As the sonl is affected by pleasure and pain)
not so the highest (Lord); as in the case of light and
so on.

We maintain that the highest Lord does not feel the pain
of the samsara-state in the same way as the souldoes. The
soul being engrossed by Nescience identifies itself as it were

1 Viz by participating in all pain.
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‘

with the body and so on, and imagines itself to be affected
by the experience of pain which is due to Nescience, *I am
afflicted by the pain due to thebody;’ the highest Lord, on
the other hand, neither identifies himself with a body, nor
imagines himself to be afflicted by pain. The pain of the
individual soul also is not real, but imaginary only, caused
by the error consisting in the non-discrimination of (the
Self from) the body, senses, and other limiting adjuncts which
are due to name and form, the effects of Nescience. And as
2 person feels the pain of a bum er cut which affects his
body by erroneously identifying hitself with the latter, so
he feels also the pain affecting others, such as sons or friends,
by erroneously identifying himself with them, entering as it
were into them through love, and imagining ‘I am the son,
1 am the friend’ Wherefrom we infer with certainty that
the feeling of pain is due merely to the error of false imagi-
nation. At the same conclusion we arrive on the ground of
negative instances. Let us consider the case of many men,
each of whom possesses sons, friends, &c., sitting together,
some of them erroneously imagining that they are connected
with their sons, friends, &c., while others do not. If then
somebody calls out ¢ the son has died,’ ¢ the friend has died,’
grief is produced in the minds of those who are under the
imagination of being connected with sons and friends, but
not in the minds of religious mendicants who have freed
themselves from that imagination. From this it appears
that perfect knowledge is of use even to an ordinary man;
of how much gredter use then will it be to him (i.e. the
Lord) whose nature is etemal pure intelligence, who sees
nothing beside the Self for which there are no objects.
Hence it follows that perfect knowledge is not purposeless.
~—To illustrate this view the Sttra introduces a comparison
“like light,’ &c. Just as the light of the sun or the moon
which pervades'the entire space becomes straight or bent
as it were when the limiting adjuncts with which it is in
contact,such as a finger, for instance, are straight or bent, but
does not really become so; and just as the ether, although
imagined to move as it were when jars are being moved,
does not really move; and as the sun does not tremble,
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although its image trembles when you shake the cup filled
with water in which the sun's light is reflected ; thus the
Lord also is not affected by pain, although pain be felt
by that part of him which is called the individual soul.
is presented by Nescience, and limited by the buddhi and
other adjuncts. That also the soul's undesgoing pain is
due to Nescience only, we have already explained. Accord-
ingly the Vedinta-texts teach that, when the soul’s individual
state, due to Nesci is sublated, it b Brat

* Thou art that &e.'—Thus there is no occasion to conclude
that the highest Self is affected bv the pain of the individual
soul,

47. And the Smovtis state (that).

Vyésa and others state in their smritis that the highest
Self is not afflicted by the pain of the individual soul,* That
highest Self is said to be eternal, devoid of qualities, nor is
it stained by the fruits of actions any more than a lotus
leaf by water. But that other Self whose essence is action
is connected with bondage and release; again and again
it is joined with the seventeenfold aggregate.'—On the
ground of the particle ‘and’ (in the Sitra) we have to supply
+and scripture also records that.’ So, for Instance, ¢ One of
them eats the sweet fruit, the other looks on without eating’
{Mu. Up. I11, 1, 1), and * The one Self within 2ll things is
never contaminated by the misery of the world, being him-
self without ’ (Ka. Up. II, 5, 11).

Here the ptirvapakshin raises a new objection—If there
is only one internal Self of all beings, wnat room is there
for per and prohibitions, worldly as well as Vedic?
You must not reject this objection on the ground of your
having proved that the individual soul is a part of the Lord,
and that thus injunctions and prohibitions may, without any
mutual interference, apply to the soul which is different from
the Lord. For thereare ather scriptural passageswhich teach
that the soul is not different from the Lord, and therefore
not a part of him, as, for instance, the following ones:

s, the five

¢ Le. the subtle body isting of the ten se £
prinas, manas, and buddhi.

(81 ¥
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Having sent forth that he entered into it’ (Taitt. Up. 1L,6);
There is no other seer but he’ (Brz. Up. 111, 7, 23) ; ¢ From
death to death goes he who perceives therein any diversity’
{Bri. Up. IV, 4, 19); *Thou art that’ (X% Up. VL 8, 7);
“1am Brahman’ (Bri. Up. I, 4, 10). Should you say that
just from this concurrence of intimations of difference on the
one hand and non-difference on the other hand it follows
that the sou! is a part of the Lord, we teply that such might
be the case if the intention of the texts were to teach differ-
ence aswell as non-difference.  But the fact is that the texts
aim solely at teaching non-difference, because through the
knowledge of Brahman being the universal Self the highest
end of man is obtained. About difference on the other
hand mere occasional statements (anuvida) are made as
about something already established naturally (i.e. apart
from scripture). Moreover, we have already maintained
that Brahman as not composed of parts can have no parts.
Hence it follows that the one highest Self which is within
all beings appears as individual soul, and it therefore remains
to show how injunctions and prohibitions are possible.

48. (The possibility of) injunctions and prohibi-
tions (results) from the connexion (of the Self) with
bodies ; as in the case of light and so on.

Passages such 'as *He is to approach his wife at the
proper time,’ and ‘he is not to approach the wife of his
gury,’ are examples of permissions (or injunctions) and
prohibitions ; or again passages such as ‘He is to kill the
animal devoted to Agnishomau,’ and ‘He_is not to hurt any
being.’ Corresponding examples from ordinary life are:

A friend is to be served, and ‘Enemies are to be shunned.’
Permissions and prohibitions of this kind 1re possible, be-
cause the Sclf although one only is connected with various
bodies.—Of what kind then is that connexion >—It consists
in the origination in the Self of the erroneous notion that
the Self is the aggregate consisting of the body and so on
This crroncous notion is seen to prevail in all living beings.
and finds itls expression in thoughts such as the following
*Igo, “ 7 come, ‘7 am blind, *7 am not Blind,’ 7 am con-
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fused,’ *7 am not confused” That erroncous notjon cannat
be removed by anything but perfect knowledge, and before
thf: latter supervenes, it remains spread among all living
beings. And thus, although the Self must be admitted to
be one only, injunctions and prohibitions are possible owing
to the difference effected by its connexion with bodies and
other limiting adjuncts, the products of Nescience.—It then
follows that for him who has obtained perfect knowledge,
injunctions and prohibitions are purportiess.—No, we reply,
(they are not purportless for him, but they do not refer to
him), since to him who has obtained the highest aim no
obligation camr apply. For obligations are imposed with
reference to things to be avaided or desired ; how then
should he, who sees nothing, either to be wished or avoided,
beyond the universal Self, stand under any obligation?
The Self certainly cannot be enjoined on the Self.—Should
it be said that injunctions and prohibitions apply to all
those who discern that the soul is something different from
the body (and therefore also to him who possesses perfect
knowledge), we reply that (such an assertion is too wide,
since) obligation depend on a man’s imagining his Self to
be (actually) connected with the body. It is truc that
obligation exists for him only who views the soul as some-
thing different from the body ; but fundamentally all obli-
gation is an erroneous imagination existing in the case of
him only who does not see that his Self is no more con-
nected with a body than the ether is with jars and the
like. For him, on the other hand, who does not see that
connexion no obligation exists. much less, therefore, for him
who discerns the unity of the Self.—Nor does it result from
the absence of obligation, that he who lias arrived at perfect
knowledge can act as he likes; for inall cases it is only the
wroag imagination (as to the Self's connexion with a body)
that impels to action, and that imagination is absent in the
case of him who has reached perfect knowledge~From all
this it follows that injunctions and prohibitions are based on
the Self's connexion with the body; ‘as in the case of
light’ The case under discussion is analogous to cases
such as the following: Light is one only, and yet we shua
F2
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a fire which has consumed dead bodies, not any other fire.
The sun is one only; yet we shun only that part of his
light which shines on unholy places, not that part which
falls on pure ground. Some things consisting of earth are
desired, e.g. diamonds and beryls; other things likewise
consisting of earth are shunned, e.g. dead bodies. The
urine and dung of cows are considered pure and used as
such; those of other animals are shunned. And many
similar cases.

49. And on account of the non-extension (of the
individual soul), there is no confusion {of the results
of actions).

Well, let it be granted that injunctions and prohibitions
are. valid, because the Self although one is joined with
particular bodics.—From the admission, however, of the
unity of the Self it follows that there must be a con-
fusion of the fruits of actions, there being only one master
(i.e. one soul to enjoy the fruits of action).—This is not so,
we reply, because there is no extension of the acting and
enjoying Self, i.e. no connexion on its part with all bodies.
For, as we have shown, the individual soul depends on its
adjuncts, and owing to the non-extension of those adjuncts
there is also non-extension of the soul. Hence there is no
confusion of actions or fruits of actions. ’

50. And (the individual soul is) an appearance
(reflection) only.

And that individual soul is to be considered a mere
appearance of the highest Self, like the reflection of the
sun in the water ; it is neither directly that (i.e. the highest
Self), nor a different thing. Hence just as, when one re-
flected image of the sun trembles. another reflected image
does not on that account tremble also ; so, when one soul
is connccted with actions and results of actions, another
soul is not on that account connected likewise. There is
therefore no confusion of actions and results. And as that
‘appearance " is the effect of Nescience, it follows that the
samsira which is based on it (the appearance) is also the
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effect of Nescience, so that from the removal of the latter
there results the cognition of the soul heing in reality
nothing but Brahman, *

For those, on the cther hand, who maintain that there
are many Sclfs and all of them all-pervading,.it follows
that there must be a confusion of actions and results.—In
what way?—According to the opinion of the Saakhyas
there exist many all-pervading Selfs, whose naturc is pure
intelligence, devoid of qualities and of unsurpassable ex-
cellence. For the common purpose of all of them there
exists the pradhéna, through which the souls obtain enjoy-
ment and release~~According to the followers of Kanida
there exist many all-pervading Selfs. but they are, like so
many jars or stools, mere substances and unintelligent in
themselves, With those Selfs there co-operate the internal
organs (manas}), atomic and also unintelligent. From the
conjunction of these two classes of substances, viz. the
Selfs and the internal organs, there spring the ninc special
qualities of the Selfs, viz. desire, &c.! These gualities
inhcre in the individual Selfs separately, without any
confusion, and that constitutes the samsira-state. Final
release, on the other hand, conmsists in the absolute non-
arigination of those nine qualities.

With regard to these opinions we remark that, as far as
the Safikhyas are concerned, their doctrine that all Selfs
are of the nature of intclligence, and that there is po
difference between them in the point of proximity (to the
pradhéna), &c.2, implies that, if one Self is connected with
pleasure and pain, all Selfs will be so connected.—Well b.ut,
the Sinkhya might reply, a difference (in the connexion
of the individual Selfs with pleasure and pain) may result
from the circumstance that the activity of the pradhinz
aims at the isolation (emancipation) of the Selfs®  Other

* Cognition, pleasure, pain, desire, aversion, endeavour, merit,

demerit, and bhivani,

* The &c. implies the non-activity (avdisinya) of me'Selfs.

3 And therefore proceeds in a special definite dirsca::n capable
of effecting in the end the jpation of some p Self.
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wise the activity of the pradhina would serve no other
end but to manifcst the pradhéna’s power, in consequence
whereof no final release would ever take place.—This argu-
mentation, we reply. is not sound. For we have no right
to assume a difference which has for its only motive the
accomplishment of an end desirable (to us, viz: the emand-
pation of the Selfs), but we must rather bring forward
some proof for that difference. If no such proof can be
brought forward, the desired end, i.e. the emancipation
of the soul, must be supposed not t5" take place; while
at the same time the absence of any cause of difference
establishes the confusion of actions and their results.—
Against the Kanidas we urge that i, on their theory, the
internal organ is connected with one soul, it must in the
same way be connécted with all other souls as well, as
there is no difference in the point of proximity, &ec.!
Hence, there being no difference of cause and consequently
no difference of effect, it follows that, when one soul is
connected with pleasure and pain, all souls are thus con-
nected.—But may not the limitation (of actions and their
results) be caused by the unseen principle (adrishza)? By
no meaus, the following Sttra replies. :

. 51 On account of the unseen principle being non-
limitative,

V&'Eﬂle there are many souls, all-pervading like ether,
and in equal Pproximity to all bodies from within as well
as without, the so-called unseen principle (adrishfa), which
is of the nf;turc of religious merit or demerit, is acquired
thr?ugh mind, speech, and body (i. e. thoughts, words, and
actions)—Now, according to the Safkhyas, that principle
inheres not in the Self] but abides in the pradhina and
cannot, on account of the pradhina being the same (for I
all souls), be the limitative cause of the enjoyment of
pleasure and pain for each individual Self —And according
to the Kanidas also the unseen principle is due to the
mon-particular conjunction of the Selfs with the internal
_—

* The -

¢&c.” implies substantiality and so on.
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organs, and as thus there is no lmitative reason for any
particular adrishfa belonging to any particular soul, the
doctrine is open to the same objection.—Well, but there
are at work fn every particular Self resolutions, &e., such
as, ‘1 wish to" obtain that result’ ‘T wish to avoid that
other result,’ ‘I am striving for that purpose, ‘1 wish to
act in that way, &c. &c, and these may, we assume.
define the relation of ownership in which particular Selfs
stand to particular adrishfas—This objection is negatived
in the following Sitra.

52. And this is also the case in resolutions, &c.

The objection pointed out before applies also to resolu-
tions, &c., for they also arc made sthrough the non-
particular conjunction of the internal organ and the Self.
in proximity to all Selfs. Hence they also cannot furnish
a reason for limitation.

53. (Should it be said that distinction of pleasure.
pain, &c., results) from (difference of) place; we say
no, on account of the (Self's) being within (all
things). v ’

Here it might be objected that, although all Selfs are
all-pervading, yet their conjunction with the internal organ
which is seated in the body must take place in that part
of each Self which is limited by the body ; and that thus
there may result from difference of locality a limitative
distinction of resolutions, &c., of the adrishsa, and of
pleasure and pain.~—This also, we reply, is not possible
“on account of the being within For, as being equally
infinite, all Selfs are within all bodies. Thus the Vaise-
shikas have no right whatever to assume any part of the
Self to be limited by the body. And if-they do assume
such a part of the Self which in reality is without any
parts, that part because merely assumptive will be in-
capable of limiting a real effect. Moreover, it is impossible
to limit the body which originates in proximity to all
{omnipresent) Selfs to vnc particular Self to the exclusion
of all others. Moreover, on the doctrine of Limitation due



72 VEDANTA-SOTRAS.

to difference of place, it would follow that sometimes two
Selfs enjoying the same pleasure or pain might effect their
fruition by one and the same body, since it may happen
that the unseen principle of two Selfs occupies the same
place. For we may observe, e.g. that after Devadatta’s
body has moved away from a certain spot in which Deva-
datta had enjoyed a certain amount of pleasure or pain,
and the body of Yag#adatta has moved into that very same
place, Yagifadatta enjoys an equal amount of pleasure or
pain; a thing which (on the theory discussed) could not
happen if the unseen principles of the two men did not
occupy the same place. From the doctrine that the unseen
principles occupy fixed places it would, moreover, follow
that no enjoyment of the heavenly world, &c. can take
place; for the adrishsa is effected in definite places such
as e.g. the body of a Brihmara, and the enjoyment of the
heavealy world is bound to a definite different place.—It
further! is impossible to maintain that there exist many
all-pervading Selfs?, as there are no parallel instances.
Mention if you can a plurality of other things occupying
the same place!—You will perhaps bring forward colour
and so on®. But we refuse to accept that instance as
parallel, because colour, &c., although non-different in so
far as they are attributes of one substance, yet differ
through their essential characteristics. On the other hand
there is no difference of characteristics between your
(alleged) many Selfs. If you say that a difference of
~haracteristics can e established on the ground of the
uimate speciar uimerences (of all substances), we point
rselfl in a logical circle as the
P of chamacteristics and the as-
sumption of ultimate differences presuppose each other.
—_—
) Ahd ‘h:_‘ 3 '3 oy e
2 well ae ot :ﬂyﬁzﬁ:&mc basis of the position of the Sidkbyas
' :"hfd‘ being equally omnipresent would alf occupy the same

* Many attributes such 2y colour,
place as belonging to one Tmaterial

smell, touch, &e, resiae tn one
object,
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Should you adduce as parallel instances the alf-pervading-
ness of ether, &c. (the *&c.’ implying place and time), we
reply that their all-pervadingness is not proved for him
who holds the doctrine of Brahman and looks upon ether
and so on as mere effects.

All which establishes the conclusion that the only doc-
trine not open to any objections is the doctrine of the unity
of the Self.



74 VEDANTA-SOTRAS.

FOURTH PADA.

REVERENCE TO THE HIGHEST SELF!

1. Thus the vital airs.

‘In the third pAda it has been shown that a conflict of
Vedic passages as to ether, &c., does not exist. The same
is now done in this fourth pida with regard to the vital
airs. On theone hand the chapters treating of the origin of
things do not record an origin of the vital airs; so e.g.
(&k. Up. V1, 2, 3) * It sent forth fire,’ &c. ; and (Taitt. Up.
II, 1) *From that Self sprang ether,” &c. On the other
hand it is said expressly in some places that the vital airs
were not produced. The following passage, e.g. ‘Non-
being indeed was this in the beginning ; they say :-what
was that non-being? those rishis indeed were the non-being
in the beginning; they say: who are those rishis? the
vital airs indeed are the rishis* (Sat. Br. VI, 1, 1, 1), states
that the vital airs existed before the origin of things.—In
other passages again we read of the origin of the vital
airs also, so e.g. * As small sparks come forth from fire,
thus do all vital airs come forth from that Self’ (Bri. Up.
I1, 1, 20); ‘From that is born the vital air, mind, and all
organs of sense” (Mu. Up. IL. 1. 3}; * The seven vital airs
slso spring from him’ (Mu Up. 11,1, 8); ¢ He sent forth
the vital air; from the vital air sraddha, ether, air, light.
watcr, carth, scnse, mind, food’ (Pr. Up. VI, 4). Hence
as there is a conflict of scriptural passages, and as no
reason can be made out for deciding in favour of either
alternative, the parvapakshin thinks that either no opinion
can be formed, or that the passages relative to the origin

of the vital airs must be taken in a metaphorical sense, since
scripture expressly states the prisas to have existed before
the creation.

In reply to this the author of the Satras says, ¢ thus the
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prénas’—What then, it will be asked, is the fitness of the
word ‘thus,’ as there is no point of comparison with the
matter under discussion? The matter under discussion at
the conclusion of the preceding pida was the refutation
of those who maintain a plurality of omnipresent Selfs, and
with this no comparison can be instituted because there is
no similarity. For a comparison is possxb]e only where
there is stmllanty ; aswhen we say, e.g. “as a lion sois Bala-
varman.” Possibly it might be said that the comparison is
meant to intimate similarity with the adrishfa ; the meaning
being that as the adrsshsa is not limited becausc it is pro-
duced in proximity to all Selfs, so the pranas also are not
limited with regard to all the different Selfs. But, on that
explanation, the Sttra would be an idle repetition, as it has
already been explained that that absence of limitation is due
to the non-limitation of bodies,—~Nor can the praxas be com-
pared with the individual soul, because that would be con~
trary to the conclusion about to be established. For it has
been shown that the individual soul is without an origin,
while the~intention is to declare that the prinas have an
origin. Hence it appears that the word *so’ is devoid of
connexion. ~Not so, we reply. A connexion may be
established by means of a comparison based on the exem-
plifying passages. Under that category fall those passages
which state the origin of the préwas, as e.g. *From that
Self come forth all prénas, all worlds, all gods, all beings’
(Bri! Up. 11, 1, 20) ; which passage means that as the worlds
and so on are produced from the highest Brahman so the
prinas alsoc  Such passages also as (Mu. Up 1L 1, 3)
¢From him are born prina, mind and afl organs of sense.
ether, air, light, water, and the carth the support of all, are
to Le considered as intimating that the origin of the pranas
is arialogous to that of the cther, &c.—Or else, as a con-
nexion with a somewhat remote object of comparison is
resorted to in such cases as the one treated of in Pu. Mi.
St T, 4, 32 (*and the accident in drinking Soma, in the
same maaner’)?, we may construe our Sétra in the {oHowmg

' The ‘tadvat’ in the quoted Sitra sefers not to the fmmedm!c)y
preceding adhikarana but to Sttra II1, 4, 28.
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way: in the same way as ether and so on, which are men-
tioned in the beginning of the preceding pada, are under-
stood to be effects of the highest Brahman, so the priras
also are effects of the highest Brahman. And if it be
asked what reason we have for assuming the prénas to be
so, we reply : the fact of this being stated by scripture.—
But it has been shown above that in some places the
origin of the prizas is not mentioned.—That is of no
weight, we reply, as it is mentioned in other places. For
the circumstance of a thing not being stated in some
places has no power to invalidate what is stated about it
in other places. Hence, on account of equality of scrip-
tural statement, it is proper to maintain that the prdnas
also are produced in the same way as ether and so on.

2. On account of the impossibility of a secondary
{origin of the pranas).

Against the objection that the origin of the prinas must
be understood in a secondary sense becausc the text states
that they existed before the origin of the world, the Sitra-
kara declares ‘on account of the impossibility of a
secondary origin’ The statement as to the origin of the
prinas cannot be taken in a secondary sense because
therefrom would result the abandonment of a general
assertion. For after the text has asserted that the know-
ledge of everything depends on the knowledge of one
(‘What is that through which when it is known everything
else becomes known?’ Mu. Up. §, 1, 3), it goes on to say,
in order to prove that assertion, that * From him is born
prana,’ &c. (Mu. Up. 1], 1, 3). Now the assertion is made
good only if the whole world including the prawas is an
eficct of Brahman, because then there is no effect in-
dependent of the material cause ; if on the other hand the
statement as to the origin of the prazas were taken in 2
secondary sense, the assertion would thereby be stultified.
The text, moreover, makes some concluding statements
about the matter asserted, * The Person is all this, sacrifice,
penance, Brahman, the highest Immortal’ (11, 1, 10), and
‘Brahman alone is all this; it is the Best’—That same
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assertion is to be connected with such passages as the
following, * When we see, hear, percsive, and know the Self,
then all this is known® (Bri. Up. II, 4, 5)~—How then
have we to account for the statement that the prizas
existed before the creation ?—That statement, we reply,
does not refer to the fund; I-causal sub e; for we
ascertain from scriptural passages, such as Mu. Up. I1, 1, 2
{* That heavenly Person is without breath and without mind,
pure, higher than the high Imperishable’), that the funda-
mental causal substance is devoid of all distinetions such
as breath and the like. We must rather view the statement
about the existence of the prinas before the creation as
having for its object a subordinate causal substance?, and
being made with reference to the effects of the latter only.
For it is known from Sruti and Smriti that even in the
universe of evolved things many states of being may stand
to each other in the relation of cansal substance and effect.
—In the adhikarana treating of the ether there occurred a
Sttra (composed of the same syllables) ¢ gaunyasambhavét,’
which as being the pirvapaksha-sitra had to be explained
as ‘gauri asambhavit, ‘the statement about the origin
of ether mus‘ be taken in a secondary sense on account of
the fmpossibility (of the primary sense)” There the final
conclusion was established by means of the abandonment
of the general assertion. Here on the other hand the Stitra
is the Siddhinta Sitra and we have therefore explained
it as meaning * on account of the impossibility of a secondary
meaning-——Those who explain the preseat Stra in the
same way as the previous Sfitra overlook the fact of the
general assertion being abandoned (viz. if the passages
referving to the origin of the prénas were taken in a
secondary sense).

3. On account of that (word which indicat'es_origin)
being enunciated at first (in connexion with the

pranas).
That the scriptural statement about the origin of the

! Such as Hiranyzgarbha.
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prénas is to be taken in its literal sense just as the state-
ments about the ether, &c,, appears from that circumstance
also that the one word which (in the passage from the Mu.
Up.) indicates origination, viz. ‘is' born’ (gdyate), is in the
first place connected with the prinas and has afterwards to
be joined with ether, &c., also (‘from him is born breath,
mind, and all organs of sense, ether, air,} &c.). Now as it is
a settled matter that the phrase ‘is born’ must be taken in
its primary semse with reference to ether and so on, it
follows that the origin of the pranas also to which the same
word is applied must be understood as a real origin. For
it would be impossible to decide that a word enunciated
once only in one chapter and one sentence, and connected
with many other words, has in some cases to be taken in its |
primary sense, and in others in a secondary sense ; for such
a decision would imply want of uniformity.—So likewise in
the passage, * He sent forth prina, from prina sraddhi, &e.
(Pr. Up. VI, 4), the phrase ‘he sent forth’ which the text
exhibits in conjunction with the prazas has to be carried
on to sraddha and the other things which have an origin.—
The same reasoning holds good in those cases where the
word expressing origination occurs at the end and has to be
connected with the preceding words ; as e.g. in the passage
ending “all beings come forth from the Self; where the
word ¢come forth’ must be connected with the pranas, &c.
mentioned in the earlier part of the sentence.

4. Because speech. is preceded by that (viz. fire
and the other elements).

Although in the chapter, ¢ That sent forth fire,’ &c., the
origin of the prdnas is npot mentioned, the origin of the
three elements, fire, water, and earth only being stated,
nevertheless, the fact of the text declaring that speech,
praxa, and mind presuppose fire, water, and earth—which in
their turn have Brahman for their causal substance—proves
that they—and, by parity of reasoning, all prénas—have
sprung from Brahman, That specch, priwa, and mind
presuppose fire, water, and earth is told in the same chapter,
* For truly, my child, mind consists of earth, breath of water,



1t ADHYAVA, 4 PADS, s. 79

speech of fire' (K% Up. VI, 5, 4). If their consisting of
earth and so on is taken literally, it follows at once that
they have sprung from Brahman. And if jt be taken in a
metaphorical sense only, yet, as the sentence forms part of
the chapter which treats of the gvolution of names and
forms effected by Brahman; and as the introductory phrase
runs, ¢ That by which we bear what is not heard” (K2 Up.
VI, 1, 3); and as the concluding passage is In it all that
exists has its Self’ (K%, Up. V1, 8, 7); and as the matter is
moreover known from other scriptural passages; we under-
stand that also the statement about mind and so on
consisting of earth, &c., is meant to teach that they are
products of Brahman.—It is therefore an established con-
clusion that the prinas also are effects of Brahman,

5. (The prinas arej seven, on account of this
being understood (from scriptural passages) and of
the specification (of those seven).

So far we have shown that there is in reality no conflict
of scriptural passages regarding the origin of the prisas.
It will now be shown that there is also no conflict regarding
their number. The chief vital air (mukhya prana) will be
discussed later on. For the present the Sitrakésa defines
the number of the other primas. A doubt arises here
owing to the conflicting nature of the scriptural passages.
In one place seven prdzas are mentioned, * The seven prinas
spring from him’ (Mu. Up. II, 1, 8). In another place
eight pranas are mentioned as being grahas, ‘ Eight grahas
there are and eight atigrahas’ (Bri. Up. IlI, 2, 1). In
another place nine, *Seven are the prinas of the head, two
the lower ones’ (Taitt. Samh. V, 3, 2, 5). Sometimes ten,
-Nine prinas indeed are in men, the navel is the tenth’
(Taitt. Samh. V, 3, 2, 3). Sometimeseleven,‘Ten are'these
préras in man, and Atman is the eleventh’ (Br7, Up. 111,

0, 4). Sometimes twelve, ¢ All touches have their centre In
the skin,’ &c. (Bri. Up. II, 4, 11). Sometimes thirteen,
-The eye and what can be seen,’ &c. (Pr. Up. IV, 8)—Thus
the scriptural passages disagree about the mumber of the

prasas.
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Here the prvapakshin maintains that the priras are in
reality seven in number, on account of understanding, i.¢.
because they are understood to be so many, from passages
such as * The seven prinas spring from him,’ &c. These
seven priras are moreover specified in the other passage
quoted above, ‘Seven indeed are the pranas of the head.
—But in the same passage we meet with the following
reiteration, ¢ Resting in the cave they are placed there seven
and seven,’ which intimates that there are priras in addition
to the scven—No matter, we reply ; that reiteration s
made with reference to the plurality of men, and means
that each man has seven prinas; it does not mean that
there are two sets of seven prinas each of different nature-
—But, another objection will be raised, other scriptural
passages speak of the pranas as eight in number; how then
should they be seven ?—True, we reply, the number of eight
also is stated; but on account of the contradictory nature
of the statements we have to decide in favour of either of
the two numbers ; hence we decide in favour of the number
seven, in deference to the (simpler) assumption of a low
number, and consider the statements of other numbers to
refer to the difference of modifications {of the fundamental
seven prinas).—Tothisargumentation the next Sftra replies-

6. But (there are also, in addition to the seven
prizas mentioned,) the hands and so on. This being
a settled matter, therefore (we must) not (conclude)
thus (viz. that there are seven prizas only).

In addition to the seven prinas scripture mentions other
préinas also, such as the hands, &c., ‘ The hand is one graha
and that is seized by work as the atigraha ; for with the
hands one does work’ (Br7. Up. I11, 2, 8), and similar pas-
sages. And as it is settled that there are more than seven,
the number seven may be explained as being contained
within the greater number. For wherever there is a conflict
between a higher and a lower number, the higher number
has to be accepted because the lower one is contained within
it ; while the higher is not contained within the lower. We
therefore must not conclude that, in deference to the lower
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number, seven prdras have to be assumed, but rather that
there are cleven pranas, in deference to the higher number.
This conclusion is confirmed by one of the passages quoted,
«Ten are these pranas in man, and Atman is the eleventh.’
By the word Atman we have to understand the internal
organ, on account of its ruling over the organs. Should it
be objected that scripture also mentions numbers higher
than eleven, viz. twelve and thirteen, we admit that, but
remark that there are o objective effects in addition to the
eleven (well-known) objective effects on account of which
additional organs would have to be assumed. There are five
distinctions of buddhi having for their respective objects
sound, touch, colour, taste, and smell, and on their account
there are the five intellectual organs; again there are five
classes of action, viz. speaking, taking, going, evacuation,
and begetting, and on their account there are the five organs
of action ; finally there s the manas which has all things
for its objects and extends to the past, the present, and the
future; it is one only but has various functions. On account
of the plurality of its functions we find it designated by
different terms in different places, as manas or buddhi or
ahamkAra or Zitta. Thus scripture also after having enu-
merated the various functions such as desire, &c., says at
the end, * All this is manas only.—That passage again which
speaks of the pranas of the head as seven means four pranas
only, which on account of the plurality of their places may
be counted as scven ; viz. the two ears, the two eyes, the
two nostrils, and speech.—Nor can it be maintained that
there are in reality only-so many (i.e. seven), the other
prinas being mere functions of the seven; for the functions
of the hands and so on aré absolutely different (from the
functions of the sevef senses admitted by the pirvapakshin).
—Again, in the passage ¢ Nine praas indeed are in man, the
navel is the tenth) the expression * ten prasas *is used to
denote the different openings of the human body, not the
difference of nature of the prinas, as we conclude from the
navel being mentioned as the eleventh. For no prana is
known that bears the name of navel ; but the navel as being
one of the special abodes of the chief prinais here enu-

{38] G
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merated as a tenth priza.—In some places so and so many
are counted for the purpose of meditation ; in other places
so and so many for the purpose of illustrationl, As the
statements concerning the number of the prénas are of so
varying a nature we must therefore distinguish in each case
what the object of the statement is. Meanwhile it remains
a settled conclusion that that statement which makes the
prinas to be eleven is authoritative, on account of the
objective effects (being eleven also).

The two Satras (referring to the number of the présnas)
may be construed in the following manner also. The
prizas are seven because scripture mentions the going
(gati) of seven only, * When he thus departs life departs
after him, and when life thus departs all the other prisas?
depart after it’ (Br7. Up. 1V, 4, 2)—But, it may be objected,
this passage says ‘all the other prinas;’ how then does it
declare the going of seven only ?—The Sttra replies, ‘on
account of their being specified” Seven senses only, from
seeing up to feeling, are specified there because so many
only are under discussion ; as we see from the enumeration
given in the passage,  When that person in the eye turns
away then he ceases to know any forms. He has become
one they say, he does not see” &c. The word ‘all’ refers
here only to what is under discussion,
prinas mentioned before,
when we say “all the Brah

i.e. only to the seven
not to any other. Analogously
maras have been fed,’ we mean
only those Brahmarnas who have been invited and concern
us at the time, not any other.—If it be objected that the
passage quoted mentions understanding (vig/iana) as the
eighth thing departing, and that we therefore have no right
to speak of the departing of seven only, we reply that
manas and understanding differ not i essential nature but
only in function, and that on this account we are entitled
to speak of seven Praras only.—The answer to this

* Sapta prings prabhavantity dder gay id i,
pta ' gatim dha kvakid iti, ashfau
grahd xl)ade.r gatim slikayati patim iti.  An. Gi. ’
* Le. seeing, smelling, tasting, speaking, hearing, feeling, and
the manas,
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plrvapaksha is as follows—In addition to the seven
senses, other priszas also, such as the hands, are known
to exist, as we see from such passages as * The hands afe
one graha,’ &c. (Bri. Up.1I1,2,8). By their being a graha
(seizer) is meant that they are bonds by which the indivi-
dual soul (kshetragia) is tied. Now the individual soul is
tied not in one body only, but is equally tied in other bodies
also. Hence it follows that that bond called graha (i.c.
among other things the hands) moves over into other bodies
also. Smriti also { He—the Self—is joined with the aggre-
gate of eight, comprising breath, &c.?, as his mark; his
bondage consists in being bound by it, his release in being
freed from it’) shows that the Self is, previous to final
release, not freed from the bonds called grahas. And also
in the enumeration of the senses and their objects given
by the Atharvasa Upanishad (* The eye and what can be
seen,” &c., Pr. Up. 1V, 8), the organs of action such as the
hands and so on, together with their objects, are specified
as well, ‘the hands and what can be grasped ; the memberand
what can be delighted; the anus and what can be evacuated;
the feet and what can be walked.” Moreover the passage,
* These ten vital breaths and 4tman as the eleventh ; when
they depart from this mortal body they make us cry’ (Bri.
Up.I11, g,4), shows that eleven prinas depart from the body.
——Moreover the word ¢all* (which occurs in the passaje, Brs.
Up.1V, 4,2) must, because connected with the word “prinas,’
denote all prinas, and cannot, on the ground of general sub-
ject-matter, be limited to the seven prixas ; for a direct state-
ment has greater force than the subject-matter. Eveninthe
analogous sentence, ‘all Brahmaras have been fed,” we have,
on the ground'of the words, to understand all Brahmaras
living on the earth ; but beeause it is impossible to feed all
Brihmaras in the latter sense, we accept that meaning of

1 The eightfold aggregate of which the Self is freed in final
release only comprises the five prisas (vital airs), the pentad of the
five subtle clements, the pentad of the organs of intellect, the pentad
of the organs of action, the tetrad of internal organs (manas, &¢.)
avidyd, desire (kima), and karman.

G2
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«all,” according to which it denotes all invited Brahmawas.
In our case on the other hand there is no reason whatever
for narrowing the meaning of ‘all’—Hence the word ‘all’
includes all privas without exception. Nothing on the
other hand prevents the enumeration of seven prinas being .
taken as illustrative only. It is therefore an established
conclusion, restthg on the number of the effects as welt
as on Vedic statement, that there are eleven prisas.

7. And (they are) minute.

The author of the Sdtras adds another characteristic
quality of the pranzas. The prdnas under discussion must
be viewed as minute. By their minuteness we have to
understand subtilty and limited size; but not atomic size,
as otherwise they would be incapable of producing effects
which extend over the whole body. They must be subtle;
for if they were big the persons surrounding a dying man
would see them coming out from the body at the moment
of death, as a snake comes out of its hole. They must be
limited ; for if they were all.pervading the scriptural
statements as to their passing out of the body, going and
coming, would be contradicted thereby, and it could not
be established that the individual soul is ‘the essence of
the qualities of that’ (i.e. the manas; cp. II, 3, 29)
Should it be said that they may be all-pervading, but at
the same time appear as functions (vr4tti} in the body only,
we rejoin that only a function can constitute an instru-
ment. Whatever effects percepticn, may it be a function
or somcthing else, just that is an instrument for us. The
disagreement is thercforc about 2 name only, and the
assumption of the instruments (préinas) being all-pervading

is thus purposcless.—Hence we decide that the prinas are
subtle and of limifed size,

8. And the best (i.e. the chief vital air).

The Stra extends to the chief vital air {mukhya prina)
a quality already asserted of the other prinas, viz. being an
cffcet of Brahman.—But, an objection may be raised, it has
already been stated ot all prinas without difference that
they are effects of Brahman ; e.g. the passage, * From him
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is born breath, mind, and all organs of sense” (Mu. Up. I1,
1, 3), states the origin of priua separately from the senses
and the manas; and there are other passages also such
as ‘He sent forth préra’ (Pr. Up. V1, 4). Why then the
formal extension?—We reply: For the purpose of re-
moving further doubt. For in the Nisadiya-sikta whose
subject is Brabman there occurs the following mantra:
*There was neither death nor the Immortal ; nor mani-
festation of either night or day. By its own Jaw the Onc
was breathing without wind ; there was nothing differ-
ent from that or higher than it’ (R Samh. X; 129, 2).
Here the words, ‘was breathing,’ which denote the
proper function of breath, intimate that breath existed as
it were before the creation. And therefrom it might be
concluded that prdna is not produced; an ideca which the
Sitrakdra discards by the forma! extension (to prina of
the quality of having originated from Brahman).—Moreover
the word *breathed’ does not intimate that prawa existed
before the creation; for in the first place it is qualified by
the addition ‘without wind, and in the sccond place
scriptural passages—such as ¢ He is without breath, without
mind, pure’ (Mu, Up. I, 1, 2}—declare expressly that the
causal substance is without any qualifications such as
préna and so on. Hence the word ‘breathed ' has merely
the purpose of setting forth the existence of the cause—
The term “the best’ {(employed in the Sitra) denotes the
chief vital air, according to the declaration of scripture,
¢ Breath indeed is the oldest and the best’ (K2 Up. V, 1,1).
‘The breath is the oldest because it begins its function from
the moment when the child is conceived, . senses of
hearing, &c., on the other hand, begin to act only when

their special scats, viz. the ears, &c., are formed, and they

are thus not ‘the oldest” The designation ‘the best’

belongs to the prisa on account of its superior qualities

and on account of the passage, ¢ \WVe shall not be able to

tive without thee” (Bri. Up. VL. 1, 13).

9. (The chiet prina is) neither air nor function,
on account of its being mentioned separately.
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An inquiry is now started concerning the nature of that
chief prina—The plrvapakshin maintains that the prana
is, according to Sruti, nothing but air. For Sruti says,
*Breath is air; that air assuming five forms is prara,
apana, vyana, udina, samina’—Or else the pirvapaksha
may be formulated according to the view of another
philosophical doctrine, and prina may be considered as
the combined function of all organs. For so the followers
of another doctrine (viz. the Shikhyas) teach, ‘The five
airs, prana, &c.,are thecommon function of the instruments™.’

To this we reply that the prana is neither air nor the
function of an organ; for it is mentioned separately.
From air priza is distinguished in the following passage,
¢ Breath indeed is the fourth foot of Brahman. That foot
shines as Agni with its light and warms.’ If prina were
mere air, it would not be mentioned separately from air.—
Thus it is also mentioned separately from the functions of
the organs; for the texts enumerate speech and the other
organs and mention prima separately from them, and the
function and that to which the function belongs (the organ)”
are identical. If it were a mere function of an organ, it
would not be mentioned separately from the organs.
Other passages also in which the priza is mentioned
separately {rom air and the organs are here to be con-
sidered so, e.g. ‘From him is born breath, mind, and all
organs of ‘sense, ether, air, &c. (Mu, Up. II, 1, 3). Nor is
it possible that all the organs together should have one func-
tion (and that that function should be the prira); for each
organ has its own special function and the agfregate of
them has no active power of its own.—But—an objection
may be raised—the thing may take place in the manner of
the moving bird-cage. Just as eleven birds shut up in one
cage may, although each makes a separate effort, move the
cage by the combination of their efforts; so the eleven

' Sinlhya SA I 31; where, however, the reading is ¢ simfnya-
kzr.uru rituh,’ explained by the Comm. s ssdhirant karamasya antak-
asya vrittih parinimabhedi iti. Saikara, on the other

hand, understands by karana the eleven prizas discussed previously.
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Pranas which abide in one body may, although each -has
its own special function, by the combination of these
functions, produce one common function called prina.—~—
This objection, we reply, is without force. The birds
indeed may, by means of their separate subordinate efforts,
which all favour the movement of the cage, move the
cage by combination; that is a matter of observation.
But we have no right to assume that the different pranas
with their subordinate functions such as hearing &c. can,
by combination, produce the function of vital breath; for
there is no means to prove this, and the vital breath is in
kind absolutely different from hearing and so on.—More-
over, if the vital breath were the mere function of an organ
(6t the organs) it could not be glorified as the *best,’ and
speech and so on could not be represented as subordinate
to it. Hence the vital breath is different from airand the
functions (of the organs).—How then have we to under-
stand the scriptural passage, ‘ The prdra is air,” &c.?—
The air, we reply, passing into the adhydtma-state, dividing
itself fivefold and thus abiding in a specialized condition is
called praza. It therefore is neither a difterent being nor
is it mere air. Hence there is room for those passages as
well which identify it with air as those which do not.—
Well, let this be granted. The prina then also must be
considered to be independent in this body like the
individual soul, as scripture declares it to be the ‘best’
and the organs such as speech, &c, to be subordinate to it.
For various powers are ascribed to it in scriptural passages.
It is said, for instance, that when speech and the other
(organs) are asleep the prina alone is awake; th:ft the
préza alone is not reached by death; that the prara is the
absorber, it absorbs speech, &c.; that the priza guards
the other senses (praras) as a mother her sons’. Hence
it follows that the prira is independent in the same way
as the individual soul.—This view is impugned in the next

Satra.

' Cp.Ka. Up. 1L 5, 8; BriUp. L 5. 235 KhUp.1V, 3.3: Pr.
Up. 1], 13.
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10. But {the prina is subordinate to the soul) like
the eye, &c., on account of being taught with them
(the eye, &c.), and for other reasons.

The word ‘ but’ sets aside the independence of the prisa.
As the eye and so on stand, like the subjects of a king, in -
mere subordinate relation to the acting and enjoying of the
soul and are not independent, so the chief vital air also,
occupying a position analogous to that of a king’s minister,
stands in an entirely subordinate relation to the soul and
is not independent.~Why ?—Because it is taught (spoken
of) together with them, i.e. the eye and the other organs,
in such passages as the colloquy of the prinas, &c. For
to be mentioned together is appropriate only in the case
of things with the same attributes, as e.g. the Brihat-
siman and the Rathantara-siman!. The words ‘and so
on’ (in the Sfitra) indicate other reasons refuting the
independence of the prana, such as its being composed of
parts, its being of a non-intelligent nature and the like—
Well, but if it be admitted that the prira stands to the
soul in the relation of an instrument as the eye and so on.
it will follow that we must assume another sense-object
analogous to-colour and so on. For the eyes, &c., occupy
their specific subordinaté position with regard to-the soul
through their functions which consist in the seeing of
colour and so on. Now we can enumerate only cleven
classes of functions, viz. the seeing of colour~and so onm,
on whose account we assume eleven different prasas, and

there is no twelfth class of effects on account of which a

twelfth prisa could be assumed—To this objection the
following Sttra replies.

11. And on account of (its) not being an instru-

ment the objection is not {valid); for thus (scripture)
declares.

The objection urged, viz. that there would result another
sense-object, is not valid; because the prira is not an

* Which go wogether because they are both simans.
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instrument. For we do not assume that the prana is, like
the eye, an organ because it determines a special sense-
object, Neor is it on that account devoid of an effect;
since scripture declares that the chief vital air has 2 specific
effect which cannot belong to the other prisas. For in
the so-called colloquies of the prinas we read in the be-
ginning, *The prinas quarrelled together who was best;'
after that we read, * He by whose departure the body seems
worse than worst, he is the best of you;’ thereupon the
text, after showing how, on the successive departure of
speech and so on, the life of the body, although deprived
of one particular function, went on as before, finally relates
that as soon as the chief priza was about to depart all
other prinas became loosened and the body was about to
perish ; which shows that the body and all the senses sub-
sist by means of the chiel pranza. The same thing is de-
clared by another passage, ‘ Then prdna as the best said to
them: Be not deceived; I alone dividing myself fivefold
support this body and keep it’ (Pr. Up. 11, 35). Another
passage, viz. ‘ With prixa guarding the lower nest " (Br¢ Up.
1V, 3, 12), shows that the guarding of the body depends on
préna. Again, two other passages show that the nourish-
ing of the bady depends on prina, ‘ From whatever limb
préna goes away that limb withers® (Bri. Up. 1, 3, |9),~and
*What we eat and drink with it supports the other vital
breaths” And another passage declares that the soul's
departing and staying depend on prira, ' What is it by
whose departure T shall depart, and by whose staying
1 shall stay ?—The created préina’ (Pr. Up. VI, 3; 4).

12. It is designated as having five functions like
m'nd. .

The chief .ital air has its specific eflfect for that reason
also that in scripture it is designated as having five
functions, prina, apana, vyina, ndina, samina. This dis-
tinction of functions is based osm a distinction of eflacts.
Prana is the forward-function whose work is aspiration, &c.;
apina is the backward-function whose work is inspiration,
&c.; vydna is that which, abiding ia the junction of the two,
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is the cause of works of strength?; udina is the ascending
function and is the cause of the passing out (of the soul);
saméana is the function which conveys the juices of the
food equally through all the limbs of the body. Thus the
prana has five functions just as the mind {manas) has.
The five functions of the mind are the five well-known
ones caused by the ear, &c., and having sound and so on
for their objects. By the functions of the mind we cannot
here understand those enumerated (in Bri. Up. I, 5, 3)
“desire, representation, &c, because those are more than
five.—But on the former explanation also there exists yet
another function of the mind which does not depend on
the ear, &c., but has for its object the past, the future, and
so on; so that on that explanation also the number five
is exceeded.—Well, let us then follow the principle that
the opinions of other (systems) if unobjectionable may be
adopted, and let us assume that the five functions of the
manas are those five which are known from the Yogasistra,
viz. ight knowledge, error, imagination, stumber, and re-
membrance. Or else let us assume that the Siitra quotes
the manas as an analogous instance merely with reference
to the plurality (not the fivefoldness) of its functions.—
In any case the Sitra must be construed to mean that the
prara’s subordinate position with regard to the soul follows
from its having five functions like the manas.

13. And it is minute.

And the chief vital air is to be considered as minute like
the other priras.—Here also we have to understand by
minuteness that the chief vital air is subtle and of limited
size, not that is of atomic size; for by means of its five
functions it pervades the entire body. It must be viewed
as subtle because when passing out of the body it is not
perceived by a bystander, and as limited because scripture
speaks of its passing out, going and coming—But, it may
be said, scripture speaks also of its all-pervadingness; so,

* Viz. the bolding in of the breath; op. K% Up. 1, 3, 3-5
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e.g. ‘He is equal to a grub, equal to a gnat, equal to an
elephant, equal to these three worlds, zqual to this
Universe’ (Bri. Up. I, 3, 22).—To this we reply that the
all-pervadingness of which this text speaks belongs to the
Self of the prana in its adhidaivata relation, according to
which it appears as Hirazyagarbha in his double—universal
and individual-—form, not in its adhy&tma relation. More-
over the statements of equality ‘equal to a grub,’ &,
just declare the limited size of the prima which abides
within every living being.—Thus there remains no difficulty.

14. But there is guidance (of the-pranas) by fire,
&c., on account of that being declared by scripture.

Here there arises a discussion whether the prdsas of
which we have been treating are able to produce their
effects by their own power or only in so far as guided by
divinities.—The plrvapakshin maintains that the prinas
being endowed with the capacity of producing their effects
act from their own power. If we, moreover, admitted that
the prinas act only in so far as guided by divinities, it
would follow that those guiding divinities are the enjoyers
(of the fruits of the actions), and the individual soul would
thus cease to be an enjoyer. Hence the préinas act from
their own power.—To this we reply as follows. ‘But there
takes place guidance by fire,’ &c.~The word ‘but ' excludes
the ptirvapakisha. The different classes of organs, speech,
&c.,the Shtra says, enter on their peculiat activities, guided
by the divinities animating fire, and so on. The words,
“ton account of that being declared by scripture,’ state the
reason. For different passages declare this, cp. Ait. Ar I,
4, 2, 4, * Agni having become speech entered the mouth.”
This statement about Agni (fire) becoming speech and
entering the mouth is made on the assumption of Agni
acting as a ruler with his divine Self (not as a mere
clement). For if we abstract from the connexion with the
divinity we do not see that there is any special con-
nexion of fire either with speech or the mouth. The sub-
sequent oassages, ¢ Vayu having become breath entered
into th. nostrils, &c., are to be explained in the same way.
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— This conclusion is confirmed by other passages also, such
as *Speech is indeed the fourth foot of Brahman; that foot
shines with Agni as its light and warms’ (K% Up. IV,
18, 3), which passage declares that speech is made of the
light of Agni. Other passages intimate the same thing by
declaring that speech, &c., pass over into Agni. &c., cp-
Bri. Up. I, 3, 12, *He carried speech across first ; when
speech had become freed from death it became Agni
Everywhere the enumeration of speech and so on on the
one side and Agni and so on on the other side—wherein is
implied a distinction of the personal and the divine element
—proceeds on the ground of the same relation (viz. of that
which is guided and that which guides). Smriti-passages
also declare at length that speech, &c., are guided by
Agni and the other divinities, cp. for instance, * Brihmanas
knowing the trvth call speech the personal element, that
which is spoken the natural clement and fire (Agni) the
divine element.'~The assertion that the prinas being
endowed with the capability of producing their effects act
from their own power is unfounded, as we see that some
things which possess the capability of motion, e.g. cars,
actually move only if dragged by bulls and ‘the like.
Hence, as both alternatives are possible !, we decide on the
ground of scripture that the présas act under the guidance
of the divinities.—The next Sitra refutes the asscrtion that
from the fact of the divinities guiding the préras it would

follow that they—and not the embodicd soul—are the
cnjoyers.

15. (It is not so) (because the prinzas are con-
nected) with that to which the pranas belong (i.e.

the individual soul), (a thing we know) from scrip-
ture.

Although there are divinities guiding the prinas, yct we
learn frOm.scripturc that those pranas are connected with
the embodied soul which is the Lord of the aggregate of

1 Vi !.tm something should act by itself, and that it should act
under guidance only,
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instruments of action. The following passage, e.g. ‘ where
the sight has eatered into the void there is the person of
the eye; the eye itself is the instrument of seeing. He
who knows, let me smell this, he is the Seif; the nose is
the instrument of smelling,’ declares that the prixas are
connected with the embodied soul only. Moreover the
plurality of the divinities guiding the organs renders it
impossible that they should be the enjoyers in this body.
For that there is in this body only one embodicd enjoyer
is understood from the possibility of the recognition of

identity and so onl.
s

16. And on account of the permanence of this
(viz. the embodied sout).

This embodied soul abides permanently in this body as
the enjoyer, since it can be affected by good and evil
and can experience pleasure and pain. Not so the gods;
for they exist in the state of highest power and glory and
cannot possibly enter, in this wretched body, into the con-
dition of enjoyers. So scripture also says, *Only what is
good approaches him; verily evil does not approach the
devas’ (Bri. Up. 1, 5, 20).—And only with the embodied
soul the prdwas are permancntly cohnected, as it is seen
that when the soul passes out &c. the prizas follow -it.
This we see from passages such as the following : “When
it passes out the préwa passes out after it, and when the
prina thus passes out all the other prinas pass after it’
(Bri. Up. IV, 4, 2). Hence although there are ruling divi-
nities of the organs, the embodied soul does not cease to be
the enjoyer; for the divinities are connected with the organs
only, not with the state of the soul as enjoyer.

17. They (the prisnas) are senses, an account of
being so designated, with the exception of the best

(the mukhya prana).
We have treated of the mukhya priwa and the other

t Yosham rGpam adriksham sosham srinomity chasyaiva praty-
abhigitinam pratisamdhinanm. Go. An.
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eleven prinas in due order.—Now there arises another
doubt, viz. whether the other prinas are functions of the
mukhya priza or different beings.—The pirvapakshin main-
tains that they are mere functions, on account of scriptural
statement. For, scripture, after having spoken of the chief
prina and the other prarasin proximity, declares that those
other prinas have their Self in the chief prana, ‘¢ Well, let us
all assume his form. Thereupon they all assumed his form”
(Bri. Up. 1, 5, 21).—Their unity is morcover ascertained
from the unity of the term applied to them, viz. prdna.
Otherwise there either would result the objectionable cir-
cumstance of one word having different senses, or else the
word would in some places have to be taken in its primary
sense, in others in a derived sense. Hence, as prina, apina,
&cc. are the five functions of the one chief Ppréna, so the eleven
prénas also which begin with speech are mere functions of
the chief praza.—To this we reply as follows. Speech and
o on are beings different from the chief priza, on accotint
of the difference of designation—Which is that difference
of designation ?—The eleven prdnas remaining if we abstract
from the best one, i.e. the chief prana, are called the sense-
organs (indriya), as we sec them designated in Sruti, ¢ from
him is born breath, mind, and ail} organs of sense’ (Mu.
Up. 11, 1, 3). In this and other passages priza and the
serse-organs are mentioned separately.—But in that case
the mind also would have to be excluded from the class of
sense-organs, like the prina; as we see that like the Jatter
it is separately mentionedin the passage, ¢ The mind and all
organs of sense” True; butin Smriti eleven sense-organs
are mentioned, and on that account the mind must, like the
car, and so on, be comprised in the sense-organs. That the
prina on the other hand is a sense-organ is known neither
from Smriti nor Sruti.—Now this difference of designation
is appropriate only if there is difference of being. If there
were unity of being it would be contradictory that the prina
although one should sometimes be designated as sense- -
organ and sometimes not. Conscquently the other priras
are different in being from the chief prina.—For this con-
clusion the following Satra states an additional reason.
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18, On account of the scriptural statement of
difference.

The prina is everywhere spoken of as different from
speech, &c. The passage, e.g. beginning with ¢ They said
to speech ’ (Bri. Up. I, 3, 2), enumerates speech, &c., which -
were overwhelmed by the evil of the Asuras, concludes
thereupon the section treating of speech, &c, and then
specially mentions the mukhya prara as overcoming the
Asuras, in the paragraph beginning * Then they said to the
breath in the mouth.'—~Other passages also referring to that
difference may be quoted, so, for instance, * He made mind,
speech, and breath for himself’ (Bri. Up. I, 5, 3}—For this
reason also the other prinas are different in being from the
cldef prasna.—Another reason follows.

19. And on account of the difference of character-
sstics.

There is moreover a difference of characteristics between
the chief préna and the other priras. When speech &c. are
asleep, the chief prAna alone is awake. The chief priva
alone is not reached by death, while the other prinas are.
The staying and departing of the chief prAna—not that of
the sense-organs—is the cause of the maifitenance and the
destruction of the body. The sense-organs, on the other
hand, are the cause of the perception of the sense-objects,
not the chief prira, Thus there are manifold differences
distinguishing the prdna from the senses, and this also shows
the latter to be different in being from the priza.—To infer
from the passage, ‘thereupon they all assumed his form,’
‘hat the sense-organs are nothing but priza is wrong,
because there also an examination of the context makes us
understand their difference. For there the sense-organs are
enumerated first (*Voice held, I shall speak,’ &c.); after
that it is said that speech, &c. were seized by death in the
form of weariness (* Death having become weariness held
them back ; therefore speech grows weary ’); finally prisa
is mentioned separately as not having been overcome by
death ( but death did not seize the central breatk’), and is
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asserted to be the best (* he is the best of us®’). The assum-
ing of the form of prina has therefore, in accordance with
the quoted passages, to be understood to mean that
the energizing of speech and so on depends on the
prina, but not that they are identical with it.—Hence it
follows that the word ‘praza’ is applied to the sense-organs
in a secondary sense. Thus Sruti also says, ¢ Thereupon
they all assumed his form, and therefore they are called
after him prénas;’ a passage declaring that the word préna,
which properly refers to the chief prina, is secondarily
applied to the sense-organs also. Speech and the other
sense-organs are therefore different in being from the prinai

20. But the fashioning of names and forms belongs
to him who renders tripartite, on account of the
teaching (of scripture).

In the chapter treating of the Being (sat), subsequently
to the account of the creation of fire, water,and food (earth}),
the following statement is madg, ¢ That divinity thought,
let me now enter those three beings with this living Self
(giva 4tm4), and let me then evolve names and forms!;—
let me make each of these three tripartite’ (X4 Up. V1,
3, 25 3)—Here the doubt arises whether the agent in that
evolution of names and forms is the giva (the living, i.e. the
individual Self or soul) or the highest Lord.—The parva-
pakshin maintains the former alternative, on account of the
quatifitation contained in the words * with this living Self!
The use of ordinary language does, in such phrases as
‘ Having entered the army of the cnemy by means of a spy
I count it,’ attribute the counting of the army in which the
spy is the real agent to the Self of the king who is the
causal agent; which attribution is effected by means of the
use of the first person, ‘I count.” So here the sacred text
attributes the evolving of names and forms—in which the
giva is the real agent—to the Self of the divinity which is
the causal agent ; the attribution being effected by means

¢ Literally, with this Yiving Self having entered let rae evolve, &¢.
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of the use of the first person, ‘let me evolve'—Moreover
we see in the case of names such as Dittha, Davittha, &c.,
and in the case of forms such as jars, dishes and the like
that the individual soul only is the evolving agent!. Hence
the evolution of names and forms is the work of the Siva
To this the Sttra replies: *But the fashioning of names and
forms belongs to him who renders tripartite.” The particle
‘but’ discards the prvapaksha. Fashioning means evoly-
ing. The term ‘he who renders tripartite’ denotes the
highest Lord, his agency being designated as beyond con-
tradiction in the case of the rendering tripartite (of fire, &ec.).
The entire evolution of names and forms which is seen, e.g.
in fire, sun, moon, lightning, or in different plants such as
kusa-grass, késa-grass, palisa-trees, or in various living
beings such as cattle, deer, men, all this manifold evolution
according to species and individuals can surely be the
work of the highest Lord only, who fashioned fire, water,
and earth—Why?—On account of the teaching of the
sacred text.—For the text says at first ‘that divinity,’ &c.,
and then goes on in the first person let me evolve;* which
implies the statement that the highest Brahman only is the
evolving agent—But we ascertain from the qualification
contained in the words * with this living Self; that the agent
in the evolution is the living Self!~No, we reply. The
words *with this living Self’ are connected with the words
having entercd,’ in proximity to which they stand; not
with the clause ¢Jet me evolve’ If they were connccted
with the former words, we should have to assumec that the
first person, which refers to the divinity—viz. ‘let me
evolye "—is used in 2 metaphorical scnse.  And with regard
to all the manifold names and forms such as mountains,
rivers, oceans, &c., no soul, apart from the Lord, possesses
the power of evolution; and if any have such power, it is
dependent on the highest Lord. Nor is the so-called
* living Self’ absolutely different from the highest Lord, as

the spy is from the king; as we sce from its being qualified

! Names being given and vessels being shaped by a class of
givas, viz. men.

(s8] i
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as the living Self, and as its being the giva (i.e. an individual
soul apparently differing from the universal Self) is due to
the limiting adjuncts only. Hence the evolution of names
and forms which is effected by it is i reality effected by
the highest Lord. And that the highest Lord is he who
cevolves the names and forms is a principle acknowledged
by all the Upanishads ; as we sce from such passages as‘He
who is called ether is the evolver of all forms and names’
(K% Up. VIII, 14). The evolution of names and forms,
therefore, is exclusively the work of the highest Lord, who
is also the author of the tripartite” arrangement.—The
meaning of the text is that the evolution of names and
forms was preceded by the tripartition,.the evolution of
each particular name and form being already explained by
the account of the origin of fire, water, and earth. The act
of tripartition is expressly described by Sruti in the cases
of fire, sun, moon, and lightning,  The re 1 colour of burning
fire is the colour of fire, the white colour of fire is the colour
of water, the black colour of fire the colour of earth,” &c.
In this way there is evolved the distinctive form of fire,and
in connexion therewith the distinctive name * fire,’ the name
depending on the thing. The same remarks apply to the
cases of the sun, the moon, and lightning. The instance
(given by the text) of the tripartition of fire implies the
statement that the three substances, viz. earth, water, fire,
were rendered tripartite in the same manner; as the begin-
ning as well as the concluding clause of the passage equally
refers to all three. For the beginning clause says, ¢ These
three beings became each of them tripartite;” and the con-
cluding clause says, * Whatever they thought looked red
they knew was the colour of fire,’ &c. &c., up to * Whatever
they thought was altogether unknown they knew was some
combination of these three beings.” Having thus described
the external tripartition of the three elements the text goes
on to describe another tripartition with reference to man,
- those three beings when they reach man become each of
them tripartite” This tripartition in man the teacher scts
forth (in the following Sitra) according to scripture, with 2
“view to the refutation of some foreseen objection.



11 ADHYAYA, 4 PADA, 22, 99

2L The flesh, &c., originates from earth, accord-
ing to the scriptural statement; and (so also) in the
case of the two other (eléments)

From tripartite earth when assimilated by man there arc
produced as its effects flesh, &c., according to scripture.
For the text says, * Food {earth) when eaten becomes three-
fold ; its grossest portion becomes feces, its middle portion
flesh, its subtlest po.tion mind.’ The meaning is that the
tripartite earth is eaten in the shape of food such as rice,
barley, &e.; that its grossest parts are discharged in the
form of feces, that its middle parts nourish the flesh of the
body, and its subtlest parts feed the mind. Analogousty
we have to leamn from the text the effects of the two other
elements, viz. fire and water; viz. that urine, blood, and
breath are the effects of water; bone, marrow, and speech
those of fire—Here now an objection is raised. If all
material things are tripartite (i.e. contain parts of the three
elements alike}—according to the indifferent statement,* He
made each of tnese tripartite —for what reason then has
there been made the distinction of names, ¢ this is fire, this
is water, this is earth?’ And:again, why is it said that
among the elements of the human body, flesh, &c., is the
effect of the eaten earth only ; blood, &c., the effect of the
water drunk; bone,%&c, the effect of the fire eaten?—To
this objection the next Siitra replies

22. But on account of their distinctive nature
there is a (distinctive) designation of them.

The word ‘but’ repels the objection raised. By *dis-
tinctive nature’ we have to understand preponderance.
Although afl things are tripartite, yet we observe in
different places a preponderance of different elements:
heat preponderates in fire, water in all that is liquid, food
incarth. This special tripartition aims at rendering possible
the distinctions and terms of ordinary life. For if the
tripartition resulted in sameness, comparable to that of the
three strands of a tripartite rope, we could not distinguish—
and speak of as distinguished—the three 1 —Hence,

nz
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although there is a tripartition, we are enabled ‘ on account
of distinctive nature’ to give special designations to the
three elements, viz. fire, water, and earth and their pro-
ducts.—The repetition (of *designation of them’) indicates
the termination of the adhyéya.



THIRD ADHYAYA.
FIRST .PADA,
REVERENCE TO THE HIGHEST SELF! s

1. In obtaining a different (body) (the soul) goes
enveloped (by subtle parts of the elements), (as
appears from) question and explanation.

In the second adhylya we have refuted the objections
raised against the Ved4ntic view of Brahman on the ground
of Smriti and reasoning; we have shown that all other
opinions are devoid of foundation, and that the alleged
mutual contradictions of Vedic texts do not exist. Further
we have demonstrated that the entities different from-—but
subordinate to—the individual soul {such as prdna, &c.)
spring from Brahman.~—Now in the third adhydya we shall
discuss the following subjects: the manner in which the
soul together with its subordinate adjuncts passes through
the samséra (II1, 1); the different states of the soul and
the nature of Brahman (III, 2); the separateness or non-
separateness of the vidyds and the question whether the
qualities (of Brahman) have to be cumulated or not (11T, 3);
the accomplishment of man’s highest end by means of per-
fect knowledge (samyagdarsana), the different injunctions
as to the means of perfect knowledge and the absence of
certain rules as to release which is the fruit (of perfect
knowledge !} (I1L,4). As occasion leads some other matters
alsowill be explained.—The first pddaexplains,on the ground
of the so-called vidya of the five fires (/. Up. V, 3~10}, the
different modes of the soul's passing through the samsira;

the reason of that doctrine being (the inculcation of) absence

t Le. the absence of a rule laying down that release consequent
on knawledge takes place in the same existence in which the means
of reachirg perfect knowledge are employed.
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of all desire (vairigya), in accordance with the scriptural
remark at the end (of the vidy4), ‘hence let 2 man take care
to himself."~The soul accompanied by the chief vital air.
the sense-organs and the mind, and taking with “itself
nescience (avidy4), moral good or ill-desert (karman), and
the impressions left by its previous existencesl, leaves its
former body and obtains a new body; this is known from
the scriptural passage extending from Bri. Up. IV, 4,1
(‘Then those prisas gather around him’) up to IV, 4, 4
(*It makes to itself another newer and more beautiful
shape’); which passage forms part of a chapter treating of
the samsira-state. And it moreover follows from the pos-
sibility (thus resulting) of the soul enjoying the fruits of
good and evil-actions.—Here the question arises -whether
the soul when going to the new body is enveloped or not by
subtle parts of the elements constituting the seeds-of the
body.—It is not so enveloped, the plrvapakshin says.—
Why?—Because scripture, while stating that the soul takes
the organs with itself, does not state the same with regard
to the clements.  For the expression *those parts of light’
(tegomatrat) which occurs in the passage * He taking with
him those parts of light,’ &c., intimates that the organs only
are taken (and not the elements), since in the complement-
ary portion of the passage the eye, &c., are spoken of, and
not the subtle parts of the elements. The subtle parts of
the elements can moreover easily be procured anywhere;
for wherever a new body is to be originated they are pre-
seat, and the soul’s taking them with itself would, therefort,
be useless.  Hence we conclude that the soul when going
is not enveloped by them.

To this the teacher replies, *in obtaining another it goes
enveloped” That means: we must understand that the soul
when passing from one body to another is enveloped by the
subtle parts of the elements which are the seeds of the new

* Tread andyd with tne commentators (Go. An,, however, mentions
the reading *vidyi* alea); althozgh vidyi appears prefersble. Cpe
Max Maller's nets 2, p. 175, Upan, II; Deussen, p. 403.—Pna-
Peagil panminnariya-savskind, An. Gi
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body.—How do we know this >—*From the question and
the explanation” The question is, ‘Do you know why in
the fifth libation water is called man?® (V, 3, 3.) The
explanation, i.e. answer, is given in the entire passage which.
after having explained how the five libations in the form of
sraddhi, Soma, rain, food, seed are offered in the five fires.
viz. the heavenly world, Parganya, the earth, man and
woman, concludes, ¢ For this reason is water in the fifth obla.
tion called man.” Hence we understand that tue soul goes
enveloped by .water—But—an objection will be raised—
another scriptural passage declares that like a caterpillar
the soul does not abandon the old body before it mak.s an
approach to another body. (Bri.Up.1V, 4,3, ‘Andasa
caterpillar.’}~—We reply that what there is compared to the
(action of the} caterpillar is (not the non-abandenment of
the old body but) merely the lengthening out of the crea-
tive effort whose object is the new body to be obtained,
which (new body) is presented by the karman of the soul®.
Hence there is na contradiction.—As the mode of obtaining
a new body is thus declared by Sruti, all hypotheses
which owe their origin to the mind of man only are to be
set aside because they are contradicted by scripture. S
e.g. the opinion (of the Sadkhyas) that the Self and the
organs are both all-pervading?, and when obtaining a new

body only begin to function in it in consequence of the kar-

man ; or the opinion (of the Bauddhas) that the Self alone

1 Evam hi stikshmadehaparishvakto ramhet yady asya sthfilam
sariram ramhato na bhavet, asti tv asya vartaménasth@ilasarirayoga
dnid; tasmia  nid:

Adehi 4 trimagaldy

wvirodhan na shksh dehaparishvahto ramhatiti. Bhi.
3 Pratipattavyak priptavyo yo dehas tadvishayiyi bhivaniyd
danyi dfrghibh g yopamiyate. Bhi.—An. Gi
ex;la.ins: priptavyo yo dehas mdvishny.\bhémnﬁyﬁ_ deva:ham
ityAdikdyd dirghibbivo vy itdrthifamb:
ityadi. - o
s Karandnim Ahamkirikatvit tasya vy3pitvit teshim api tadit-
makinim vyipitvam. Go. An.—The organs are, according to the
Sihkhya, 1he immediate cffects of the ahamkira, but why all-
pervading on thay account?
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{without the organs) begins to function in a new body, and
that as the body itself, so new sense-organs also are pro-
duced in the new abode of fruition? ; or the opinion (of the
Vaiseshikas) that the mind only proceeds to the new abode
of fruition?; or the opinfon (of the Digambara Gainas) that
the individual soul only flying away from the old body
alights in the new one as a parrot flies from one tree to
another.—But—an objection will be raised—from the
quoted question and answer it follows that the soul goes
enveloped by water only, according to the meaning of the
word made use of by scripture, viz. water. How then can
the general statement be maintained that the soul goes

enveloped by subtle parts of all elements?—To this doubt
the next Sfitra replies.

2. But on account of (water) consisting of three
(elements) (the soul is enveloped not by water
merely; the latter alone is, however, mentioned)
on account of preponderance.

_The word *but’ disposes of the objection raised.—Water
consists of threc elements, as we know from the scriptural
statement regarding tripartition. If, therefore, water is
admitted to originate (the new body) the other two elements
also have necessarily to be admitted (as taking part in the
origination). The body moreover consists of three elements,
as the effects of the three, i.e. fire, water, and earth, are
observed in it, and further as it cantains three materials,
viz.wind, bile, and phlegm?3. Being such it cannot originate
from mere water, the other elements being left aside.
Hence the term water made use of in the scriptural ques-
tion and answer refers to the fact of water preponderating,

* Atmi khaly Slayagiinasimiinas
tallithak caririntare bhavati. kevalaral
sirayati. Go. An,

* Kevalam karamir ftmang &a rahitam it yévat, karanini nfitan-

any eva tatrirsbhyante fimd tu vibhuivid akriyospi tatra vrihimi-
tram &proti.  An. Gi.

? The last

tasya vriftayak sabdidigiinini
bdas tn karamasihityam dtmano

of which only is of prevailingly watery character.
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not to its being the only element. As a matter of fact we
see that in all animated bodics liquid substances such as
juices, blood, and the Jike preponderate.~But we likewise
observe in bodies a large amount of earthy matter {—True,
but the amount of water is larger than that of any other
matter. Moreover, liquid matter prevails in that which is
the seed of the body. Further, we know that works (kar-
man) constitute the efficient cause for the origination of a
new body, and (sacrificial} works such as the agnihotra, &c.,
consist in the offering of liguid substances such as Soma,
butter, milk and the like. Thereby also the preponder-
ance of water is established. And on account of that
preponderance the word * water’ implies the subtle parts of
all the elements which constitute the seed of the bady.

3. And on account of the going ot the prinas.

Scripture states that, when a new body s obtained, the
. pranas also go {from the old body to the new one). Cp.
*When he thus departs the (chief) prana departs after him,
and when the prina thus departs all the other prasas
depart after it’ (Br7 Up. IV, 4, 2), and similar passages.
Now this going of the prisas is not possible without a base ;
hence we infer that water also-—mixed with parts of the
other elements—goes {from the old body to the new one),
serving the purpose of supplying a base for the moving
prazas. For the prazas cannot, without such a base, either
move or abide anywhere ; as we observe in living beings.

4. 1f it be said (that the prazas do not go) on
account of the scriptural statement as to entering
into Agni, &c, we deny this on account of the
metaphorical nature (of those statements).

Well, the pirvapakshin resumes, we denv that at the
time when a new body is obtained the prizas go with the
so;:l, because scripture speaks of their going to Agni, &c,
For that at the time of death speech and the other prisas
go to Agni and the other gods the following passage ex-
pressly declares: ‘When the speech of the dead person
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enters into the fire, breath into the air,’ &c. (Bri.Up. I11, 2.
13)~To this we reply that the objection is of no force on
actount of the metaphorical character of those statements.
The.entering of speech, &c., into Agni is metaphorical,
because we obsérve no such entering in the case of the
. hairs pf the head and body. For although the text says
that * the hairs of the body enter into the shrubs and the
hairs of the head into the trees;’ still we cannot under-
stand this to mean that the hairs actually fly away from the
body and enter into trees and shrubs. Qn the other hand,
the soul could not go at all if we denied to it the limiting
adjunct formed by the prénas, and without the latter it
could not, in the new body, enter into the state of fruition.
Besides, other passages distinctly declare that the prizas
go with the soul.—From all this we conclude that the
passage about speech, &c. entering inte Agni, metaphoric-
ally expresses that Agni and the other divinities who act as
guides of the prinas and co-operate with them stop their
co-operation at the time of death.

5. If an objection be raised on the ground of
{water) not being mentioned in the first fire, we
refute it by remarking that just it (viz. water) (is
meant), on the ground of fitness.

Well, the ptirvapakshin resumes, but how can it be
ascertained that “in the fifth oblation water is called man,’
considering that water is not mentioned by scripture with
reference ta the first fire (altar)? For the fext enumerates
five fires—the first of which is the heavenly world—as the
abodes of the five oblations, With reference to the first of
those fires—introduced by the words *The fire is that
world, O Gautama, it is stated that sraddha (faith) is the
material constituting the oblation (*on that altar the devas
offer staddhi’); while nothing is said about water being
the offered material.  If, with reference to the four follow-
ing fires, viz. Parganya, &c., water is assumed to constitute
the offering, we have no objection because in the substances.
stated there as forming the oblations, viz. Somna and so on,

water may preponderate.  But to set aside, in the case of
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the first fire, sraddhd (i.e. faith) which is directly mentioned
in the text, and to substitute in its place the assumption of
water, about which the text says nothing, is an arbitrary
proceeding. In reality sraddh4 must be explained, in con-
formity with its ordinary meaning, as a kind of mental
state, viz. faith. Hence it is objectionable to maintain that
water, in the fifth oblation, becomes man.

To this view of the piirvapakshin we demur, because, in
the case of the first fire, the word sraddh4 is to be taken in
the sense of *water.'~On what ground ?—~On the ground of
fitness, For on that explanation only beginning, middle,
and end of the passage harmonise so that the syntactical
unity of the whole remains undisturbed. On the other
explanation (i.e. staddh& being taken in the sense of
“faith’), if the question were asked how water, in the fifth
oblation, can be called man, and if, in way of reply, the
text could point only to faith, i.e, something which is not
water, as constituting the material of the oblation; then
question and answer would not agree, and so the unity of
the whole passage would bedestroyed. The text, moreover,
by concluding * For this reason is water in the fifth oblation
called man,’ indicates the same interpretation’.—Further,
the text points out, as effects of sraddh4, substances in
which water in its gross form preponderates, viz. Soma,
rain, &c. And this again furnishes a reason for interpreting
sraddh4 as water, because the effect generally is cognate in
nature to the cause, Nor again can the mental conception
called faith be taken out from the mind or soul, whose

attribute it is, and be employed as an offering, as the heart
san be cut out of the sacrificial ammal. For this reason
3ls» the word sraddhi must be taken to mean ‘water
Water can, moreover, be fitly called by-that name, on the
ground of Vedic usage, cp. * sraddha indeed is water® (Taitt.
Samh. I, '6, 8, 1). Moreover, water when forming the seed
of the body enters into the state of thinness, subtilty, and
herein again resembles faith, so that its being called sraddhd

3 api sraddhisabd apim evety &ha

haralok
* Upa: ;
tvitlh. An. Gi.
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is analogous to the case of a man who is as valiant as a lion
being himself called a lion.—Again, the word sraddhi may
fitly be applied to water, because water is intimately con-
nected with religious works (sacrifices, &c.) which depend
on faith ; just as the word ‘platform’ is applied to men
(standing on the platform). And finally the waters may
fitly be called sraddhd, on account of their being the cause
of faith, according 'to the scriptural passage, ¢ Water indeed
produces faith in him for holy works®.

6. (Should it be said that the souls are not en-
veloped by water) on account of this not being
stated by scripture, we refute the objection on the

ground of those who perform ishss, &c., being
understood.

Well, let it be granted that, on account of question and
answer, watcr, passing through the forms of sraddhd, &c,
may in the fifth oblation obtain the shape of man. But
still we cannot allow that the souls when moving from one
body into another are enveloped by water. For this is not
directly stated by scripture, there being in the whole
passage no word referring to the souls, while there are
words referring to water. Hence the assertion that the
soul goes enveloped by water is unfounded.—This objection
is invalid, we reply, on account of those who perform ishiis,
&c., being understood.” For in the passage beginning ‘But
they who living in a village practise sacrifices, works of
public utility and alms, they go to the smoke' (V, 3, 10), it
is said that those who perform ishtis reach, on the road of
the fathers leading through smoke, &c., the moon, * From
cther they go to the moon ; that is Soma, the king.” Now
these same persons are meant in the passage about the five
fires also, as we conclude {rom the equality of scriptural
statement in the passage, *In that fire the devas offer

' Apo hety, asmai puwrsesdhikirize smnamante ganayanti

darnmamiven eninidipuryakarmasiddhyantham  sraddbim ity
arthak,  An. Gi
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sraddh&. From that oblation rises Soma the king'” To
those® (persons who have performed ishfis, &c.) water is
supplied in the shape of the mateials employed to perform
the agnihotra, the darsaptrmamésa and other sacrifices,
viz. sour milk, milk, &c., which substances, as consisting
mostly of water, may directly be considered as water. Of
these, when offered in the havaniya, the subtle parts
assume the form of an apdrva resulting from the oblation 3
and attach themselves to the performer of the sacrifice.
Then (when the sacrificer dies) the priests offer his body,
with the funeral ceremonies, into the crematory fire, with
the mantra, ‘(may) he (go) to the heavenly world, svihi.'
Then the water forming the oblation—which was connected
with deeds resulting from faith >~having assumed the form
of an apfirva envelops the souls of those who had performed
the sacrifices, and leads them up to the heavenly world to
receive their reward.—In accordance with the preceding
interpretation scripture says in the agnihotra chapter also—
in the complementary passage constituting the reply to the
six questions—that the two agnihotra-oblations go up to
the other world in order to originate the fruit (of the work
of the sacrificer), *Those two oblations when offered go up,
&c” (Sat. Br. X1, 6, 2, 6)~—Hence we conclude that the

! Both passages speak of thing hing, Le. b ing
the moon. Now, as that something is, in the passage about the road
of the fathers, the givas of those who have performed ishfs, &c,'we
conclude that by the sraddhi also, from which in the other passage
the moon is said to rise, those givas are meant, or, properly speak-
ing, the subtle body of water which envelops those givas.-——Dthﬁdi:
vikye pairtigniviky 4 priptisravaniviseshid ishAdi-
Kirimk sraddhisabditadbhir vesh/iitd dyulokam yinmiiti bhitity
arthab,  An. Gi .

* An. Gi. introduces this clanse by: nanu mabad iha srutyor saila-
kshanyam, sraddhisabditindm apim kvakid dyuloke homas .rru{:ﬁ
kvalid ishidikarinim dbﬁmﬁd&nmmikﬁ::frﬁpg; n; h teshim
Spak santi yena tadveshsAitinim gatis tatriha teshim detl,

pghl md,’ with a MS. of An. Gi,, fhutyaplirvar(ipi.

¢ The so-called sntyeshs.

d I:d is on that :c{:ounz properly called sraddha.
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souls, when going to the enjoyment of the fruits of their
works, are enveloped by the water of which the oblations
consist .

But how can it be maintained that those who perform
sacrifices, &c., go to the enjoyment of the fruit of their
works, considering that scripture declares them when having
reached the moon—by the path leading through smoke,
&c.—~to become food, * That is Soma the king ; that is the
food of the gods; the gods do eat it” (K4 Up. V, 10, 4);
and the corresponding passage, ‘Having reached the moon
they become food, and then the Devas feed on them there
as sacrificers feed on Soma as it increases and decreases’
(Bri. Up. VI, 2,16)? If, in accordance with these passages,
they are eaten by the gods as by tigers, &c., it is not~
possible that they should enjoy the fruit of their deeds.—
To this the following Sttra replies.

7. Or (the souls’ being the food of the gods is)
metaphorical, on account of their not knowing the
Self. For thus (scripture) declares

The word * or” is meant to set aside the started objection.
‘The souls’ being food has to be understood in a metaphorical,
not a literal, sense, as otherwise all scriptural statements of
claims (adhikira}~such as ‘He who is desirous of the
heavenly world is to sacrifice”—would be contradicted. If

' Sznkara’s attempts to render plausible the interpretation of
sraddhi by ‘ water,” and to base thereon the doctrine of the souls
when going to a new body being enveloped by a subtle involucrum
of water (and the other elements contained therein) are, of course,
altogether artificial. I do not, however, see that he can be taxed
with inconsistency (as he is by Deussen, p. 408). Sraddh4 is to him
in the first place the gross water which constitutes the chief material
employed in the sacrifices ; in the second place the apfirva which
results from the sacrifice, and which is imagined to consist of the
sublle parts of the water whose gross parts have been consumed by
the sacrififlal fire. These subtle parts attach themselves to the soul,
accompany it as an involucrum when it goes to another world, and
form the base of any new body which the soul may have to assume
m accordance with jts previous deeds.
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the performers of sacrifices, &c, did not, in the sphere of
the moon, C."J'OY the fruits of their works, why should they
undertake works such as sacrifices, which are to him who
performs them the cause of great trouble? We see, more-
over, that the word *food,’ as denoting in general whatever
is the cause of enjoyment, is metaphorically used of that
also which is not food (in the narrower sense), as, for in-
stance, in such phrases as ‘the Vaisyas are the food of
kings, the animals are the food of the Vaisyas” Hence
what is meant there by the term ‘eating’ is the rejoicing
of the gods with the performers of sacrifices, &c., who
stand in a subordinate (instrumental) relation to that rejoic-
ing—a rejoicing analogous to that of an ordinary man with
beloved petsons such as wife, children, friends, and so on—
not actual eating like the chewing and swallowing of sweet-
meats. For that the gods eat in the ordinary way a
scriptural passage expressly denies (K4 Up. IIL 6, 1),
‘The gods do not eat or drink; by seeing the nectar they
are satisfied.” Af the same time the performers of sacrifices,
although standing in a subordinate relation to the gods,
may themselves be/in a state of enjoyment, like servants
who (although subordinate to the king) themselves live on
the king.—That the performers of sacrifices are objects of
enjoyment for the gods follows, moreover, from their quality
of not knowing the Self. For that those who do not know
the Self are objects of enjoyment for the gods the following
scriptural passage shows, ¢ Now, if a man worships another
deity, thinking the deity is one and he is another, he does
not know. He is like 2 beast for the Devas’ (Brs. Up. L 4,
10). That means: e, in this life, propitiating the gods by
means of oblations and other works, serves them like a beast,
and does so in the ather world also, depending on them like
a beast and enjoying the fruits of his works as assigned by
them.—The Iatter.part of the S6tra can be explained in
another manner also®. Those who do not know the Self
are those who perform works only, such as sacrifices, &c.,

1 Ik - 3

1 Ani bd: mukhy

uktv4 prakaranfnurodbenirthintaram Sha. An. GL
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souls, when going to the enjoyment of the fruits of their
works, are eaveloped by the water of which the oblations
consist1.

But how can it be maintained that those who perform
sacrifices, &c, go to the enjoyment of the fruit of their
works, considering that scripture declares them when having
reached the moon—by the path leading through smoke,
&c.—to become food, ¢ That is Soma the king ; that is the
food of the gods; the gods do eat it’ (KZ Up. V, 10, 4);
and the corresponding passage, ‘Having reached the moon
they become food, and then the Devas feed on them there
as sacrificers feed on Soma as it increases and decreases”
(Bri. Up. VI, 2,16)? If, in accordance with these passages,
they are eaten by the gods as by tigers, &c., it is not
possible that they should enjoy the fruit of their deeds—
To this the following Shtra replies.

7. Or (the souls’ being the food of the gods is)
metaphorical, on account of their not knowing the
Self. For thus (scripture) declares

The word * or’ is meant to set aside the started objection.
The souls'being food has to be understood in a metaphorical,
not a literal, sense, as otherwise all scriptural statements of
claims (adhikdra}—such as ‘He who is desirous of the
heavenly world is to sacrifice’—would be contradicted. If

' Sankara’s attempts to render phusible the interpretation of
smaddhi by * water,” and to base thereon the doctrine of the souls
when going to 2 new body being enveloped by a subtle involuarum
of water {and Whe other elements conwined therein) are, of course,
altogether arufiqal. I do not, bawever, see that he can be taxed
with inconsistency (as he 18 by Deussen, p. 408).  Sraddhi is to him
n the first place the gross water which constitutes the chief material
employed 1n the saenfices; in the second place the apirva which
restizs from the sacifice, and which is imagined to consist of the
seble pasts of the water whose gross pans have been consamed by
tha sacnfdial fre. These subte parts atach themseles to the soul,
accempan; o as an invelucrnm when it goes 10 another world, and
{orm the tase of any new body which the soal may have to assume
i accendance with i3 previous deeds.
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the performers of sacrifices, &c, did not, in the sphere of
the moon, enjoy the fruits of their works, why should they
undertake works, such as sacrifices, which are to him who
performs them the cause of great trouble? We see, more-
over, that the word  food,’ as denoting in general whatever
is the cause of enjoyment, is metaphorically used of that
also which is not food (in the narrower sense), as, for in-
stance, in such phrases as ‘the Vaisyas are the food of
kings, the animals are the food of the Vaisyas’ Hence
what is meant there by the term ‘eating’ is the rejoicing
of the gods with the performers of sacrifices, &c., who
stand in a subordinate (instrumental) relation to that rejoic-
ing—a rejoicing analogous to that of an ordinary man with
beloved petsons such as wife, children, friends, and so on—
not actual eating like the chewing and swallowing of sweet-
meats. For that the gods eat in the ordinary way a
scriptural passage expressly denies (K4 Up. IIL 6, 1),
‘The gods do not eat or drink; by seeing the nectar they
are satisfied.” At the same time the performers of sacrifices,
although standing in a subordinate relation to the gods,
may themselves be, in a state of enjoyment, Jike servants
who (although subordinate to the king) themselves live on
the king.—That the performers of sacrifices are objects of
enjoyment for the gods follows, moreover, from their quality
of not knowing the Self. For that those who do not know
the Self are objects of enjoyment for the gods the following
scriptural passage shows, * Now, if a man worships another
deity, thinking the deity is one and he is another, he does
not know. He is like a beast for the Devas’ (B4 Up. 1, 4,
10). That means: he, in this life, propitiating the gods by
means of oblations and other works, serves them like 2 beast,
and does so in the other world also, depending on then_l like
a beast and enjoying the fruits of his works as assigned by
them.—The latter.part of the Stra can be explained in
another manner also®. Those who do not know the Self
are those who pesform works only, such as sacrifices, &c.,

PR Y 4 %
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and do not join knowledge to werks. Ve then take the
expression, ‘the knowledge of the Self,’ as indirectly denot-
ing the knowledge of the five fires; an explanation which
rests on the general subject-matter. And on account of the
performers of sacrifices being destitute of the knowledge of
the five fires the circumstance of their serving as food is
brought forward as a merc guravida® for the purpose of
glorifying the kmowledge of the five fires.  For the latter is
what the text aims at enjoining, as we infer from the
general purport of the passage.—~* For thus” another scrip-
tural passage ‘declares,’ viz. that enjoyment {on the part of
the giva) takes place in the sphere of the moon, ¢ Having
enjoyed greatness in the Soma world he returns again’ (Pr.
Up. V, 4). Another scriptural passage also declares that
the performers of sacrifices dwelling together with the gods
obtain enjoyment, ‘ A hundred blessings of the fathers who
have conquered this world make one blessing of the work-
gods, who obtain their godhead by work ' (Bri. Up. IV, 3.
33)—As thus the statement about the performers of sacri-
fices becoming food is metaphoricat only, we understand
that it is their souls which go, and hence there is no longer
any objection to the doctrine that they go enveloped by
water,

8. On the passing away of the works (the soul
redescends) with a remainder, according to scripture
and Smrrt, as it went (i.e. passing through the same
stations) and not thus (i.c. in the inverse order).

Scripture states that the souls of those who perform
sacrifices, and the like, rise on the road leading through
smoke, and so on, to the sphere of the moon, and when
they have done with the enjoyment (of the fruits of their
works)again descend, ‘ Having dwelt there,yAvatsampitam®.
they return again that way as they came,’ &c.,up to * Those
whose conduct has been good obtain some good birth, the

' Szeqarty, p.o2an.
* About which term sec funther on.
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birth of a Brahmana, &c.—Those whose conduct has been
evil obtain the birth of a dog, &c (K% Up. V, 10, 5-7).
Here it must be considered whether the souls, after having
enjoyed the fruits of all their works, descend without a
remajnder (anusaya, of their works), or with such a re-
mainder (of uarequited works)—The pArvapakshin says:
without such a remainder.—Why?—On account of the
specification ‘yivat sampitam. The word sampéta here
denotes the aggregate of works (karmiraya)!, which is so
called because by it the souls pass from this world to that
world for the purpose of enjoying the fruits of the works.
So that the entire clause * Having dwelt there as far as the
aggregate of the works extends’ indicates their works being
completely requited there. The same thing is indicated by
another scriptural passage, *But when in their case that
(i.e. the effect of their works) ceases® {Br7. Up. V1, 2, 16)—
Well, but why should we not assume that these passages
(do not mean that all works are requited there but) only
indicate that the soul enjoys in the other world so long as
there are works to be enjoyed there ?~—It is impossible to
this, b Isewhere a refe e is made to the
totality of works. For the passage, Bri. Up. IV 4, 6,* Having
obtained the end of whatever deed he does here on earth,
he again returns from that world to this world to action,’
intimates, by means of the comprehensive term * whatever,’
that all works done here are exhausted there.—Moreover,
death has the power of manifesting those works whose fruit
has not yet begun ¥; the manifestation of those works nat
being possible previously to death because then they are ob~
structed by those werks whose fruits have already begun.
Now death must manifest alike all works whose fruits had
not begun previously, because the cause being the same the
effects cannot be different. Analogously a lamp which is
placed at the same distance from a jar and a piece of cloth

3 The Comm, an X4 Up. V, 10, 5, explains it by ¢ sampatanti
yeneti sampitah karmanad kshayad, yivat sampitam yivat
karmanak kshayah! o . . .

* Abhivyaktis & } mim ph k Axn. Gi.
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illuminates the latter as well as the former.—Hence it
follows that the souls- descend without a2 remainder of
unrcqﬁited works.

To this we reply as follows : *On the passing away of the
works with a remainder.” That means: when the aggregate
of works with which the souls had risen to the moon for the
purpose of the enjoyment of their fruits is, by such enjoy-
ment, exhausted, then the body, consisting of water, which
had originated in the moon for the purpose of such enjoy-
ment, is dissolved by contact with the fire of the grief
springing from the observation that the enjoyment comesto
an end ; just as snow and hail are melted by contact with
the rays of the sun, or the hardness of ghee by contact with
the heat of fire. Then, at the passing away of the works,
i.c. when the works performed, such as sacrifices, &e., are,
by the enjoyment of their fruits, exhausted, the souls
descend with a remainder yet left.—But on what grounds
is that remainder assumed ?—On the ground of what isseen |
(Sruti) and Smriti. For scripture declares manifestly that
the souls descend joined with such a remainder, * Those
whose conduct (Aarara) has been good will quickly attain
some good birth, the birth of 2 Brahmara, or a Kshattriya,
or a Vaisya. But those whose conduct has been evil will
quickly attain an evil birth, the birth of a dog, or a hog, &
a Kindila! That the word karama here means the re-

maiader (of the works) will be shown later on. Moreover,
the different degrees of enjoyment which are implied in the
difference of birth on the part of the living beings point, as
they cannot be accidental, to the existence of such a
remainder of works. For we"know from scripture that
good fortune as well as misfortune is caused by good and
evil works. Smriti also teaches that the members of the
different castes and Asramas do,.in accordance with their
works, at first enjoy the fruit of their works and then enter
into new existences, in which they are distinguished from
cach other by locality, caste, family, shape, length of life,
knowledge, conduct, property, pleasure, and intelligence ;
which doctrine implies that they descend with a remainder
of their works, Of what kind then is that so-called re-
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mainder?—Some say that thereby we have to understand
a remainde? of the works which had been performed {in the
previous existence) for the sake of the heavenly world, and
whose fruits have (for the greater part) been enjoyed.
That remainder might then be compared to the remainder
of oil which sticks to the inside of a vessel previously filled
with ol even after it has been emptied.—~But you have no
right to assume a remainder in the case of works, the fruits
of which have been enjoyed already, since the adrishza
(which springs from works) is opposed to the works (so as
to destroy them completely 1).—This objection, we reply, is
not valid, as we do not maintain that the works are com-
pletely requited (previously to the new exi )—But the
souls do ascend to the sphere of the moon for the express
purpose of finding there a complete requital of their works!
—True; but when only a little of the effects of their works
is left, they can no longer stay there. For as some courtier
who has joined the king's court with all the requisites
which the king’s service demands is unable to remain at
court any longer, when in consequence of his Jong stay most
of his things are worn out, so that he is perhaps left.with a
pair of shoes and an umbrella only; so the soul, when
possessing only a small particle of the effects of jts works,
can no longer remain in the sphere of the moon.—But all
this r ing is in fact al h ded® For it has
already been  stated that, on aecount of (the adrishfa) bemg
opposed to the work, the conti e of a remai
cannot be admitted in the case of works which bad been
performed with a view to the heavenly world, and which
have been requited in the moon.—But has it not also been
said above that not all the work whose fruit the heavenly
world is meets with requital there?—Yes, but that states
ment is not defensible. For works which are performed for

) Bhincinusitizak Snehasyivirodhid yuktak seshad, karma ta
,.vh.;lodzyamodhnvat phalam keg ghtam naskiom eveti ma tagya

seshasiddbir ifi sapkate manv it An. Gi.
5 Ivakiro madhurokiyd prayukio vastutas tv evakdro vivakshitak,

An. Gi.

12



116 VEDANTA-SOTRAS.

the purpose of obtaining the heavenly world produce their
entire heavenly fruit for the soul only as long as it stays in
heaven, and if we take our stand on scripture we have no
right to assume that they produce even a particle of fruit
for the souls after those have again descended from heaven.
That some part of the oil continues to remain in the vessel
is unobjectionable because we see it, and we likewise see
that some part of the courtier’s equipment continues to
remain with him ; but that some part of those works which
led the soul to heaven continues to exist, that we neither
see nor are able to surmise, because it would contradict the
texts declaring that the heavenly world (alone) is the fruit
of the works.—That of works whose fruit is heaven, such as
sacrifices and the like, no remainder continues to exist, we
must necessarily acknowledge for the following reason also.
If some part of those good works, such as sacrifices, &c, on
account of which the agents enjoyed the heavenly world,
were surmised to continue in existence as a remainder, that
remainder would in all cases be itselfa good one, would never
beofa contrary nature, But then our supposition would be
in conflict with the scriptural passage which distinguishes
remainders of a differeat kind, viz. “Those whose conduct
has been good ;—those whose conduct has been evil,’ &e.
Hence after the fruits of that set of works which is requited
in the other world have been (completely) enjoyed, the
remaining other set of works whose fruits are to be enjoyed
tn this world constitutes the so-called anusaya with which
the souls re-descend.—It was said above that we must assume
the souls to descend without any such remainder, after
having reached, by the enjoyment of the fruits, the end of
all the works done here below, on account of the compre-
hensive statement implied in the expression ‘whatever.
But that assertion cannot be upheld as the existence of
such a remainder has been proved. Hence we have to
understand that the souls re-descend after having exhausted,
by the enjoyment of its fruits, only that entire part of the
works done here below whose fruit belongs to the other
world and is begun to be enjoyed there—The proof given
by us of the existence of the remainder refutes at the same
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time the other assertion made above, viz, that death mani-
fests equally all works the enjoyment of whose fruits was
not begun here below, and that on that account we are not
entitled to draw a line between works whose fruits begin in
the other world and works whose fruits begin in this world
only (i.e. in a new existence on earth) —We, moreovér, have
to ask for what reason it is maintained that death manifests
(i.e. lays open and makes ready for requital) those works
whose fruits have not begun here below. The answer will
be that in this life the operation of certain works cannat
begin because it is obstructed by other works whose fruits
already begin here below, that, however, that operation does
begin as soon as, at the moment of death, the obstruction
ceases. Well, then, if previously to death those actions
whose fruits have already begun prevent other actions from
beginning their operation, at the time of death also certain
works of less force will be obstructed in their operation by
other works of greater foree, it being impossible that the
fruits of works of opposite tendency should begin at the
same time. For it is impossible to maintain that different
deeds whose fruits must be experienced in different exist-
ences should, merely because they have this in common
that their fruits have not begun (previously to death), be-
come manifest on the occasion of one and the same death,
and originate one new existence only; against this militates
the fact of the definite fruits (attached to each particular
work) being of contrary natures’. Nor, on the other hand,
can we maintain that at the time of death some works
manifest themselves while others are altogether extin-
guished ; for that would contradict the fact that absolutely
all works have their fruits. No work in fact can be
extinguished except by means of expiatory actions, &c.?
Smyssti also declares that works whose operation is ob-

1 On which account they cannot be cxperienced in one and the
same existence. .

3 Works are extinguished either by expiatory ceremonies or by
the knowledge of Brahman ‘or by the full fruition of their conse-

quences,
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structed by other works leading to fruits of a contrary
natore last for 2 long time, ‘Sometimes 2 good deed
persists immovable as it were, the doer meanwhile remain-
ing immerged in-the samsira, until at last he is released
from pain. ~
Moreover, if all unrequited works becoming manifest on
the occasion of one and the same death were to begin one
new existence only, the consequence would be that those
who are born .again in the heavenly world, or in hell, or as
animals, could, as not entitled thereto, perform no religious
works, and being thus excluded from all chance of acquiring
religious merit and demerit could not enter on any new
forms of existence, as all reason for the latter would be
absentl. And that would further contradict Smsiti, which
declares that some single actions, such as the murder of a
Brihmara, are the causes of more than one new existence.
Nor can we assume, for the knowledge of the particular
results springing from religious merit and demerit, any
other cause than the sacred texts®. Nor, again, does death
manifest (bring about the requital of) those works whose
fruit is observed to be enjoyed already here below, as, for
instance, the kArireshfi, &c* How then can we allow the
assumption that death manifests all actions? The instance
of the lamp (made usc of by the pirvapakshin) is already
refuted by our having shown the relative strength of
actions ¢, Or else we may look on the matter as analogous
to the manifestation (by a lamp) of bigger and smaller
objects. For as-a lamp, although equally distant from a
big and a very small thing, may manifest the former only

' And in consequence of this they conld pever obtain final
release.
* We bave the sacred texts only to teach us what the effects of
particular good or evil actions may be.
r‘ Thc kirlreshA is a sacrifice offered by those who are desirous
of nain.
¢ Le. by our having shown that death does not egually manifest
21l works, but that, after death has taken place, the stronger works

bring aboat their requital wkile the operaticn of the weaker ones is
retarded thereby,
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and not the latter, so death provokes the operation of the
stronger works only,not of the weaker ones,although an equal
opportunity presents itself for both sets of works as hitherto
unrequited.—Hence the doctrine that all works are mani-
fested by death cannot be maintained, as it is contradicted
by Sruti, Smriti, and reason alike. That the’existence
of 2 remainder of works should stand in the way of final
release is a misplaced fear, as we know from Sruti that ail
works whatever are destroyed by perfect knowledge. It
therefore is a settled conclusion that the souls re-descend
with a remainder of works. They descend “as they came’
{mounted up); ‘not thus,’ i.e. in inverted order. We con-
ciude that they descend *as they came’ from the fact of
ether and sthoke, which the text includes in the road of the
fathers, being mentioned in the description of the descent
also, and from the expression ‘as they came.! That they
follow the inverted order we conclude from night, &c., not
being mentioned, and from the cloud, &e., being added.

9. Should it be objected that on account of con-
duct (the assumption of a remainder is not needed),
we deny this because (the scriptural expression
‘conduct’) is meant to connote {the remainder); so

Karshnigini thinks.

But—an objection may be raised—the scriptural passage,
which has been quoted for the purpose of proving that the
existence of a remainder of works (‘thase whose conduct
has been good,’ &c.), declares that the quality of the new
birth depends on karana, not on anusaya. Now £arana and

nusaya are different things; for 4arama is the same as

2

Faritra, 88, sila, all of which mean conduct?, while
anusaya d work ining from requit “. work.
Scripture also speaks of actions and conduct as different
things, ‘According as he acts and according as he conducts

himself so will he be' (Bri. Up. IV, 4, 5); and ' Whatever

* Sila also means here f conduct® only, as we see from its being
co-ordinated with Aarara, 4aritra, &¢.; Dot character.
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works are blameless those should be regarded, not others;
whatever our good conduct was that should be observed by
thee’ (Taitt. Up. 1, 17, 2). From the passage which pro-
claims the dependence of the quality of birth on conduct
the existence of an unrequited remainder of works cannot
therefore be proved.—This, objection is without force, we
reply, because the scriptural term ‘conduct’ is meant to °
connote the remainder of the works. This is the opinion of
the teacher Karshrégini,

10. If it be said that purposelessness {(of conduct
would result therefrom), we deny this on account of
the dependence (of work) on that (conduct).

That may be; but for what reason should we abandon
that meaning which the term ‘Zarana’ directly conveys,
viz.'the meaning ¢ conduct,’ and accept the merely connota-
tive meaning ‘ remainder of the works?’ Conduct, which the
text directly mentions, may be supposed to have for its
fruit either a good or an evil birth, according as it is
enjoined or prohibited, good or evil. Some fruit will have
to be allowed to it in any case; for otherwise it would
follow that it is purposeless.—This objection is without
force ‘on account of the dependence on it.’ Such works as
sacrifices, and the like, depend on conduct in so far as
somebody whose conduct is not good is not entitled to
perdorm them. This we know from Smriti-passages, such
as the following, *Him who is devoid of good conduct the
Vedas do not purify.~-And also if conduct is considered as
subservient to man ! it will not be purposeless. For when
the aggregate of works such as sacrifices, &c, begins to
originate its fruit, the conduct which has reference to the
sacrifice will originate there (i.e. in the fruit) some addition.

* L.e.as something wheeh produces in man a samskira analogous
ta that produced by other prey ¥ or punficatory rites such as
tathing, &e.~1In the preceding sentences conduct had been spoken
of not as purushinha but as karminga. In that case it produces
1o scparate result; while if considered as purushirtha it has a
special resel: of iis own,
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. And it is known from Sruti as well as Smriti that work
effects everything®. It is, therefore, the cpinion of Kérsh-
négini that the remainder of works only—which is connoted
by the term ‘conduct —is the cause of the souls entering
on new births. For as work may be the cause of new
births, it is not proper to assume that conduct is the cause.
If a man is able to run away by means of his feet he will
surely not creep on his knees.

11. But (farana means) nothing but good and
evil works; thus Badari opines.

The teacher Badari, however, thinks that the word
‘#arana’ denotes nothing else but good works and evil
works. It means the same as anush##4na (performance} or

karman (work). For e see that the root Far (to walk, to
conduct oneself) is used in the general sense of acting. Of
a ran who performs holy works such as sacrifices, &c.,
people say In ordinary language, ‘that excellent man walks
in righteousness.” The word 4#dra also denotes only a kind
of religious duty. That works and karawa (conduct) are
sometimes spoken of as different things is analogous to the
distinction sometimes made between Brihmaras and Pari-
vrigakas® We, therefore, decide that by men of good
karana are meant those whose works are worthy of praise,
by men of e,v}il Aarana these whose works are worthy of
blame.

12, Of those also who do not perform sacrifices
{the ascent to the moon) is stated by scripture.

It has been said that those who perform sacrifices, &c., go
to the moon. The question now arises whether those also
who do not perform sacrifices go to the moon or not—The
plirvapakshin maintains that it cannot be asserted that
men belonging to the former class only go to the moon,

1 A cluse added to guard against the assumption——.which might
be based on the preceding remarks—that conduct is. after all,

the cause of the quality of the new birth.
* Although the latter are a mere Sub-class of the former.
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because scripture speaks of the moon as being resorted to
by those also who have not performed sacrifices. For the
Kaushitakins make the following general statement, ‘All
who depart from this world go to the moon’ (Kau. Up. 1, 2).
Moreover, the origination of 2 new body in the case of those
who are born again is not possible without their having
(previously) reached the moon, on account of the precise
definition of number contained in the statement, ‘In the
fifth oblation’ (K4 Up. V, 9, 1)%. Hence all men must be
supposed to resort to the moon. If it be objected that it
. does not appear proper that those who perform sacrifices
and those who do not should go to the same place, we reply
that there is no real objection, because those who do not
perform sacrifices do not enjoy anything in the moon.

13. But of the others, after having enjoyed the
fruits of their actions in Samyamana, ascent and

descent take place; as such a course is declared (by
scripture).

*But'discards the pirvapaksha. It is not truethatall men
go to the moon. For theascent tothe moon is for the purpose
of enjoyment only; it is neither without a special purpose nor
for the mere purpose of subsequent re-descent. Just asa man
climbs on a tree for the purpose of breaking fruit or
blossoms, not cither without any aim or for the mere
purpose of coming down again. Now it has been admitted
already that for those who do not offer sacrifices Yhere is
not any enjoyment in the moon; hence those only who
perform sacrifices rise to the moon, not any other persons.
The latter descend to Samyamana, the abode of Yama,
suffer there the torments of Yama corresponding to their
evil deeds, and then again re-ascend to this world. Such is
their ascent and descent ; as we maintain on the ground of
such a course being declared by scripture.  For a scriptural
passage embodying Y:':ma."s own words declares that those
who dic without having offered sacrifices fall into Yama's

' Which PP four other oblations, the first of
which is the one from vuh‘ch Soma the king rises.”
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power. ¢The other world never rises before the eyes of the
careless child deluded by the delusion of wealth. This is
the world, he thinks, there is no other; thus he falls again
and again under my sway’ (Ka. Up.1, 2,6). Seripture con~
tains many other passages likewisc leading us to infer that
men fall into Yama's powet ; cp. e.g. ¢ Yama, the gathering-
Place of men’ (R7. Samh. X, 14,1).

14. ‘The Sm#itis also declare “Ais.

Moreover, aathorities like Manu, Vydsa, &c., declare that

in the city Samyamana evil works are requited under
Yama's rule ; cp. the legend of Nakiketd and others,

15. Moreover there are seven (hells),

Moreover, the purina-writers record that there are seveh
hells, Raurava, &c., by name, which serve as abodes of
enjoyment of the fruits of evil deeds. As those who do not
sactifice, &c. go there, how should they reach the moon?
—3But, an objection is raised, the assertion that evil doers
suffer punishments allotted by Yama is contradicted by the
circumstance that Smriti mentions different other beings,
such as Kitragupta, &c., who act as superintendents in Rau~
rava and the other hells—This objection the next Sotra
refutes,

16. On account of his activity there also no
contradiction exists.

There is no contradiction, as the same Yama is admitted
to act as chief ruler in those seven hells. OF Xitragupta
and others Smrsti merely speaks as superintendents em-
ployed by Yama.

17. But on {the two roads) of knovledge and
works, those two being under discussion.

In that place of the knowledge of the five fires, where the
answer is expected to the question, ¢ Do you know why that
world never becomes full ?’ the text ruas as follows: ‘On
neither of these two ways are those small creatures continu-
ally returning, of whom it may be said, Live and die. Theirs
is a third place. Therefore that world never becomm'.full"
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By the two ways mentioned in this passage we have to
understand knowledge and works.—Why ?—On account of
their being the subjects under discussion. That means: *
knowledge and works are under discussion as the means for
entering on the road of the gods and the road of the fathers.
The clause, ‘those who know this,” proclaims knowledge to
be the means whereby to obtain the road of the gods ; the
clause, *sacrifices, works of public utility, and alms, proclaims
works to be that by which we obtain the road of the
fathers. Under the heading of these two paths there stands
the subsequent passage, “on neither of these two ways, &c.’
To explain. Those who are neither entitled, through
knowledge, to follow the road of the gods, nor, by works,
to follow the road of the fathers, for those there is a third
path on which they repeatedly return to the existence of
smail animals. For this reason also those who do not
perform sacrifices, &c. do not reach the moon—But why
should they not first mount to the sphere of the moon and
thence descending enter on the existence of small animals?
—No, that would imply entire purposelessness of their
mounting.—Morcover, if all men when dying would reach
the sphere of the moon, that world would be filled by the
departed,and from that would result an answer contrary to
the question (viz. * why does not that world become full?’).
For an answer is expected showing that that world.does
not become full.—Nor can we admit the explanation that
the other world possibly does not become full because
re-descent is admitted; since this is not stated by scripture.
For it is true,indeed, that the not becoming full might be
explained from their re-descending ; but scripture actually
explains it from the existence of a third place, * Theirs is
2 third place; therefore that world never becomes full”
Hence the fact of the other world not becoming full must
be explained from their not-ascending only. For, other-
wise, the descent equally taking place in the case of those
who do perform sacrifices, &¢., it would follow that the
statement of a third place is devoid of purpose.—The word
*but” (in the Sitra) is meant to preclude the idea—arising
from the passage of another sikha (ie. the Kaush. Up.)
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~that all departed go to the moon. Under the circum-
stanices the word ‘all” which occurs in that passage has
to be taken as referring only to those qualified, so that
the sense is ‘all those who depart from this world propetly
qualified go to the moon.—The next Sitra is directed
against the averment that ail must go to the moon for
the purpose of obtaining a new body, in accordance with
the definite statement of number (‘in the fifth oblation &c.’).

18, Not in (the case of) the third place, as it is

thus perceived.

With regard to the third place, the rule of the oblations
being five in number need not be attended to for the
purpose of obtaining a new body.—Why ?~—On account
of it being perceived thus. That means: becavse it is
seen that the third place is reached in the manner de-
scribed without any reference to ‘the oblations being
limited to the number five, ‘Live and die. That is the
third place.’-—Moreover, in the passage, ¢ In the fifth obla-
tion water is called man,’ the number of the oblations is
stated to be the cause of the water becoming the body of
a man, not of an insect or moth, &e.; the word ‘man’
applying to the human species only.—And, further, the
text merely teaches that in the fifth oblation the waters
are called man, and does not at the same time deny that,
where there is no fifth oblation, they are not called man;
for if it did the latter, the sentence would have the imper-
fection of having a double sense, We therefore have to
understand that the body of those men who are capable of

ding and d ding origi in ion with
the fifth oblation, that in the case of other men, however,
a body forms itsell from water mixed with the other ele-
ments even without a settled number of oblations.

19. It is, moreover, recorded in the (ordinary)

world.

There are, moreover, traditicns, apart from the Veda,
that certain persons like Droza, Dhrishradyumna, Sitd,
Draupadi, &c., were not bom in the ordinary way from
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mothers. In the case of Droma and others there was
absent the oblation which is made into the woman; while
in the case of Dhrishfadyumna and others, even two of
the oblations, viz. the one offered into woman and the one
offered into man, were absent. Hence in other cases also
birth may be supposed to take place independently of the
number of oblations.—It is, moreover, commonly known
that the female crane conceives without a male

20. And on account of observation.

It is, moreovef, observed that out of the four classes of
organic beings—viviparous animals, oviparous animals, ani-
mals sptinging from heat, and beings springing from germs .
(plants)—the two latter classes are produced without sexual
intercourse, so that in their case no regard is had to the
number of oblations. The same may therefore take place
in other cases also.—But, an objection may here be raised,
scripture speaks of those beings as belonging to three
classes only, because there are three modes of origin only ;
¢ That which springs from an egg, that which springs from
a living being, that which springs from a germ’ (X% Up.
VI, 3, 1) How then can it be maintained that there
are four classes?—To this objection the next Satra
replies,

21. The third term comprises that which springs
from heaw

The third term in the scriptural passage quoted, i.e.
¢ that which springs from a germ,” must be understood as
implying those beings also which spring from heat; the
two classes having.in common that they spring from earth
or water, Le¢. from something stable. Different from their
origin is the origin of those beings which spring from moving
things (viz. animals).—In other places the beings springing
from heat and those springing from germs are spoken of as

constituting separate classes.—Hence there is no contsa-
diction.

22. (On the part of the soul's descending from the
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moor) there 15 entering into similarity of being (with
ether and so on); as this (only) is possible.

Ithas heen explained that the souls of those who perform.
sacrifices, &, after having reached the moon dwell there as
long as their works last and then re-descend with a remain-
der of their works. We now have to inquire into the mode
of that descent, On this point scripture makes the follow-
ing statement: *They return again the way they came, to
the ether, from the ether to the air. Then the sacrificer
having become air becomes smoke, having become smoke
he becomes mist, having become mist he becomes 2 cloud,
having became a cloud he rains down.’—Here a doubt arises
whether the descending souls pass over into a state of
identity with ether, &c., or into a state of similarity.—The
plrvapakshin maintains that the state is one of identity,
because this is directly stated by the text. Otherwise there
would take place so-called indication (Jaksharg). Now
whenever the donbt lies between a directly expressed and
a merely indicated meaning the former is to be preferred.
Thus the following words also, ¢ Having become air he be-
comes smoke,’ &c,, are appropriate only il the soul be under-
stood to identily itself with them.—~Hence it follows that
the souls becqme identical with ether, &c.~—To this we reply
that they only pass into a state of similarity to ether, &c.
When the body, consisting of water which the soul had
assumed in the sphere of the moon for the purpose of en-
Jjoyment, dissolves at the time when that enjoyment comes
to an end, then it becomes subtle like ether, passes there-
upon into the power of the airand then gets mixed with
smoke, &e. This is the meaning of the clauses, ‘ They retum

as they came to the ether, from the ether to the air, &'~
How is this known to be the meaning ?~Because thus only
it is possible. For it is not possible that one thing should
become another in the literal sense of the word. If, more-
over, the souls became identified with ether they could no
longer descend through air, &c. And as connexion with
the ether is, on t of its all-pervading; eternal, no
other connexion (of the souls) with it can here be meant
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but their entering into a state of similarity to it’. And in
cases where it is impossible to accept the literal meaning of
the text it is quite proper to assume the meaning which is
merely indicated.—For these reasons the souls’ becoming
ether, &c., has to be taken in the secondary sense of their
passing into a state of similarity to ether, and so on.

"23. {The soul passes through the stages of its
descent) in a not very lofig time; on accqunt of the
special statement,

A doubt arises with reference to the period beginning
with the soul’s becoming ether and extending up to its
entering into rice, &c., viz. whether the soul remains a long
time in the state of similarity to each of the stages of its
way before it enters into similarity to the next one, or only
a short time.~The pfrvapakshin maintains that, on ac-
count of the absence of a definite text, no binding rule
exists—To this we reply that the souls remaimin the state
of similarity to ether, &c., for a short period only before they
fall to the ecarth in raindrops. We infer this from the
circumstance of the text making a special statement. For~
after having said that the souls enter into rice, &c., it adds,
¢ From thence the escape is beset with more pain;’ a state-
ment implying that the escape from the previous states was
comparatively easy and pleasant. Now this difference in
point of pleasantness must be based on the comparative
shortness or length of the escape; for as, at that time, the
body is not yet formed, enjoyment (in the ordinary sense)
is not possible. Hence we conclude that, up to the
moment when the souls enter into rice, &c., their descent
is accomplished in a short time.

* It might be 5aid that the relation to ether, &c., into which the
souls enter, is the relation of conjunction (samyoga), not the relation
of similarity. But as nothing can enter into the relation of samyoga
with ether (everything being in eternal samyoga with it) we must
assume that ‘becoming ether’ means * becoming like ether,” and by
pxri(y of reasoning, that  becoming air, &¢.,” means * becoming like
air,
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24. {The descending souls enter) into (plants)
animated by other (souls), as in the previous cases,
on account of scriptural declaration.

In the description of the souls’ descent se read, after their
coming down in raindrops has been mentioned, ¢ Then they
are bom as rice and corn, herbs and trees, sesamum and
beans’—Here a doubt arises whether, at this stage of their
descent, the souls to which a remainder of their works con-
tinues to cling really pass over into the different species of
those immoveable things (plants) and enjoy their pleasures
and pains, or if they enter merely into a state of conjunction
with the bodies of those plants which are animated by
different souls.—The prvapakshin maintains that they pass
over into those species and enjoy their pleasures and pains,
on account of the remainder of works still attaching to
them ; firstly, because that enables us to take the verb ‘to
beborn’ in its literal sense ; secondly, because we know from
Sruti and Smriti that the condition of a plant may be a
place of snjoyment (of the fruits of actions); and thirdly,
because sacrifices and similar actions, being connected
with harm done to animals, &c., may lead to unpleasant
results. We therefore take the ‘being born as rice,’ &ec.,
of those to whom a remainder of their works attaches, in its
literal sense, and consider the case to be analogous to that of
a man who is born either as a dog or a hog or a Kindila,
where we have to understand that the man really becomes
a dog, and so on, and experiences the pleasures and pains
connected with that condition.

To this r ing we reply 2s follows:—The souls towhich

2 remainder attaches enter merely into conjunction with rice
plants, &c., which are already animated by other souls; and
do not enjoy their pleasures and pains ; ‘as in the previous
cases.’ As the souls’ becoming air, smoke, &¢., was decided
to mean only that they become connected with them ', so
here too their becoming rice, &c. merely means that they

1 This does not agree well with what bad been said above about
the souls becoming similar to ether, air, &¢.
[38) K
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become connected with those plants—How is this known?
—From the fact of the statement here also being of the
same nature.~Of what nature P—Here, also, as in the case
of the souls becoming ether, &c., down to rain, the text does
not refer to any operation of the works; hence we conclude
that the souls do not enjoy pleasure and pain. Where, on
the other hand, the text wants to intimate that the souls
undergo pleasure and pain, there it refers to the operation
of the former works; so. e.g. in the passage which treats of
men of good orevil conduct. Moreover, if we should take
the souls’ being born as rice, &c., in its literal sense, it would
follow that when the rice plants are reaped, unhusked, split,
cooked and eaten, the souls which have descended into them
and are animating them would have to leave them; it being
generally known that when a body is destroyed the soul
animating it abandons it. And then (if the souls left the
plants) the text could not state (as it does state, V, 10, 6)
that the souls which had entered into the plants are trans-
mitted by animal generation (on the part of those who eat
the plants). Hence it follows that the souls which have
descended are merely cutwardly connected with the plants
animated by other souls. This suffices to refute the asser~
tions that ‘to be born’ must be taken in its literal sense;
and that the state of vegetable existence affords a place
for enjoyment. We do not entirely deny that vegetable
existence may afford a place for enjoyment; it may do so
in the case of other beings which, in consequence of their
unholy deeds, have become plants. We only maintain that
those souls which descend from the moon with an un-
requited remainder of works do not experience the enjoy-
ment connected with plant life.

25. Should it be said that (sacrificial work is)
unholy ; we deny this on the ground of scripture.

We proceed to refute the remark made by the prva-
pakshin that sacrificial works are unholy because involving
harm done to animals, &c., that they may therefore lead
tp unpleasant results, and that hence the statement as to
the souls being bomn as plants, &c., may be taken in its
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literal sense; in consequence of which it would be unealled-
for to assume a derived sense.—~This reasoning is not valid,
because our knowledge of what is duty and the contrary of
duty depends entirely on scripture. The knowledge of
one action being right and another wrong is based on
scripture only; for it lies out of the cognizance of the
senses, and there moreover is, in the case of right and wrong,
an entire want of binding rules as to place, time, and occa-
sion. What in one place, at one time, on one occasion
is performed as a right action, is 1 wrong action in
another place, at another time, on another occasion: none
therefore can know, without scripture, wrat.is either right
or wrong. Now from scripture we derive the certain know-
ledge that the gyotishfoma-sacrifice, which involves harm
done to animals (i.e. the animal sacrifice), &c, is an act of
duty; how then can it be called unholy >—But does not
the scriptural precept, *Do not harm any creature,’ intimate
that to do harm to any being is an act contrary to duty ?—
True, but that is a general rule, while the precept, * Let him
offer an animal to Agnishomau, embodies an exception ;
and general rule and exception have different spheres of
application. The work (i.e. sacrifice) enjoined by the Veds
is therefore holy, being performed by authoritative men and
considered blameless; and to be bomn as a plant cannot be
its fruit. Nor can to be bom as rice and other plaats be
considered analogous to beihg born as dogs, &c. For the
latter birth scripture teaches with reference to men of evil
conduct only ; while no such specific qualification is stated
in the case of vegetable existence. Hence we conclude rat
when scripture states that the souls descending from the
moon become plants, it only means that they become en-
closed in plants.

26. After that (there takes place) conjunction {of
the soul) with him who performs the act of genera-
tion,

The conclusion arrived at under the preceding Sitra Is
confirmed also by scriptire stating that the souls, after
having entered into plants, ‘hecome * beings performing the

K2z
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act of generation, ¢ for whoever eats the food, whoever per- *
forms the act of generation, that again he (the soul)
becomes.” Here again the soul’s ‘becoming * he who performs
the act of generation cannot be taken in its literal sense;
for a person becomes capable of generation a long time
after his birth only, viz. when he reaches puberty. How
then should the soul contained in the food eaten enter into
that condition in its true sense? Hence we must interpret
the passage to mean only that the soul enters into conjunc-
tion with one who performs the act of generation; and
from this we again infer that the soul’s becoming a plant
merely means its entering into conjunction with a plant.

27. From the yoni a (new) body (springs).

Then, subsequently to the soul having been in conjunc-
tion with a person of generative power, generation takes
place, and a body is produced in which the soul can enjoy
the fruits of that remainder of works which still attaches to
it. This scripture declares in the passage,  Those whose
conduct has been good,’ &c. From this, also, it appears that
the souls to which a remainder clings, when descending and
‘becoming rice plants, and so on, do not enter into the state
of forming the body of those plants with its attendant
pleasure and pain, but are ‘born as plants’ in so far only
as they enter into conjunction with them.
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SECOND PADA,
REVERENCE TO THE HIGHEST SELF!

1. In the intermediate place there is (a real)
creation ; for (scripture) says (that).

In the preceding pida we have set forth, with reference
to the knowledge of the five fires, the various stages of
the soul's passing through the samsira. We shall now
set forth the soul's different states (waking, dreaming, &c.)
~Scripture says (Bri. Up. IV, 3, 9; 10), * When he falls
asleep —; there are no chariots in that state, no horses, no
roads, but he himself creates chariots, horses, and roads,’
&c.~Here a doubt arises whether the creation thus taking
place in dreams is a real one (pAramérthika) like the crea-
tion seen in the waking state, or whether it consists of
illusion (m4y4).-~The pdrvapakshin maintains that in the
intermediate place (or state) there is (a real) creation,” By
intermediate place we have to understand the place of
dreams, in which latter sense the word is used in the Veda,
*There is a third intermediate state, the state of dreams’
(Bri. Up. IV, 3, 9). That place is called the intermediate
place becanse it lies there where the two worlds, or else the
place of waking and the place of bliss (deep sleep), join.
In that intermediate place the creation must be real; be-
cause scripture, which is authoritative, declares it to be so,
“He creates chariots, horses, roads, &c. We, moreover,
infer this from the concluding clavse, *He indeed is the
maker’ (Bri. Up. 1V, 3, 10)

2, And some (state the Self to be) the shaper
(creator); sons and so on (being the lovely things
which he shapes).

Morcover the members of one sakhi state that the Self
is, in that intermediate state, the shaper of lovely things,
+He, the person who is awake in us while we arc asleep,
shaping one lovely thing after another ' (Ka. Up. 11, 5, 8)
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Kama (lovely things) in this passage means sons, &ec.,
that are so called because they are beloved—But may
not the term ‘kAm4%’ denote desires merely?—1"», we reply;
the word kAma is here used with reference to sons, &c.;
for those form the general subject of discussion, as we see
from some preceding passages, ¢ Choose sons and grand-
soas, &c., and ‘I make thee the enjoyer of all kimas’
(Ka. Up. 1,1, 23 ; 24)—And that that shaper is the highest
Self (prag#ia) we infer from the general subject-matter and
from the complementary sentence. That the highest Self
is the general subject-matter appears from II, 14, ¢ That
which thou seest as neither this nor that” And to that
highest Self there also refers the complementary senteace ~
I, 5, 8, * That indeed is the Bright, that is Brahman, that
alone iz called the Immortal. All worlds are :ontained
in it, and no one goes beyond.’'—Now it is admitted that
the world (creation) of our waking state of which the highest
Self (prigiia) is the maker is real; hence the world of our
dreaming state must likewise be real. That the same reason-
ing applies to the waking and the sleeping state a scriptural
passage also declares, ‘Here they say: No, this is the same
as the place of waking, for what he sees while awake the
same he sees while asleep’ (Bri. Up. 1V, 3, 14)—Hence the
world of dreams is real.—To this we reply as follows.

3. But it (viz. the dream world) is mere illusion .
{mAy3), on account of its nature not manifesting
itself with the totality (of the attributes of reality).

The word *but’ discards the piirvapaksha. It is not true
that the world of dreams is real; it is mere illusion and
there is not a particle of reality in it—Why?—~'On account
of its nature not manifesting itself with the totality,’ i.c.
because the nature of the dream world does not manifest
itself with the totality of the attributes of real things.—
What then do you mean by the ‘totality * ?—The fulfilment
of the conditions of place, time, and cause, and the circum-
stance of non-refutation. All these have their sphere ia real
things, but cannot be applied to dreams. In the first place
there is, in a dream, no space for chariots and the like; for
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those cannot possibly find room in the limited confines of
the body.—~Well, but why should not the dreaming person
see the objects of his dream autside of his body ? He does
as a matter of fact perceive things as separated from him-
self by space; and Sruti, moreover, declares that the dream
is outside the body,* Away from the nest the Immortal moves;
that immortal one goes wherever he likes® (Brsi. Up. IV,
3,12). And this distinction of the conceptions of staying
and going would have no good sense if the being (the soul)
did not really go out.—~ What you maintain is inadmissible,
we reply. A sleeping being canaot possibly possess the
power to go and retum in 2 moment the distance of a
hundred yoganas. Sometimes, moreover, a person recounts
a dream in which he went to some place without returning
from it, * Lyizg on my bed in the land of the Kurus I was
overcome by sleep and went in my dream to the country
of the Pafikilas, and being there | awoke! If; ‘now, that
person had really gone out of his country, he would on
waking find himself in the country of the Paskilas to which
hehad gone in his dream; butas a matter of fact heawakes
in the country of the Kurus.—Morcover, while a man
imagiaes himself in his dream going, in his body, to another
place, the bystanders see that very same body lying on the
couch, Further, a dreaming person does not see, in his
dream, other places such as they really are. But if hein
seeing them did actually go about, they would appear to
him like the things he sces in his waking state. Srufi,
moreover, declares that the dream is within the body, cp.
the passage beginning *But when he moves about in dream,’
and terminating * He moves about, according to his plea-
sure, within his own body * (Bri. Up. I1, 1, 18). Hence the
passage about the dreamer moving away from his nest
must be taken in a metaphorical sense, as otherwise we
should contradict scripture as well as reason ; he who while
remaining within his own body does not use it for any pur.
pose may be said to be outside the body as it were. .The
difference of the ideas of staying within the body and going
outside must, therefore, be viewed as a mere deception.—
In the second place we see that dreams are in conflict with .
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the conditions of time, One person lying asleep at night
dreams that it is day in the Bharata Varsha ; another lives,
during a dream which lasts one muhfirta only, through many
crowds of years—In the third place there do not exist in
the state of dreaming the requisite efficient causes for either
thought or action; for as, in sleep, the organs are drawn
inward, the dreaming person has no eyes, &c. for perceivirg
chariots and other things; and whence should he, in the
space of the twinkling of an eye, have the power of-—or
procure the material for—making chariots and the like ?—
In the fourth place the chariots, horses, &c., which the
dream creates, are refuted, i.e. shown not to exist by the
waking state. And apart from this, the dream itself refutes
what it creates, as its end often contradicts its beginning;
what at first was considered to be a chariot tums, in a
moment, into 2 man, and what was conceived to be a man
has all at once become a tree.—Scripture itself, moreover,
clearly declares the chariots, &c., of a dream to have no
real existence, ‘There are no chariots in that state, no

horses, no roads, &c'——Hence the visions of a dream are
mere illusion.

4. (Not altogether) for it (the dream) is indicative
{of the future), according to Sruti; the experts also
declare this.

Well then, as dreams are mere illusion, they do not
contain a pasticle of reality ?——Not so, we reply; for
dreams are prophetic of future good and bad fortune., For
scripture teaches as follows, *When a man eagaged in
some work undestaken for a special wish sees in his dreams
a woman, he may infer success from that dream-vision.
Other scriptural passages declare that certain dreams
indicate speedy death, so, e.g. *If he sees a black man
with black teeth, that man will kill him.’—Those also wha
understand the science of dreams hold the opinion that to
dreamof riding on an elephant and the like is lucky; while
it is unlucky to dream of riding on a donkey, &c. ; and that
certain other dreams also caused by special mantras or
devatis or substances contain a particle of truth.—In all
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these cases the thing indicated may be real; the indicating
dream, however, remains unreal as it is refuted by the
.wakz'ng state. The doctrine that the dream itself §s mere
illusion thus remains uncontradicted.—On this account the
Vedic passage to which the first Stitra of this péda refers is
to be eftp]ained metaphorically. When we say ¢ the plough
bears, J.e. supports the bullocks,” we say so because the
ploughl is the indirect cause of the bullocks being kept?,
not because we mean that the plough directly supports
the bullocks. Analogously scripture says that the dream-
ing person creates chariots, &c., and is their maker, not
because he creates them directly but because he is the
cause of their creation. By his being their cause we have
to understand that he is that one who performs the good
and evil deeds which are the cause of the delight and
fear produced by the apparition, in his dream, of chariots
and other things2—Moreover, as in the waking state,
owing to the contact of the senses and their objects and
the resulting interference of the light of the sun, &c, the
self-luminousness of the Self is, for the beholder, difficult
to discriminate, scripture gives the description of the
dreaming state for the purpose of that discrimination. If
then the statements about the creation of chariots, &c.,
were taken as they stand (i.e literally) we could not
ascertain that the Self is self-luminous . Hence we have
to explain the passage relative to the creation of chariots,
&¢., in a metaphorical sense, so as to make it agree with
the statement about the non-existence of chariots, &c.
This explains also the scriptural passage about the
shaping (III, 2,2]. The statement made above that ia
the Katiaka the highest Self is spoken of as the shaper

3 Bullocks have to  kept because the fields must be tilled.

2 The dreams have 1he purpose of either cheering or saddening
and frightening the sleeper; so as to requite bim for his good and
evil works, His adrisha thus famishes the efficient cause of the

dreams.
s Pecause then there would be no difference between the dream-
ing and the waking state.
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of dreams is untrue; for another scriptural passage
ascribes that activity to the individual soul, ‘He him-
sclf destroying, he himself shaping dreams with his
own s'plcndour, with his own light’ (Bri. Up. 1V, 3, 9)™
And in the K4tkaka Upanishad itself also we infer from
the form of the seatence, *That one who wakes in us
while we are asleep,’—which is an anuvida, i.e. an
additional statement about something well known—that
he who is there proclzimed as the shaper of lovely things
is nobody else than the (well-known) individual soul. The
other passage which forms the complementary continuation
of the vne just quoted { That indecd is the Bright, that is
Brahman ’) discards the notion of the separate existence of
the individual soul and teaches that it is nothing but Brah-
man, analogously to the passage ¢ That art thou.” And this
interpretation does not conflict with Brahman being the
general subject-matter.—Nor dowe thereby deny altogether
that the highest (prag#ia) Self is active in dreams ; for as
being the Lord of all it may be considered as the guide
and ruler of the soul in all its states. We only maintain
that the world <onnected with the intermediate state (i.e.
the world of dreams) is not real in the same sense as the
world consisting of ether and so on is real. On the other
hand we 'must remember that also the so-called real crea-
tion with 1ts ether, air &c, is not absolutely real; for as
we have proyed before (I, 1, 14) the entire expanse of
things is mere illusion. The world consisting of ether, &c.,
remains fixed and distinct up to the moment when the soul
cognizes that Brahman js the Self of all; the world of
dreams on the other hand is daily sublated by the waking

state. That the latter is mere illusion has, therefore, to be
understood with a distinction,

5. But by the meditation on the highest that
which is hidden (viz. the equality of the Lord and

! Svayam vihatya plrvadeham niskeshfam kritvi svayam nirmi-
yiplrvar: visanimayam deham sampidya svena bhisi svakiyabu
ddhivrttyd svena gyotishd svarfipataitanyenety arthas.  An. Gi
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the soul, becomes manifest); for from him (the
Lord) are its (the soul's) bondage and release.

Well, but the individual soul is a part of the highest Self
as the spark is a part of the fire. And as fire and spark
have in common the powers of burning and giving light, so
the individual soul and the Lord have in common the
powers of knowledge and rulership ; hence the individual
soul may, by means of its' lordship, effect in the dreaming
state a creation of chariots and the like, springing from its
wishes (samkalpa)—To this we reply that although the
Lord and the individual soul stand to each other in the
relation of whole and part, yet it is manifest to perception
that the attributes of the two are of a different nature—
Do you then mean to say that the individual soul has
10 common attributes with the Lord }~We do not maintain
that; but we say that the equality of attributes, although
existing, is hidden by the veil of Nescieace. In the case
of some persons indeed who strenuously meditate on the
Lord and who, their ignorance being dispelled at last,
obtain through the favour of the Lord extraordinary
powers and insight, that hidden equality becomes mani-
fest—just as through the action of strong medicines the
power of sight of a blind man becomes manifest ; but it
does not on its own account reveal jtself to all men—Why
not?—~Becatse ‘from him,' i.e. from the Lord there are
bondage and release of it, viz. the individual soul. That
means : bondage is dve to the absence of knowledge of
the Lord's true nature; release is due to the presence of
such knowledge. Thus Stuti declares, * When that god i3
known all fetters fall off; sufferings are destroyed and
birth and death’ cease, From meditating on him there
arises, on the dissolution of the body, a third state,”that
of universal Lordship ; he who is alone is satisfied ' (Svet.
Up. I, '11), and similar passages.

6. Or that (viz. the concealment of the soul’s
powers springs) from its copnexion with the body.

But if the soul is a part of the highest Self, why should
its knowledge and lordship be hidden? We should rather
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expect them to be as manifest as the light and the heat of
the spark.—True, we reply; but the state of concealment
of the soul's knowledge and lordship is due to its being
joined to a body, i.e. to a body, sense-organs, mind,
buddhi, sense-objects, sensations, &c. And to this state
of things there applies the simile: As the heat and light of
the fire are hidden as long as the fire is still hidden in the
wood from which it will be produced by friction, or as long
as it is covered by ashes; so, in consequence of the soul
being connected with limiting adjuncts in the form of 2
body, &c., founded on name and form as presented by
Nescience, its knowledge and lordship remain hidden as
long as it is possessed by the erroneous notion of not being
distinct from those adjuncts.—The word *or’ in the Sitra
is meant to discard the suspicion that the Lord and the
soul might be separate entities—But why should not the
soul be separate from the Lord, considering the state of

" concealment of its knowledge and power? If we allow the

two to be fundamentally separate, we need not assume
that their separateness is due to the soul's connexion with
the body.—It is impossible, we reply, to assume the soul
to be separate from the Lord. For in the scriptural pas-
sage beginning with * That divinity thought’ &ec. (KA. Up.
VI, 3, 2) we meet with the clause, ¢ It entered into those
beings with this living Self’ (giva 4tman); where the
individual soul is referred to as the Self. And then we
have the other passage, ‘It is the True; it is the Self;
that art thou, O Svetaketu,’ which again teaches that the
Lord is the Self of the soul Hence the soul is non-
different from the Lord, but its knowledge and power are
obscured by its connexion with the body. From this it
follows that the dreaming soul is not able to create, from
its mere wishes, chariots and other things. If the soul
possessed that power, nobody would ever have an un-
pleasant dream; for nobody ever wishes for something
unpleasant to himself.—We finally deny that the scriptural
passage about the waking state (*dream is the same as the
place of waking * &c.) indicates the reality of dreams. The
statement made there about the equality of the two states
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is not meant to indicate that dreams are real, for that would
conflict with the soul's sclf-luminousness (referred to above),
and scripture, moreover, expressly declares that the chariots,
&e, of a dream have no real existence; it merely means
that dreams, because due to mental impressions (visans)
received in the waking state, are equal to the latter in ap~
pearance-~From all this it follows that dreams are mere

illusion,

7. The absence of that (i.e. of dreams, i.e, dream-
less slecp) takes place in the nidls and in the Self;
according to scriptural statement,

The state of dream has been discussed; we are now
going to enquire into the state of decp sl A number
of scriptural passages refer to that state. In one place we
read,  When a man is asleep, reposing and at perfect rest
so that he sees no dream. then he has entered into those
nidis’ (K% Up. VIII, 6, 3). In another place it is said
with reference to the nidls, * Through them he moves forth
and rests in the surrounding body’ (Bri. Up.II, 1,19} So
also In another place, *In these the person is when sleeping
he sees no dream. Then he becomes one with the prina
alone' (Kau. Up. IV, 20). Again in another place, * That
ether which is within the heart in that he reposes’ (Bri.
Up-IV,4,22). Again, * Then he becomes united with that
which is; he is gone to his Self’ (X4. Up. VI, 8,1). And,
¢ Embraced by the highest Self {priz#a) he knows nothing
that is without, nothing that is within’ (Brs, Up, IV, 3, 21).
Here the doubt arises whether the ndfis, &c., mentioned in
the above passages are independent from each other and

constitute various places for the soul in the state of decp
sleep, or if they stand in mutual relation 5o as to constitute
one such place only. The plrvapakshin takes the former
viewon account of the various places mentioned serving one
and the same purpose. Things sesving the same purpose,
as, e.g. rice and barley !, are never scen to be dependent

1 Either of which may be employed for making the sacrificial
cake.
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on cach other. That the nidis, &c., actually serve the
same purpose appears from the circumstance of their being
all of them exhibited equally in the locative case, ‘he has
entered into the nidis,’ *he rests in the pericardium,’ &c.!
—But in some of the passages quoted the locative case is
not employed, so, e.g. in *He becomes united with that
which is’ (sata, instrumental case)!—That makes no differ-
ence, we reply, because there also the locative case is
meant. For in the complementary passage the text states
that the soul desirous of rest enters into the Self, * Finding
no rest elsewhere it settles down on breath’ (K. Up. VI,
8, 2); a passage in which the word ‘breath’ refers to that
which is (the sat). A place of rest of course implies the
idea of the locative case. The latter case is, moreover,
actually exhibited in a further complementary passage,
¢ When they have become merged in that which is (sati),
they know not that they are merged in it.’—In all these
passages one and the same state is referred to, viz. the
state of deep sleep which is characterised by the suspension
of all special cognition. Hence we conclude that in the
state of deep sleep the soul optionally goes to any one of
those places, either the nidis, or that which is, &e.

To this we make the following reply--¢The absence of
that, i.e. the absence of dreams—which absence constitutes
the essence of deep sleep—takes place “in the nidis and in
the Self;’ i.e. In deep sleep the soul goes into both to-
gether, not optionally into either.—How is this known?—
¢ From scripture.—Seripture says of all those things, the
nidis, &c., that they are the place of decp sleep; and those
statements we must combine into one, as the hypothesis of
option would involve partial refutation?. The assertion

* The argument of the plirvapakshin is that the different places
in which the soul is said to abide in the state of deep sleep are all
exhibh'zd by the text in the same case and are on that account
co-ordinate, M\n}n! rehation implying subordination would require
them to be exhibited in different cases enabling us to infer the
exact manner and degree of relation,

* By allowing opon beiween two Vedic statements we leszen the
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made above that we are compelled to allow option because
the nidis, &c., serve one and the same purpose, is without
four}dation; for from the mere fact of two things being
exhibited in the same case it does not follow by any means
that they serve the same purpose, and that for that reason
we have to choose between them. We on the contrary ses
that one and the same case s employed even where things
serve different purposes and have to be combined; we say,
e.g.  he sleeps in the«palace, he sleeps on the coucht’ So
in the present case also the different statements can be
combined into one, ‘He sleeps in the nids, in the sur-
rounding body, in Brahman’ Moreover, the scriptural
passage, ‘ In these the person is when sfeeping he sees no
dream; then he becomes one with the prara alone, de-
clares, by mentioning them fogether in one sentence, that
the nidis and the prina are to be combined in the state of
deep sleep. That by prima Brahman is meant we have
already shown (I, 1, 28). Although in another text the
nidis are spoken of as an independent place of deep sleep
as it were (‘then he has entered into those nddis’), yet, in
order not to conteadict other passages in which Brahman is
spoken of as the place of deep sleep, we must explain that
text to mean that the soul abides in Brahman through the
nidis. Nor is this interpretation opposed to the employ-
ment of the locative case (* into—~—or in—those nddis’); for
if the soul enters into Brahman by means of the nddis it is
at the same time in the nidis; jost 2s 2 map who descends
to the sea by means of the river Gasg is at the same time
on the Gangd.—Moreover that passage about the nidls,
because its purpose is to describe the road, consisting of
the rays and nddis, to the Brahma world, mentions the
entering of the soul into the nidis in order to glorifly the
Iatter (not in order to describe the state of deep sleep); for
the clause following upon the ane which refers to the enter-

authority of the Veda; for the adoption of either alternative

sublates, for the time, the other alternative.
1 Where the two locatives are fo be combined into one

+he sleeps on the couch in the palace.
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ing praises the nadis, ' There no evil touches him.! The
text, moreover, adds a reason for the absence of all evil, in
the words, * For then he has become united with the light.
That means that on account of the light contained in the
nadis (which is called bile) having overpowered the organs
the person no longer seces the sense-objects.  Or else Brah-
man may be meant by the ‘light;’ which term is applied
to Brahman in another passage also, *It is Brahman only,
light only’ (Brs. Up. IV, 4, 7). The passage would then
mean that the soul becomes, by means of the nadis, united
with Brahman, and that hence no evil touches it. That the
union with Brahman is the reason for the absence of all
contact with evil, is known from other scriptural passages,
such as, © All evils turn back from it; for the world of
Brahman is free from all evil’ (K% Up.VIII, 4,1). On
that account we have to combine the nidis with Brahman,
which from other passages is known to be the place of deep
sleep.—Analogously we conclude that the pericardium also,
because it is mentioned in a passage treating of Brahman,
is a place of deep sleep only in subordination to Brahman.
For the ether within the heart is at first spoken of as the
place of sleep (‘ He lies in the ether which is in the heart,’
Bri. Up. 11, 1, 17}, and with reference thereto it is said
later on, ¢ He rests in the pericardium’ (II, 1, 19). Peri-
cardium (puritat) is a name of that which envelops the
heart ; hence that which rests within the ether of the heart
—which is contained in the pericardium—can itself be said
to rest within the pericardium; just as a man living in a
town surrounded by walls is said to live within the walls.
That the ether within the heart is Brahman has already
been shown (I, 3, 14).—That again the nidis and the peri-
cardium have to be combined as places of deep steep appears
from their being mentioned together in one sentence
{* Through them he moves forth and rests in the puritat).
That that which is (sat) and the intelligent Self (prigia)
are only names of Brahman is well known; hence scripture
mentions only three places of deep sleep, viz. the nadis,
the pericardium, and Brahman. Among these three again
Brahman alonc is the lasting place of decp sleep; the
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nidis and the pericardium are mere roads leading to it.
‘Moreover {to explain further the difference of the manner
in which the soul, in deep sleep, eaters into the nddls, the
pericardium and Brahman respectively), the nidis and the
pericardium are (in deep sleep) merely the abode of the
limiting adjuncts of the soul; in them the soul's organs
abidel. For apart from its connexion with the limiting
adjuncts it is impossible for the soul in itself to abide any-
where, because being non-different from Brahman it rests
in its own glory. And if we say that, in deep sleep, it
abides in Brahman we do not mean thereby that there is a
difference hetween the abode and that which abides, but
that there is absolute identity of the two. For the text
says, * With that which is he becomes united, he is gone to
his Self;’ which means that the sleeping person has entered
into his true nature.—It canrat, moreover, be said that the
soul is at any time not united with Brahman—for its true
nature can never pass away—; but considering that in the
state of waking and that of dreaming it passes, owing to
the contact with its limiting adjuncts, into something else,
as it were, it may be said that when thoss adjuncts cease
in deep sleep it passes back into its true nature. Hence it
would be entirely wrong to assume that, in deep sleep, it
sometimes becomes unpited with Brahman and sometimes
not?. Moreover, even if we admit that there are different
places for the soul in deep sleep, still there does not result,
from that difference of place, any difference in the quality

of deep sleep which is in all cases characterised by the ces-

sation of special cognition; it is, therefore, more appro-

priate to say that the soul does (in deep sleep) not cognize

on of its having b united with Brah-

man; according to the Sruti, ¢ How should he,know an-

other?’ (Bri. Up. 1V, 5, 15).—IF, further, the sleeping soul

did rest in the nidis and the puritat, it would be impossible

1 An. Gi. explains karasini by karmini: nidishu pun‘fau' A
givasyopidhyaatarbhitani haranini karmini tish#bantity upidhys-
dhiratvam, givasya tv 4dhiro brahmaiva.

* But with the nidis or the pericardium only.

(38 L
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to assign any reason for its not cognizing, because in that
case it would continue to have diversity for its object;
according to the Sruti, ¢ When there is, as it were, duality,
then one secs the other,’ &c.—But in the case of him also
who has diversity for his object, great distance and the like
may be reasons for absence of cognition !—What you say
might indeed apply to our case if the soul were acknow-
ledged to be limited in itself; then its case would be
analogous to that of Vishnumitra, who, when staying in
a foreign land, cannot see his home. But, apart from its
adjuncts, the soul knows no limitation.——Well, then, great
distance, &c., residing in the adjuncts may be the reason
of non-cognition !—Yes, but that leads us to the conclu-
sion already arrived at, viz. that the soul does not cognize
when, the limiting adjuncts having ceased, it has become
one with Brahman.

Nor do we finally maintain that the nidis, the pericar-
dium, and Brahman are to be added to each other as
being equally places of deep sleep. For by the knowledge
that the nidis and the pericardium are places of sleep,
nothing is gained, as scripture teaches neither that some
special fruit is connected with that knowledge nor that it is
the subordinate member of some work, &c., connected with
certain results. We, on the other hand, do want to prove
that that Brahman is the lasting abode of the soul in the state
of deep slecp; that is a knowledge which has its own
uses, viz. the ascertainment of Brahman being the Self of
the soul, and the-ascertainment of the soul being essentially
non-connected with the worlds that appear in the waking

and in the dreaming state  Hence the Self alone is the
place of deep sleep.

8. Hence the awaking from that {viz. Brahman),

And because the Self only is the place of deep slecp, on
that account the scriptural chapters treating of slecp inva-
riably teach that the awaking takes place from that Self,
In the Bri Up. when the time comes for the answer to the
question, *Whence did he come back?’ (11, 1, 16), the text
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says, “‘As small sparks come forth from fire, thus all prinas
come forth from that Self’ (II, 1, 20). And K4 Up. VI,
10, 2, we read : * When they have come back from the True
they donot know that they have come back from the True”
If there were optional places to which the soul might resort
in deep sleep, scripture would teach us that it awakes some-
times from tl}e nidis, sometimes from the pericardium,
sometimes from the Self.—For that reason also the Self is
the place of deep sleep.

9. But the same (soul returns from Brahman); on
account of work, remembrance, text, and precept.

Here we have to enquire whether the soul when awaking
from the uvnion with Brahman is the same which entered
into union with Brahman, or another one—The ptirvapak-
shin maintains that there is no fixed rule on that point.
For just as a drop of water, when poured into a large quan-
tity of water, becomes one with the Jatter, so that when we
again take out a drop it would be hard to manage that it
should be the very same drop; thus the sleeping soul, when
it has became united with Brahman, is merged in bliss and
not able again to rise from it the same. Hence what
actually awakes is either the Lord or some other soul—To
this we reply that the same saul which in the state of sleep
entered into bliss again arises from it, not any other, We
assert this on the ground of work, remembrance, sacred
text, and precept; which four reasons we will treat sepa-
rately. In the first place the person who wakes from sleep
must be the same, because it is seca to finish work Jeft un-
finished before. Men finish in the morning'what they bad
left incomplete on the day before. Now it is not possible
that one man should proceed to complete work half done
by another man, because this would imply too muchl

* Thare would follow from it, e.g. that in the case of sacrifices
oceupying mote than one day, there would be several sacriﬁcer?,
and that consequently it would be doubtful to whom the {m}l
of the sacrifice, as promised by the Veda, befongs. And this
wonld imply a stuliification 6f the sacred text.

La
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Hence we conclude that it is one and the same man who
finishes on the latter day the work begun on the former.—
In the second place the person rising from sleep is the
same who went to sleep, for the reason that otherwise he
could not remember what he had seen, &c., on the day
before ; for what one man sees another cannot remember.
And if another Self rose from sleep, the consciousness of
personal identity (Atmé&nusmarasna) expressed in the words,
‘I am the same I was before, would not be possible.—In
the third place we understand from Vedic texts that the
same person rises again, * He hastens back again as he
came, to the place from which he started, to be awake’
(Bri. Up. IV, 3, 16} ;  All these creatures go day after day
into the Brahma-world and yet do not discover it’ (KA. Up.
VIII, 3, 2); *Whatever these creatures are here, whether a
lion, or a wolf, or a boar, or a worm, or a midge, or a gnat,
or a musquito, that they become again and again’ (K.
Up. V1, 1o, 2). These and similar passages met with in
the chapters treating of sleeping and waking have a proper
sense only il the same soul rises again—In the fourth place
we arrive at the same conclusion on the ground of the in-
junctions of works and knowledge, which, on a different
theory, would be meaningless. For if arother person did
rise, it would follow that a person might obtain final
release by sleep mercly, and what then, we ask, would be
the use of all those works which bear fruit at a later period,
and of knowledge ?-—Morcover on the hypothesis of another
person rising from sleep, that other person would either be
a soul which had up to that time carried on its phenomenal
life in another body; in that case it would follow that the
practical existence carried on by means of that body would
be cut short. If it be said that the soul which went to
slecp may, in its turn, rise in that other body (so that B
would rise in A's body and A in B's body), we reply that
that would bean altogether useless hypothesis ; for what ad-
vantage do we derive from assuming that each soul rises
from sleep not in the same body in which it had gone to
sleep, but that it gocs to sleep in one body and rises in
another>—Or else the soul rising (in A's body) would be
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one which had obtained final release, and that would imply
that final reléase can have an end. Baut it is jmpossible
that a soul which has once freed itself from Nescience
should again rise (enter into phenomenal life). Hereby
it is also shown that the soul which rises cannot be the
Lord, who is everlastingly free from Nescience.~—Further,
on the hypothesis of another soul rising, it would be difs-
cult to escape the conclusion that souls reap the fruits of
deeds not their own, and, on the other hand, are not requited
for what they have done.—From all this it follows that the
person rising from sleep is the same that went to sleep.—
Nor is it difficult to refute the analogical reasoning that the
soul, if once united with Brahman, can no more emerge
from it than a drop of water can again be taken out from
the mass of water into which it had been poured. We
admit the impossibility of taking out the same drop of
water, because there is no means of distinguishing it from 21l
the other drops. In the case of the soui, however, there
are reasons of distinction, viz. the work and the knowledge
(of each individual soul). Hence the two cases are not
analogous.—Further, we point out that the flamingo, e.g.
is able to distinguish and separate milk and water when
mixed, things which we men are altogether incapable of
distinguishing.—Moreover, what is called individual soul is
not really different from the highest Self, so that it might
be distinguished from the latter in the same way as a drop
of water from the mass of water; but,as we have explained
repeatedly, Brahman itself is on account of its connexion
with limiting adjuncts metaphorically called individual
soul. Hence the phenomenal existence of one soul Iasts as
long as it continues to be bound by one set of adjuncts, and
the "phenomenal existence of another soul again lasts as
long as it continues to be bound by another set of adjuncts.
Each set of adjuncts continues through the states of slecp
as well as of waking ; in the former it is like a seed, in the
Jatter Jike the fully developed plant. Hence the proper
inference is that the same soul awakes from sleep.

1o, In him who is senseless {(in a swoon, &c)
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there is half-union; on account of this remaining (as
the only possible hypothesis).

+ There now arises tne question of what kind that state
is which ordinarily is called a swoon or being stunned.
Here the pfirvapakshin maintains that we know only of
three states of the soul as long as it abides in a body,
viz. the wakine state, dreaming, and deep dreamless sleep ;
to which may 1 added, as 2 fourth state, thé soul’s passing
out of the body. A fifth state is known neither-from Sruti
nor Smriti; hence what is called fainting must be one of
the four states mentioned.—To this we make the following
reply. In the first place a man lying in a swoon cannot be
said to be awake ; for he does not perceive external objects
by means of his senses.—But, it might be objected, may
not his case be analogous to that of the arrow-maker?
Just .as the man working at-an arrow, although awake, is
so intent on his arrow that he sees nothing else; so the
man also who is stunned, e.g. by a blow, may be awake,
but as his mind is concentrated on the sensation of pain
caused by the blow of the club, he may not at. the time
perceive anything else.—No, we reply, the case is different, on
account of the absence of consciousness. The arrow-maker
says,  For such a length of time I was aware of nothing but
the arrow ;' the man, on the other hand, who returns to con-
sciousness from a swoon, says, * For such 2 length of time
1 was shut up in blind darkness; I was conscious of nothing.’
—A waking man, moreover, however much his mind may
be concentrated on one object, keeps his body upright ;
while the body of a swooning person falls prostrate on
the ground. Hence a man in a swoon is not awake.—Nor,
in the second place, is he dreaming; because he is alto-
gether unconscious.—Nor, in the third place, is he dead;
for he continues to breathe and to be warm. When a man
has become senseless and people are in doubt whether he
be alive or dead, they touch the region of his heart, in
order to ascertain whether warmth continues in his body
or not, and put their hands to his nostrils to ascertam
whether breathing goes on or not. If, then, they perccive
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neither warmth nor breath, they conclude that he is dead,
and carry off his body into the forest in order to burn it;
if; on the other hand, they do perceive warmth and breath,
they decide that he is not dead, and begin to sprinkle him
with cold water so that ke may recover consciousness.—
That a man who has swooned away is not dead follows,
moreover, from the fact of his rising again (to conscious
life); for from Yama’s realm none eve relurn.—Let us then
say that a man who has swooned lies in deep sleep, as he
is unconscious, and, at the same time, not dead 1—No, we
réply; this also is impossible, on account of the different
characteristics of the two states. A man who has become
senseless does sometimes not breathe for a long time; his
body trembles; his face has a frightful expression; his
eyes are staring wide open. The countenance of a sleeping
person, on the other hand, is peaceful, he draws his breath
at regular intervals; his eyes are closed, his body does
not tremble, A sleeping person again may be waked by
a gentle stroking with the hand ; a person lying in a swoon
not even by a blow with a club. Moreover, senselessness
and sleep have different causes; the former is produced
by a blow on the head with a club or the like, the latter
by weariness. Nor, finally, is it the common opinion that
stunned or swooning people are asleep.—It thus remains
for us to assume that the state of sensclessness (in swoon-
ing, &c.) is a half-union (or half-coincidence)?, as it coin-
cides in so far as it is an unconscious state and does not

coincide in so far as it has different characteristics.—But

how can absence of consciousness in a swoon, &¢c., be called

half-coincidence (with deep sleep)? With regard to deep

sleep scripture says, ¢ He becomes united with the ':I'ruc'

(Kk Up. V1, 8,1); *Then a thief is not a thief” (Brs. Up.

1V, 3, 22); * Day and night do not pass that bank, nor old

age, death, and grief, neither good nor evil deeds’ (R4 UP.

VIIL, 4, 1). For the good and evil deeds reach the sou in

that way that there arise in it the ideas of being affected by

pleasure or pain. Those ideas are absent in deep sleep, but

* Viz, with deep slecp, as will be explained below.



152 VEDANTA-SOTRAS.

they are likewise absent in the case of a person lying ina
swoon ; hence we must maintain that, on account of the
cessation of the limiting adjuncts, in the case of a senseless
person as well as of one asleep, complete union takes place,
not only half-union.—To this we make the following reply.
—We do not mean to say that in the case of a man who .
Yies in a swoon the soul becomes half united with Brahman ;
but rather that senselessness belongs with one half to the
side of deep sleep, with the other half to the side of the
other state (i.e. death). In how far it is equal and not
equal to sleep has already been shown. It belongs todeath
in so far as it is the door of death. If there remains (un-
requited) work of the soul, speech and mind return (to the
senseless person); if no work remains, breath and warmth
depart from him. Therefore those who know Brahman
declare a swoon and the like to be a half-union.-—The ob-
jection that no fifth state is commonly acknowledged, is
without much weight ; for as that state occurs occasionally
only it may not be generally known. All the same it is
known from ordinary experience as well as from the 4yur-
veda (medicine). That it is not considered a separate fifth

state is due to its being avowedly compounded of other
states.

11. Not on account of (difference of) place also
twofold characteristics can belong to the highest;

for everywhere (scripture teaches it to be without
any difference}.

We now attempt to ascertain, on the ground of Sruti, the
nature of that Brahman with which the individual soul
becomes united in the state of deep sleep and so on, in
consequence of the cessation of the limiting adjuncts.—The
scriptural passages which refer to Brahman are of a double
character; some indicate that Brahman is affected by dif-
ference, so, e.g. ‘He to whom belong all works, all desires,
all sweet odours and tastes’ (K4 Up. 11, 14, 2); others,
that it is without difference, 50, e.g. * It is neither coatse nor
fine, neither short nor long,’ &c. (Brs. Up.111, 8,8). Have
we, on the ground of these passages, to assume that Brah-
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man has a double nature, or either nature, and, if either,
that it is affected with difference, or without difference?
This is the point to be discussed.

The ptirvapakshin maintains that, in conformity with the
scriptural passages which indicate a double nature, a double
nature is to be ascribed to Brahman.

To this we reply as follows—At any rate the highest
Brahman cannot, by itself, possess double characteristics;
for on account of the contradiction implied therein, it is im-
possible to admit that one and the same thing should by
itself possess certain gualities, such as colour, &c.,and should
not possess them.~Nor is it possible that Brahman shonld
possess double characteristics *on account of place,’ i.e. on
account of its conjunction with its Jimiting adjuncts, such as
earth, &c. For the connexion with limiting adjuncts is
unavailing to impart to a thing of a certain nature an alto-
gether different nature. The crystal, e.g. which is in itself
clear, does not become dim through its conjunction with a
limiting adjunct in the form of red colour; for that it is
pervaded by the quality of dimness is an altogether erro-
neous notion. In the case of Brahman the limiting adjuncts
are, moreover, presented by Nescience merely?. Hence (as
the upadhis are the product of Nescience) if we embrace

either of the two alternatives, we must decide in favour of
that according to which Brahma is absolutely devoid of all
difference, not in favour of the opposite one. For all pas-
sages whose aim it is to represent the nature of Brahman
(such as, ‘It is without sound, without touch, without form,
without decay,’ Ka. Up. I, 3, 15) teach that it is free from
all difference.

12. If it be objected that it is not so, on account of
the difference (taught by the Veda); we reply that it
is not so on account of the declaration of (Brahman)

3 The Jimiting adjunct of the erystal, i.e. the red colour of a thing,
e.g. a flower with which the erystal s in contact, is es rezlvas. .lhe
crystal itself; only the effect is an illusion.—But the limiting

dj of Brak are in th Ives illusion.
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being not such, with reference to each (declaration of
difference).

Let this be, but nevertheless it cannot be maintained
that Brahman is devoid of difference and attributes, and
does not possess double attributes either in itself or on
account of difference of station.—Why not ?—* On account
of difference’ The various vidyds teach different forms of
Brahman; it is said to have four feet (X% Up. 111, 18, 1);
to consist of sixteen parts (Pr. Up. VI, 1); to be chdrac-
terised by dwarfishness (Ka. Up. V, 3); to have the three
worlds for its body (Bri. Up. I, 3,22); to be named Vai-
svanara (K%, Up. V, 11,2), &c. Hence we must admit
that Brahman is qualified by differences also.—But above
it has been shown that Brahman cannot possess twofold
characteristics!—That also does not contradict our doctrine;
for the difference of Brahman's forms is due to its limiting
adjuncts, Otherwise all those scriptural passages which
refer to those differences would be objectless.

All this reasoning, we say, is without force ‘on account ot
the declaration of its being not such, with reference to each,
i.e. because scripture declares, with reference to all the,
differences produced by the limiting adjuncts, that there is
no difference in Brahman. Cp.such passages as the follow-
ing: ‘This bright immortal person in this earth, and that
bright immortal person incorporated in the body; he indeed
is the same as that Sell* (Brs. Up. 11, 5, 1). It, therefore,
cannot be maintained that the connexion of Brahman
with various forms is taught by the Veda.

13. Some also (teach) thus.

The members of one sikhi also make a statement
about the cognition of non-difference which is preceded by
a censure of the perception of difference, By the mind
alone it is to be perceived, there is in it no diversity, He
who perceives therein any diversity goes from death to
death’ (Bri. Up. 1V, 4, 19).  Others also (* By knowing the
enjoyer, the enjoyed,and the ruler, everything has been de-
clared to be threefold, and this is Brahman,” Svet. Up. 1, 12)
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record in their text that the entire world, characterised
by enjoyers, things to be enjoyed, and a ruler, has Brahman
for its true nature.—But as among the scriptural passages
referring to Brahman, there are some which represent it as
having a form, and others teaching that it is devoid of form,
how can it beasserted that Brahman is devoid of form, and not
also the contrary?—To this question the next Sttra replies,

14. For (Brahman) fs merely devoid of form, on
aceount of this being the main purport of scripture,

Brahman, we must definitively assert, is devoid of all form,
colour, and so.on, and does not in any way possess form,
and so on.—Why?—' On account of this being the main
purport (of scripture).’—'It is neither coarse nor fine,
neither short nor long’ (Brs. Up. I1I, 8, 8); * That which is
without sound, without touch, without form, without decay’
{Ka. Up. ], 3, 15); *He who is called ether is the revealer
of all forms and names. That within which forms and
names are, that is Brahman ' (K4. Up. VIII, x4, 1); * That
heavenly person is without body, he is both without and
within, not produced’ (Mu, Up. 11, 1, 3); * That Brahman
is without cause and -without effect, without anything inside
or outside, this Self iz Brahman, omnipresent and om-
niscient’ (Bri. Up. 11, 5, 79), These and similar passages
have for their purport the true nature of Brahman as non-
connected with any wotld, and have not any other purport,
as we have proved under I, 3, 4. On the ground of such
passages we therefore must definitively conclude that Brah-
man is devoid of form. Those other passages, on the
other hand, which refer to a Brahman gqualified by form
do not aim at setting forth the nature of Brahman, but
rather at enjoining the hip of Bral As long as
those Jatter texts do not contradict those of the former class,
they are to be accepted as they stand; where, however,
contradictions occur, the passages whose main subject is
Brahman must be viewed as having greater force than those
of the other kind.—This is the reason for our deciding that
although there arc two different classes of scripturad texts,
Brahman must be held to be altogether without form, not
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at the same time of an opposite nature.~—~But what then is
the position of those passages which refer to Brahman as
possessing form ?—To this question the next Sttra replies.

15. And as light (assumes forms as it were by its
contact with things possessing form, so does Brah-
man;) since (the texts ascribing form to Brahman)
are not devoid of meaning.

Just as the light of the sun or the moon after having
passed through space eaters into contact with a fingor or
some other limiting adjunct, and, according as the latter is
straight or bent, itself becomes straight or bent as it were;
50 Brahman also assumes, as it were, the form of the earth
and the other limiting adjuncts with whicH it enters into
connexion. Hence there is no reason why certain texts
should not teach, with a view to meditative worship, that
Brahman has that and that form. We thus escape the
conclusion that those Vedic passages which ascribe form to
Brahman are devoid of sense; a conclusion altogether un-
acceptable since all parts of the Veda are equally authori-
tative, and hence must all be ed to have a ing,
—But does this not imply a contradiction of the tenet main~
tained above, viz. that Brahman does not possess double
characteristics although it is connected with limiting ad-
juncts ?—By no means, we reply. ‘What is merely dve to a
limiting adjunct cannot constitute an attribute of a sub-
stance, and the limiting adjuncts are, moreover, presented
by Nescience only. That the primeval natural Nescience
feaves room for all practical life and activitf—whether or-
dinary or based on the Veda—we have explained more
than once.

16. And (scripture) declares (Brahman) to consist
of that (i.e. intelligence).

And scriptute declares that Brahman consists of intelli-
gence, is devoid of any other characteristics, and is alto-
gether without difference; ‘As a mass of salt has neither
inside nor outside, but is altogether a mass of taste, thus,
indeed, has that Self neither inside nor outside, but is alto-
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gether a mass of knowledge’ (Bri. Up. 1V, 3, 13). That
means: That Self has neither inside nor cutside any cha-
racteristic form but intelligence; simple non-differentiated
intelligence constitutes its nature ; just as a lump of salt
has inside as well as outside one and the same saltish taste,
not any other taste.

17. (This scripture} also shows, and it is likewise
stated in Smovti,

That Brahman is without any difference is proved by
those scriptural passages also which expressly deny that it
possesses any other characteristics; so, e.g. *Next follows
the teaching by No, no’ (Bri. Up. I1, 3, 6}; * It s different
from the known, it is also above the unknown’ (Ke. Up. I,
4); ‘From whence all speech, with the mind, tums away
unable to reach it ’ {Taitt. Up. 11, ). Of a similar purport
is that scriptural passage which relates how Bahva, being
questioned about Brat by Vishkalin, explained it to
him by silence, “He said to him, “ Learn Brahman, O friend,”
and became silent, Then, on a second and third question,
he replied, "I am teaching you indeed, but you do not
understand, Silent is that Self.”* The same teaching
is conveyed by those Smriti-texts which deny of Brah-
man all other characteristics; so, e.g. ‘I will proclaim
that which is the object of knowledge, knowing which
one reaches immortality ; the highest Brahman without
cither beginning or end, which cannot be said either to
be or not to be’ (Bha. Gita XIII, 12). Of a similar pur-
port is anather Smriti-passage, according to which the
omuniform Nérdyara instructed Nirada, * The cause, O Né-
rada, of your secing me enflowed with the gualities of all
beings is the May4 emitted by me’; do not cognize me'as
being such (in reality)’

18. For this very reason (there are applied to
Brahman) comparisons such as that of the images of
the sun and the Jike.

Because that Self is of the nature of intelligence, devold
of all difference, transcending speech and mind, to be
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described only by denying of it all other characteristics,
therefore the Moksha Shstras compare it to the images
of the sun reflected in the water and the like, meaning
thereby that all difference in Brahman is unreal, only due
to its }imiting conditions. Compare, e.g. out of many, the
two following passages: ' As the one luminous sun when
entering into relation to many different waters is himself
rendered multiform by his limiting adjuncts; so also the
one divine unborn Self;’ and *The one Self of all beings
separately abides in all the individual beings; hence it
appears onec and many at the same time, just as the one
moon is multiplied by its reflections in the water.’
The next Sfitra raises an objection.

19. But there is no parallelism (of the two things
compared), since (in the case of Brahman) there is
not apprehended (any separate substance) compar-
able to the water.

Since no substance comparable to the water is appre-
hended in the case of Brahman, a parallelism between Brah-
man and the reflected images of the sun cannot be
established. In the casc of the sun and other material
luminous bodies, there exists a separate material substance
occupying a different place, viz. water; hence the light of
the sun, &c., may be reflected. The Sclf, on the other
hand, is not a material thing, and, as it is present everywhere
and all is identical with jt, there are no limiting adjuncts
different from it and occupying a different place.—There-
fore the instances are not parallel.

The next Sttra disposes of this objection.

20, Since (the highest Bmahman) is inside (of the
limiting adjuncts), it participates in their increase
and decrease; owing to the appropriateness (thus
resulting) of the two (things compared) it is thus
(i-¢. the comparison holds good).

The paralle] instance (of the sun's reflection in the water)
is tnobjectionable, since a common fcature — with reference
to which alene the comparison is instituted—does exist,
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Whenever two things are compared, they are so only with
teference to some particular point they have in common.
Entire equality of the two can never be demonstrated;
indeed if it could be demonstrated theré would be an end
of that particular relation which gives rise to the comparison.
Nor does the sfitrakira institute the comparison objected
to on his own accaunt ; he merely sets forth the purport of
a comparison actually met with in scripture.—Now, the
special feature on which the comparison rests is ‘ the par-
ticipation in increase and decrease’ The reflected image
of the sun dilates when the surface of the water expands;
it contracts when the water shrinks; it trembles when the
water is agitated; it divides itself when the water is divided,
It thus participates in all the attributes and conditions of
the water ; while the rcal sun remains all the time the same,
~—Similarly Brahman, although in reality uniform and never
changing, participates as it were in the attributes and states
of the body and the other limiting adjuncts within which it
abides; it grows with them as it were, decreases with them
as it were, and so on.  As thus the two things compared
possess certain common features no objection can be made
to the comparison.

21. And on account of the declaration (of

scripture).

Seripture moreover declares that the highest Brahman
enters into the body and the other limiting adjuncts, *He
made bodies with two fect, he made bodies with four feet.
Having first become a bird he entered the bodics. as
purusha’ (Bri. Up. H, 5, 18); and ‘Having entered into
them with this living (individual) Self’ (KA. Up. V1, 3, 2).
—TFor all these reasons the comparison set forth in Sttra
18 is unobjectionable, i

Some teachers assume that the preceding discussion
(beginning from Sidtra 11) comprises two adhikararas, ?f
which the former discusses the question whether Brahman is
an absolutely uniform being in which all the p{urality of the,
apparent world vanishes, or a being nluulhfurm as %hc
apparent world is; while the latter tries €0 determine
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whether Brahman—whose absolute uniformity was es-.

tablished in the former adhikarana—is to be defined as
that which is (sat), or as thought (intelligence ; bodha), or as
both—Against this we remark that in no case there is a
valid reason for beginning a second adhikaraza. For what
should be the subject of 2 special second adhikarara? Sotra
15 and foll. cannot be meant to disprove that Brahman
possesses a plurality of characteristics; for that hypothesis
is already sufficiently disposed of in Siitras 11-14. Nor can
they be meant to show that Brahman is to be defined only
as “that which is; not also as ‘ thought;’ for that would
imply that the scriptural passage, *consisting of nothing
but knowledge’ (Bri. Up. 11, 4, 12), is devoid of meaning.
How moreover could Brahman, if devoid of intelligence, be
said to be the Self of the intelligent individual soul?
Nor again can the hypothetical second adhikarana be
assumed to prove that Brahman must be defined as
‘thought® only, not at the same time as ‘that which iy’
for if it were so, certain scriptural passages—as e.g. Ka.
Up. 1L, 6, 13, * He is to be conceived by the words, He is'—
would lose their meaning. And how, moreover, could we
admit thought apart from existence ?—Nor can it be said
that Braltman has both those characteristics, since that
would contradict something already admitted. For he who
would maintain that Brahman is characterised by thought
different from existence, and at the same time by existence
different from thought, would virtually maintain that there
is a plurality in Brahman, and that view bas already been
disproved in the preceding adhikaraza.—But as scripture
teaches both (viz. that Brahman is one only and that it
possesses more than one characteristic) there can be no
objection to such a doctrine 1—There is, we reply, for one
being cannot possibly possess more than one nature.—And
if it finally should be said that existence is thought and
thought existence and that the two do not exclude each
other ; we remark that in that case there is no reason for
the doubt® whether Brahman is that which is, or intclligence,

' And bence ro reason for a separate adhikarama,
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or both.—On the other hand we have shown that the Shtras
can be explained as constituting one adhikatara only. More-
over, as the scriptural texts conceming Brahman disagree in
5o far as representing Brahman as qualified by form and
again as devoid of form we, when embracing the alternative
of 2 Brahman devoid of form, must necessarily explain the
position of the other texts, and if taken in that sense the
Satras (15~21) acquire a more appropriate meaning.  And
if it is maintained that those scriptural passages also which
speak of Brahman as qualified by form have no separate
meaning of their own, but likewise teach that Brahman is
devoid of all form, viz. by intimating that the plurality
referred to has to be annihilated; we reply that this
opinion also appears objectionable. In those cases,indeed,
where elements of plurality are referred to in chapters
treating of the highest knowledge, we may assume them
to be mentioned merely to be abstracted from; so e.g. in
the passage, Brs. Up. II, 5, 19, ‘His horses are yoked
hundreds and ten. This is the horses, this is the ten and
_the thousands, many and endless, which passage is
immediately followed by the words, ¢ This is the Brahman
without. cause and without effect, without anything inside
or outside” But where elements of plurality are referred
to in chapters treating of devout meditation, we have ao
right to assume that they are mentioned only to be set
aside. This is the case e.g. in the passage, ‘He who con-
sists of mind, whose body is prina, whose form is light’
(X4 Up. 111, 14, 2), which is connected with an injunction
of devout meditation contained in the preceding passage,
¢Let him have this will and belief’ In passages of the
fatter kind, where the determinations attributed to Brahman
may be takenas they stand and viewed as subserving the
purposes of devout meditation, we have no right to assume
that they are mentioned with the indirect purpose of being
discarded. Moreover, if all texts concerning Brahman
equally aimed at discarding all thought of plurality, there
would be no opportunity for stating the determinative
reason (why Brahman is to be viewed as devoid of all
form) as was done in Sitra 14. And further scripture

(8] e
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informs us that devout meditations on Brahman as charac-
terised by form have results of their own, viz. either the
warding off of calamities, or the gaining of power, or else
release by successive steps.  All these reasons determine
us to view the passages concerning devout meditation on
the one hand and the passages concerning Brahman on the
other hand as constituting separate classes, not as forming
one whole. Tr. what way moreover, we ask, could the two
classes of texts be looked upon as constituting one whole?
—Our opponent will perhaps reply, ‘Because we apprehend
them to form parts of one injunction, just as we do in the
case of the darsapiirzamésa-sacrifice and the oblations
called prayigas’'—But this reply we are unable to admit,
since the texts about Brahman, as shown at length under
1, 1, 4, merely determine an existing substance (viz
Brahman), and do not enjoin any performances. Wha
kind of aetivity, we moreover ask, arc those texts, accord
ing to our opponent’s view, meant to enjoin? For whenever
an injunction is laid upon a person, it has reference to
some kind of work to be undertaken by him.—Qur oppo-
nent will perhaps make the following reply. The object
of the injunction is, in the present case, the arnihilation of
the appearance of duality. As long as the latter is not
destroyed, the true nature of Brahman is not known ; hence
the appearance of duality which stands in the way of true
knowledge must. be dissolved. Just as the Veda prescribes
the performance of certain sacrifices to him who is desirous
of the heavenly world, so it prescribes the dissolution of
the apparent world to him who is desirous of final rclease.
‘Whoever wants to know the true nature of Brahman must
first annihilate the appearance of plurality that obstructs
true knowledge, just as 2 man wishing to ascertain the
true nature of some jar or similar object placed in a dark
room rmust at first remove the darkness. For the apparent
world has Brahman for its truc nature, not vice versa;
therefore the cognition of Brahman is effected through the
previous annihilation of the apparent world of names and
forms.

This argumentation we meet by asking our orponent
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of what nature that so-called annihilation of the ap-
parent world is. Is it analogous to the annihilation of
hardness in butter which is effected by bringing it into
contact with fire? or is the apparent world of names and
forms which is superimposed upon Brahman by Nescicnee
to be dissolved by knowledge, just as the phenomenon of a
double moon which is due to a discase of the eyes is
removed by the application of medicine'? If the former,
the Vedic injunctions bid us to do something impossible ;
for no man can actually annihilate this whole existing
world with all its animated bodies and all its elementary
substances such as earth and so on, And if it actually
could be done, the-first released person would have done it
once for all, so that at present the whue world would be
empty, earth and all other substances having been finally
annihilated.—If the latter, i.e. if our opponent maintains
“that the phenomenal world is superimposed upon Brahman
by Nescience and annihilated by knowledge, we point out
that the onl¢ thing needed is that the knowledge of
Brahman should be conveyed by Vedic passages sublating
the apparent plurality superimposed upon Brahman by
Nescience, such as_‘ Brahman is one, without a second ;’
¢ That is the true, it is the Self and thou art it.” (X% Up.
VI, 2,1; 8,7.) Assoon as Brahman is indicated in this
way, knowledge arising of itself discards Nescience, and
this whole world of names and forms, which had been
hiding Brahman from us, melts away like the imagery of 2
dream. As long, on the other hand, as Brahman is not
so indicated, you n’;ay say a hundred times, ‘Cognize
Brahman! Dissolve this world!’ and yet we shall be
unable to do either the one or the other,

But, our opponent may object, even after Brahman has
been indicated by means of the passages quoted, theres room
for injunctions bidding us either to cognize Brahman or to
dissolve the world—Not so, we reply; for both these

VL e. does the injunction bidding us to annihilate the phenomenal
world Jook on it as real or as fictitious, due 1o Nescience only ?
M2
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things are already effected by the indication of the true
nature of Brahman as devoid of all plurality ; just as the
pointing out of the true-nature of the rope has for its
immediate result the cognition of the true nature of the
rope, and the dissolution of the appearance of a snake or
the like. And what is done once need not be done again®.
“—We moreover ask the following question: Does the
individual soul on which the injunction is laid belong to
the unreal element of the phenomenal world or to the real
etement, i.e. Brahman, which underlies the phenomenal
world? If the former, the soul itself is dissolved just as
«arth and the other elements are, as soon as the knowledge
of Brahman's true nature has arisen, and on whom then
should the dissolution of the world be enjoined, or who
should, by acting on that injunction, obtain release?—If
the latter, we are led to the same result. For as soon as
there arises the knowledge that Brahman, which never can
become the subject of an injunction, is the true being of the
soul while the soul as such is due to Nescience, there
remains no being on which injunctions could be laid, and
hence there is no room for injunctions at all.

What then, it may be asked, is the meaning of those
Vedic passages which speak of the highest Brahman as
Something to be seen, to be heard, and so on?—They aim,
We reply, not at enjoining the knowledge of truth, but
merely at directing our attention to it. Similarly in
ordinary life imperative phrases such as ‘Listen to this!’
‘Liook at this!’ are frequently meant to express not that we
are immediately to cognize this or that, but only that we ~
are to direct our attention to it. Even when a person is
face to face with some object of knowledge, knowledge
may cither arise or not; all that another person wxshmg
to inform him about the Ob_]ECl can do is to point it out to
him; knowledge will therenpon spring up in his mind of
itself, according to the object of knowledge and according

! Le. after the true nature of Brahman has been once known,
there is no longer room for a special injunction to annihilate this
apparent world,
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to the means of knowledge employed.—Nor must it be

_said that an injunction may havé the purpose of modifying
the knowledge of a thing which was originally obtained by
some other means of knowledge'. For the modified
knowledge due to such injunctions is not knowledge in the
true sense of the word, but merely a mental energy (i.c. the
product, not of an object of knowledge presented to us
through one of the means of true knowledge, but of an
arbitrary mental activity), and if such modification of
knowledge springs up in the mind of itself (i.e. without a
deliberate mental act} it is mere error.  True knowledge
on the other hand, which is produced by the means of true
knowledge and is conformable to its object, can neither be
brought about by hundreds of injunctions nor be checked
by hundreds of prohibitions. For it does not depend on
the will of man, but merely on what really and unalterably
exists—For this reason also injunctions of the knowledge
of Brahman cannot be admitted.

A further point has to be considered here. If we
admitted that injunctions constitute the sole end and aim
of the entire Veda, there would remain no authority for the,
after all, generally acknowledged truth that Brahman—
which is not subject to any injunction—is the Self of all.
—Nor would it be of avail to maintain that the Veda may
both proclaim the truth stated just now and enjoin on man
the cognition of that truth; for that would involve the
conclusion that the one Brahma-sistra has two—and more-
over conflicting—meanings—The theory combated by us
gives moreover rise to a number of other objections which
nobody can refute; it compels us to set aside the text as it
stands and to make ptions not g d by the
text; it implies the doctrine that final release is, like the®
results of sacrificial works, {not the direct result of true
knowledge but) the mediate result of the so-called unseen

1 "The phirvapakshin might sefer e.g. to the Vedic injuncuion, *he
is to meditate upon woman as fire,’ and maintaln that xhe_ object of
this injunction is to modify our knowledge of. woman derived fromr
perception &c., according o which a woman is not fire.
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principle (adrishfa), and non-permanent.&c. &c.-—We
therefore again assert that the texts concerning Brahman
aim at cognition, not at injunction, and that hence the
pretended reason of ‘their being apprehended as parts of
one injunction’ cannot induce us to look upon the entire
Veda as one whole.

And finally, even if we admitted that the texts concern-
ing Brahman are of an injunctive character, we should be
unable to prove that the texts denying plurality, and the
texts setting forth plurality enjoin one and the same thing ;
for this latter conclusion cannot be accepted in the face of
the several means of proof such as difference of terms?, and
so on, which intimate that there is a plurality of injunctions
The passages respectively enjoining the darsaptrrzamaisa-
sacrifice and the offerings termed prayigas may indeed be
considered to form one whole, as the qualification on the
part of the sacrificer {urnishes an element common to the
two? But the statements about the Brahman devoid of
qualities and those about the qualified Brahman have not

clement in common; for qualities such as ‘having light
for one’s body’ contribute in no way towards the dissolution
of the world, nor again does the latter help in any way the
former. For the dissolution of the entire phenomenal world
on the one hand, and regard for a part of that world on
the other hand do not allow themselves to be combined
in one and the same subject.—The preferable theory, there-
fore, is to distinguish with us two classes of texts, accord-

ing as Brahman is represented as possessing form or as
devoid of it.

22. For (the clause ‘Not, so, not so0") denies (of
Brahman) the suchness which forms the topic of

! ¢ Difference of terms’ (sabdintaram) is accarding to the Pdrva
Mimimss the first of the six means of proof showing karmabheda
or nijogabheda,  Cp. Sabara bhishyaon 11, 1, 1.

* For the sacnifice as well as its subordinate part—the offering of
the prayigas—has to be performed by a sacrificer acting for one
end, viz. the obtainment of the heavenly world.
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discussion ; and (the text) enounces something more
than that.

We read, Bri. Up. I, 3, * Two forms of Brahman there
are x.ndeed, the material and the immaterial, the mortal and
the immortal, thc_ solid and the fluid, sat and tya’ The
text thereupon divides the five elements into two classes,
predicates of the essence of that which is immaterjal—which
it calls purusha—saffron-colour, and so on,and then goes on
to say, ‘ Now then the teaching by Not so, not so! For
there is nothing else higher than this (if one says): It is
not so” Here we have to enquire what the object of the
negative statement is, We do not observe any definite
thing indicated by words such as this’ or *tnat,” we
merely have the word “so’ in ‘Not so, not so!’ to which
the word ¢ not ’ refers, and which on that account indicates
something meant to be denied. Now we know that the
word ‘so’ (iti) is used with reference to approximate things,
in the same way as the particle ‘evam’ is used ; compare,
e.g. the sentence ‘so (iti} indeed the teacher said’ (where the
50’ refers tohis immediately preceding speech). And, in
our passage, the context points out what has to be con~
sidered as proximate, viz. the two cosmic forms of Brah-
man, and that Brahman itsel{ to which the two forms
befong. Hence there arises a doubt whether the phrase,
¢ Not so, 1ot so!’ negatives both Brahman and its two
forms, or only either; and if the latter, whether it negatives
Brahman and leaves its two forms, or if it negatives the two
forms and leaves B; —We suppose, the parvapakshi
says, that the negative statement negatives Brahman as well
as its two forms; both being suggested by the context. As
the word *not ' is repeated twice, there are really two nega-
tive statements, of which the one negatives the cosmic form
of Brahman, the other that which has form, i.e. Brahman
itself. Or else we may suppose that Brahman alone is
negatived. For as Brahman transcends all speech and
thought, its existence is doubtful, and admits of being nega-
tived ; the plurality of cosmic forms on the other hand fa!ls
within the sphere of perception and the other incaans of right
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knowledge, and can, therefore, not be negatived.—On this
latter interpretation the repetition of ‘not’ must be con-
sidered as due to emphasis only.

To this we make the following reply. Itis impossible that
the phrase, i'Not so, not so!’ should negative both, since
that would imply the doctrine of a general Void. ‘When-
ever we deny something unreal, we do so with reference to
something real; the unreal snake, e.g. is negatived with
reference to the real rope. But this (denial of something
unreal with reference to something real) is possible only if
some entity is left. If everything is denied, no entity is left,
and if no entity is left, the denial of some other entity which
we may wish to undertake, becomes impossible, i.e. that
latter entity becomes real and as such cannot be negatived.
—Nor, in the second place, can Brahman be ‘denied ; for
that would contradict the introductory phrase of the chapter,
* Shall I tell you Brahman 2* (Bri. Up. 11,1, 1) ; would show
disregard of the threat conveyed in Taitt. Up. II, 6, ‘He who
knows the Brahman as non-existing becomes himself non-
existing ;” would be opposed to definitive assertions such
as ‘By the words “He is” is he to be apprehended ’ (Ka.
Up. IT, 6, 13); and would involve a stultification of the
entire Vedanta.—The phrase that Brahman transcends all
speech and thought does certainly not mean to say that
Brahman does not exist; for after the Ved4nta-part of
scripture has established at length the existence of Brahman
~—in such passages as * He who knows Brahman obtains the
highest ;” *Truth, knowledge, infinite is Brahman *—it cannot
be supposed all at once to teach its non-existence. For, as
the common saying is, * Better than bathing it is not to touch
dirtat all’ The passage, ‘ from whence all speech with the
mind turns away unable to reach it * {Taitt. Up. 11, 4), must,

therefore, rather be viewed as intimating Brahman.

The passage of the Bri. Up. under discussion has, there-
fore, to be understood as follows. Brahman is that whose
nature is permanent purity, intelligence, and freedom; it -
transcends specch and mind, does not fall within the cate-
gory of ‘object,’ and constitutes the inward Self of all. Of
this Brahman our text denies all plurality of forms; but’
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_Brahman itself it leaves untouched, Thisthe Sttra expresses
in the words, ‘for it denies the suchness which forms the
topic of discussion” That means: The passage ¢ Not 5o,
&c., denies of Brahman the limited form, material as well
as immaterial, which in the preceding part of the chapter is
described at length with reference to the gods as,weil as the
body, and also the second form which is produced by the
first, is characterised by mental impressions, forms the
essence of that which is immaterial, is denoted by the term
purusha, rests on the subtle Self (litgdtman) and is described
by means of comparisons with saffron-colour &c., since the
porusha, which is the essence of what is immaterial, does
not itself possess colour perceivable by the eye. Now these
forms of Brahman are by means of the word *so’ (iti), which
always refers to something approximate brought into con-
nexion with the negative particle ‘not” Brahman itself, on
the other hand (apart from its forms}, is, in the previous
part of the chapter, mentioned not as in itself constituting
the chief topic, but only in so far as it is qualified by its
forms; this appears from the circumstance of Brahman
being exhibited in the genitive case only (*These are two
forms of Brajman'). Now, after the two forms have been
set forth, there arises the desire of knowing that to which
the two forms belong, and hence the text continues, ‘ Now
then the teaching by means of “Not so, not so.”’ This pas-
sage, we conclude, conveys information regarding the nature
of Brahman by denying the reality of the forms fictitiously
attributed to it; for the phrase, ¢ Not so, not sol’ negatives
the whole aggregate of effects superimposed on Brahman.
Effects we ¥know 1o have no real existence, and they <an
therefore be negatived ; not so, however, Brahman, which
constitutes the necessary basis for all fictitious superimpo-
sition.—Nor must the iestion bc asked here, how the
sacred text, after having itself set forth the two forms of
Brahman, can negative them in the end, contrary to the
principle that not to touch dirt is better than bathing after
having done so. For the text does not sct forth the two
forms of Brahman as something the truth of which is to be
established, but merely mentions those two forms, which in
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the sphere of ordinary thought are fictitiously attributed to
Brahman, in order finally to negative them and establish
thereby the true nature of the formless Brahman.

The double repetition of the negation may either serve
the purpose of furnishing a special denial of the material as
well as the immaterial form of Brahman ; or the first ¢ Not
s0* may negative the aggregate of material elements, while
the second denies the aggregate of mental impressions. Or
else the repetition may be an emphatic one, intimating that
whatever can be thought is not Brahman. This is, perhaps,
the better explanation. For if a limited number of things
are denied each individually, there still remains the desire
to know whether something else may not be Brahman ; an
emphatic repetition of the denial on the other hand shows
that the entire aggregate of objects is denied and that
Brahman is the inward Self; whereby all further enquiry -
is checked.—The final conclusion, therefore, is, that the text
negratives only the cosmic plurality fictitiously superimposed
on Brahman, but leaves Brahman itself untouched.

The Sitra gives another argument establishing the same
conclusion, ‘and the text enounces something more than
that, i.e. more than the preceding negation. The words
of the text meant are ¢ (not) is there anything beyond.'—
If the negation, ¢ Not so, not so!”’ were meant to negative
all things whatcever, and this terminated in absolute non-
existence, the text could not even allude to ‘anything
beyond.'—~The words of the text are to be connected as

follows. After the clause, * Not so, not so!’ has given infor-
mation about Brahman, the clause next following illustrates
this teaching by saying: There is nothing beyond or sepa-
rate from this Brahman; therefore Brahman is expressed
by ! Not so, not so!” which latter words do not mean that
Brahman itself does not exist. The implied meaning rather
is that different from cverything elsc there exists the *non-
negatived’ Brahman.—The words of the text admit, how-
cver, of another interpretation also; for they may mean
that there is no teaching of Brahman higher than that
teaching which is implied in the negation of plurality ex-
pressed by  Not 50, not s01*  On this latter interpretation
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the words of the Sitra, “and the text enounces something
more than that,’ must be taken to refer to the name men.
tioned in the text, ¢ Then comes the name, the True of the
True; the senses being the True and he the True of them.’
—This again has a sense only if the previous negative
clause denies everything but Brahman, not everything but
absolute non-existence. For, if the latter were the case,
what then could be called the True of the True ?—We there-
fore decide that the clause, ¢ Not so, not so!”’ negatives not
absclutely everything, but only everything but Brahman.

23. That (Brahman) is unevolved; for (thus
scripture) says.

If that highest Brahman which is different from the world
that is negatived in the passage discussed above really
exists, why then is it not apprehended?—Because, the
Satrakara replies, it is Ived, not to be apprehended by
the senses ; for it is the witness of whatever is apprehended
(i.e. the subject in all apprehension). Thus Sruti says,
¢ He is not apprehended by the eye, nor by speech, nor by
the other senses, not by penance or good works' (Mu. Up.
111, 1, 8); “That Self is to be described by No, no! Heis
incomprehensible, for he cannot be comprehended’ (Bri.
Up. 111, g, 26); *That which cannot be seen nor appre-
hended’ (Mu Up. I, 1, 6); *When in that which is invis-
ible, incorporeal, undefined, unsupported’ &c. (Taitt. Up.
11, 7). Similar statements are made in Smriti-passages;
so e.g. ‘He is called unevolved, not to be fathomed by
thought, unchangeable.”

24. And in the state of perfect conciliation also
{the Yogins apprehend the highest Brahman),
according to Sruti and Smr7ii.

At the time of perfect conciliation the Yogins see the
unevolved Self free from all plurality. By ‘perfect con-
ciliation® we understand the presentation before the mtnd
(of the highest Self), which is eflected through meditation
and devotion—~This is vouched for by Sruti as well as
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Smriti. So, e.g. Ka. Up.1V, 1,*The Self-existent pierced the
openings of the senses so that they turn outward; there-
fore man looks without, ot within himself, Some wise
man, however, with his eyes closed and wishing for
immortality, saw the Self within! And Mu. Up. IIL, 1, 8,
‘When a man’s mind has become purified by the serene
light of knowledge then he sees him, meditating on him
as without parts” Smriti-passages of the same teridency
are the following ones, *He who is seen as light by the
Yogins meditating on him sleepless, with suspended breath,
with contented minds, with subdued senses; reverence be
to him?!’ and *The Yogins see him, the august, eternal one.’

But if in the state of perfect conciliation there is a being
to be conciliated and a being conciliating, does not this
Involve the distinction of a higher and a lower Self?—No,
the next SGtra replies.

25. And as in the case of (physical) light and the
like, there is non-distinction (of the two Selfs), the
light (i.e. the intelligent Self) (being divided) by
its activity ; according to the repeated declarations
of scripture,

As light, ether, the sun and so on appear differentiated
as it were through their objects such as fingers, vessels,
water and so on which constitute limiting adjuncts?, while
in reality they preserve their essential non-differentiated-
ness; so the distinction of different Selfs is due to limiting
adjuncts only, while the unity of all Selfs is natural and
original.  For on the doctrine of the non-difference of the
individual soul and the highest Self the VedAnta-texts
insist again and again?.

* Whose Self is Yoga.

‘. L|g-ht i.s differentiated as it were by the various objects on
vs-hlch it chines ; the all-pervading ether is divided into parts as it
wete by hollow bodies ; the sun is multiplied as it were by its
reflections in the water,

It ccruin_ly looks here as if the Bhishyakira did not know
what to do with the words of the SOtra. The *karmani,’ which Is
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. 26. Hence (the soul enters into unity) with the
infinite (i.e. the highest Self); for this scripture
indicates,

Hence i'e. because the non-difference of all Selfs is
essential and their difference due to Nescience only, the
individual soul after having dispelled Nescience by true
knowledge passes over into unity with the highest Self. For
this is indicated by seripture, cp. e.g. Mu. Up. 111, 2, g,
‘He who knows that highest Brahman becomes even
Brahman;’ Bri. Up. IV, 4, 6, *Being Bratimaa he goes to

Brahman.”

27. But on account of twofold designation, (the
relation of the highest Self to the individual soul
has to be viewed) like that of the snake to its coils,

In order to justifly his own view as to the relation of the
conciliating individual soul and the conciliated highest Self, .
the Strakira mentions a different view of the same matter.
-—Some scriptural passages refer to the highest Self and
the individual soul as distinct entities, cp. e.g. Mu. Up. IIT,
1, 8, * Then he sees him meditating on him as without parts,’
where the highest Self appears ag the object of the soul's
vision and meditation; Mu, Up. I1l, 2, 8, * He goes to the
divine Person who is greater than the great ;' and Bri. Up.
111, 7, 15, * Who rules all beings within ;' in which passages
the highest Self is represented as the object of approach
and as the ruler of the individual soul. In other places
again the two are spoken of as non-different, so e.g. KA.
Up. VI, 8,7, * Thou art that;" Bri Up. I, 4, 10, ‘I am
Brahman ;* Bri. Up. 11, 4, 1, * This is thy Self who is
within all;” Bri. Up. 111, 7, 15, *He is thy Self, the ruler
within, the immortal’—~As thus difference and non-differ-
ence ate equally vouched for by scripture, the acceptation
of absolute non-difference would render futile all those

a3 d as passed over by him, is exphined by_ Go.‘ An, a3
‘dhg;;:xﬁdik:mnmy vpidhaw’ An. Gi says, *s1miprakisanbdi-
tosgid Lirye ) pidh ireshas® &e.
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texts which speak of difference. We therefore look on the
relation of the highest Self and the soul as analogous to
that of the snake and its coils. Viewed as a whole the
snake is one, non-different, while an element of difference
appears if we view it with regard to its coils] hood, erect
postute and so on.

28, Or else like that of light to its substratum,
both being fire.

Or else the relation of the two may be viewed as follows.
Just as the light of the sun and its substratum, i.e. the sun
himself, ate not absolutely different—for they both consist
of fire—and yet are spoken of as different, so also the soul
and the highest Self. ’

29. Or else (the relation of the two is to be
conceived) in the manner stated above.

Or clse the relation of the two has to be conceived in
the manner suggested by Sdtra z5. For if the bondage of
the soul is due to Nescience only, final release is possible.
But if the soul is really and truly bound—whether the soul
be considered as a certain condition or state of the highest
Self as snggested in Stra 27, or as a part of the highest
Self as suggested in Sotra 28—its real bondage cannot be
done away with, and thus the scriptural doctrine of final
release becomes absurd—Nor, finally, can it be said that
Sruti equally teaches difference and non-difference. For
non-difference only is what it aims at establishing ; while,
when engaged in setting forth something else, it merely
refers to difference as something known from other sources
of knowledge (viz. perception, &c.).—Hence the conclusion

stands that the soul js not different from the highest Self,
as explained in Sttra 25,

30. And on accbunt of the denial.

Thc conclusion arrived at above is confirmed by the fact
o.f scripture expressly denying that there exists any intel-
ligent being apart from the highest Self.  Cp. ¢ These is no
other ceer but he' {Bri. Up. 11}, 7, 23). And the same
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conclusion follows from those passages which deny the
existence of a world apart from Brahman and thus Jeave
Brah alone ining, viz. * Now then the teaching,
Not so, not so!’ (Bri. Up. 1I, 3, 6); *That Brahman is
without cause and without effect, without anything inside
or outside’ (Bri, Up. 11, 3, 19)

31. Beyond (Brahman, there is something) further,
on account of the designations of bank, measure,

connexion, separation.

With reference to this Branman which we have ascer-
tained to be free from all plurality there now arises the
doubt—due to the conflicting nature of various scriptural
statements—whether something exists beyond it or not.
We therefare enter on the task of explaining the true
meaning of those scriptural passages which seem to indicate
that there is some entity beyond, i.e. apart from Brahman.

The pfrvapakshin maintains that some entity must be
admitted apart from Brahman, because Brahman is spoken
of as being a bank; as having size; as being connected ;
as being separated.—As a bank it is spoken of in the
passage, &% Up. VI, 4, v, *That Self is a bank, a
boundary.” The word ‘bank’ {setu) ordinarily denotes
a structure of earth, wood and the like, serving the purpose
of checking the flow of water. Here, being applied to the
Self, it intimates that there exists something apart from
the Self, just as there exists something different from an
ordinary bank. The same conclusion is confirmed by the
words, ‘Having passed the bank’ (VII], 4, 2). For asin
ordinary life a man after having crossed a bank reaches
same place which is not a bank, let us say a forest; so,
we must understand a man after having crossed, i.e. passed
bevond the Self reaches something which is not the Self.—
A; having size Brahmaa is spoken of in the following
passages, *This Brahman has four feet (quarters), eight

hoofs, sixteen parts’ Novw it is well known from ordinary
expericnce that wherever an object, a coin, e.g. has a
definite limited size, there exists semething different from
that object; we therefore must assume that there also
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exists something different from Brahman.—Brahman is
declared to be connected in the following passages, ¢ Then
he is united with the True’ (K4 Up. VI, 8, 1), and “The
embodied Self is embraced by the highest Self’ (Bri.
Up. IV, 3, 21). Now we observe that non-measured
things are connected with things measured, men, e.g.
with a town. And scripture declares that the individual
souls are, in the state of deep sleep, connected with
Brahman. Hence we conclude that beyond Brahman
there is something unmeasured.—The same conclusion
is finally confirmed by those texts which proclaim
difference, so e.g. the passage, 1, 6, 6 fl. (*Now that
golden person.who is seen within the sun’ &c.), which at
first refers to a Lord residing in the sun and then mentions
a Lord residing in the eye, distinct from the former (*Now
the person who is seen within the eye’). The text dis-
tinctly transfers to the latter the form &c. of the former!
(‘The form of that person is the same as the form of the
other’ &c.), and moreover declares that the lordly power of
both is limited, * He obtains through the one the worlds
beyond that and the wishes of the devas’ &c.; which is
very much as if one should say, *This is the reign of the
king of Magadha and that the reign of the king of Videha.'

From all this it follows that there exists something
different from Brahman.

32. But (Brahman is called a bank &c.) on account
of (a certain) equality.

The word *but' is meant to set aside the previously
established conclusion.—There can exist nothing different
from Brahman, since we are unable to observe a proof for
such existence. That all existences which havea beginning
spring from, subsist through, and return into Brahman
we have already ascertained, and have shown that the
effect is non-different from the cause.—Nor can there
exist, apart from Brahman, something which has no
beginning, since scripture affirms that * Being only this was

! Which would be unnecessary if the two were not distinct.
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in the beginning, one, without a second’ The promise
moreover that through the cognition of one thing every-
thing will .be known, renders it impossible that there
should exist anything different from Biahman.—But does
not the fact that the Self is called a bank, &c. indicate
that there exists something beyond the Self?—No, we
reply ; the passages quoted by the pdrvapakshin have no
power to prove his conclusion. For the text only says
that the Self is a bank, not that there is something beyond
it. Nor are we entitled to assume the existence of some
such thing, merely to the end of accounting for the Self
being called a bank; for the simple assumption of some-
thing unknown is a mere piece of arbitrariness. If, more-
over, the mere fact of the Self being called 2 bank implied
the existence of something beyond it, as in the case of an
ordinary bank, we should also be compelled to conclude
that the Self is made of earth and stones; which would
run counter to the scriptural doctrine that the Self is not
something produced.—The proper explanation is that the
Self is called a bank because it resembles 2 bank in a
certain respect; as a bank dams back ,the water and
marks the boundary of contiguous fields, so the Self
supports the world and its boundaries. - The Self is thus
glorified by the name of bank because it resembles one.—
In the clause quoted above, ‘having passed that bank,
the verb ‘to pass’ cannot be taken in the sense of * going
beyond,” but must rather mean *to reach fully.” In the
same way we say of a student, ‘he has passed the
’ ing thereby that he has fully

of g
mastered it.
33. (The statement as to Brahman having size}
subserves the purpose of the mind; in the manner
of the four feet (quarters).

In reply to the pOrvapakshin’s contention that the state-
ments as to Brahman’s size, prove that there exists some-
thing different from Brahman, we remark that those state-
ments merely serve the purposes of the mind, i.c. of devout
meditation.—But how can the cognition of something con-

[38) N
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sisting of four, or eight, or sixteen parts be referred to
Brahman?—Through its modifications (effects), we reply,.
Brahman is assumed to be subject to measure. For as some
men are of inferior, others of middling, others again of
superior intelligence, not all are capable of fixing their mind
on the infinite Brahman, devoid of all effects. ‘In the
manner of the four feet, i.e. in the same way as (KA. Up.
111, 18), for the gurpose of pious meditation, speech and
three other feet are ascribed to mind viewed as the personal
manifestation of Brdhman, and fire and three other feet to
the ether viewed as the cosmic ifestation of Brahman.
—Or else the phrase, ¢in the manner of the four guarters,’
may be explained as follows. In the same way as to facili-
tate commerce, a karshipaza is assumed,to be divided into
four parts—for there being no fixed rule as to the value of
bargains, people cannot always carry on their transactions
with whole karshiparas only—, (so, in order to facilitate
pious meditation on the part of less intelligent people, four.
feet, &c., are ascribed to Brahman).

34. {The- statements concerning connexion and
difference) are due to difference of place; in the
manner of light and so on.

The present Sitra refutes the allegation that something
different from Brahman exists, firstly, because things are
said to be connected with Brahman, and secondly, because
things are said to be separate from it. The fact is, that all
those statements regarding connexion and difference are
made with a view to difference of place. When the cog-
nition of difference which is produced by the Self's con-
nexion with different places, i.c. with the buddhi and the
other limiting adjuncts, ceases on rccount of the cessation
of those limiting adjuncts themselves, connexion with the
fxighcst Self is metaphorically said to take place ; but that
is done with a view to the limiting adjuncts only, not with
aview to any limitation on the part of the Sclf.—In the
sarze way, all statementy regarding difference have reference
to the difference of Brahman's limiting adjuncts only, not
to any difference affecting Brahman’s own nature—All this
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1s analogous to the case of light and the like. Fdr the light of
the sun or the moon also is differentiated by its connexion
with limiting adjuncts, and is, on account of these adjun'cts,
spoken of as divided, and, when the adjuncts are removed, it
is said to enter into connexion (union). Other instances of
the effect of limiting adjuncts are furnished by the ether
entering into connexion with the eyes of needles and the

like.
35. And because (only such a connexion) is
possible. o

Moreover, cnly such a connexion as described above is
paossible.  For scriptural passages, such as ‘He is gone tp
his Self’ (K. Up. VI, 8, 1), declare that the connexion of
the soul with the highest Self is one of essential nature.
But as the essential nature of a thing is imperishable, the
connexion cannot be analogous to that of the inhabitants
with the town. but can only be explained with reference
to an obscuration, owing to Nescience, of the soul's true
nature.—Similarly the difference spoken of by scripture
cannot be real, but only such as is due to Nescience; for
many texts declare that thére exists only one Lord. Ana-
logously, scripture teaches that the one ether is made
manifold as it were by its connexion with different places
*The ether which is outside man is the ether which is
inside man, and the ether within the heart’ (X4 Up.
I, 12, 7 f.).

36. (The same thing follows) from the express
denial of other (existences).

Having thus refuted the arguments of the parvapakshin,
the Sitrakira in conclusion strengthens his view by a
further reason. A great ber of Vedic passag hich,
considering the context in which they stand, cannot be
explained otherwise—distinctly deay that there exists any-
thing apart from Brahman; ‘He indeed is below; I am
below ; the Self is below’ (X4 Up. VI, 25, 1; 2); *Who-
soever looks for anything elsewhere than in the Scll was
abandoned by everything' (Bri. Up. II, 4, 6); * Brahman

N2
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alone is all this’ (Mu. Up. 11, 2, 11} ; * The Self is all this’
(Kk. Up. V1L, 25, 2); ‘In it there 8 no diversity’ (Bri. Up.
1V, 4, 19); ‘He to whom there is nothing superior, from
whom there is nothing different” (Svet. Up. 111, 9); *This
is the Brahman without ‘cause and without effect, without
anything inside or outside’ (Br7. Up. I1, 5, 19).—And that
there is no other Self within the highest Self, follows from
that scriptural passage which teaches Brahman to be within
everything (Br7 Up. 11, 5, 19). .

37. Thereby the omnipresence (of Brahman is
established), in accordance with the statements about
(Brahman's) extent.

The preceding demonstration that the téxts calling
Brahman a bank, and so on, are not to be taken literally,
and that, on the other hand, the texts denying all plurality
must be accepted as they stand, moreover, serves to prove
that the Self is omnipresent. If the former texts were taken
literally, banks and the like would have to be looked upon
as belonging to the Self, and thence it would follow that the
Self is limited. And if the texts of the latter class were
not accepted as valid, there would be substances exclusive
of each other, and thus the Self would again be limited.—
That the Self is omnipresent follows from the texts pro-
claiming its extent, &c, cp. X4 Up. VIII, 1, 3, As large
as this ether is, so large is that ether within the heart;’
‘Like the ether, he is omnipresent and eternal;’ ¢ He is
greater than the sky, greater than the ether’ (Sat. Br. X,
6, 3, 2); ‘He is eternal, omnipresent, firm, immoveable’
(Bha. Git4 11,24) ; and other similar passages from Sruti and
Smriti.

38. From him (i.e. the Lord, there comes) the
fruit (of works); for (that only) is possible.

We now tum to another characteristic belonging to
Brahman, in so far as it is connected with the cverv-day
world in which we distinguish a ruler and the objcets of
his rule.—There arises the question whether the threefold
fruits of action which are enjoyed by the creatures in their
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samsira-state~—viz. pain, pleasure, and a mixture of the
two—spring from the actions themselves or come from the
Lord.~The Sotrakira embraces the latter alternative,
on the ground that it is the only possible one. The ruler
of all who by turas provides for the creation, the subsist-
ence and the reabsorption of the world, and who knows all
the differences of place and time, he alone is capable of
effecting all those modes of requital which are in accord-
ance with the merit of the agents; actions, on the other
hand, which pass away as soon as done, have no power of
bringing about results at some future, time, since nothing
can spring from nothing. Nor can the latter difficulty be
overcome by the assumption that an action passes away
only after haying produced some result according to its
nature, and that the agent will at some future time enjoy
that fruit of his action. For the fruit of an action is such
only through being enjoyed by the agent; only at the
moment when some pleasure or some pain—the result of
some deed—is enjoyed by the doer of the deed people
understand it to be a *fruit’~Nor, in the second place,
have we the right to assume that the fruit will, at some
future time, spring from the so-called supersensuous
principle (aptirva), which itself is supposed to be a direct
result of the deed; for that so-called supersensuous
principle is something of non-intelligent nature, compar-
able to a piece of wood or metal, and as such cannot act
unless moved by some intelligent being. And morcover
there is no proof whatever for the existence of such an
apfirva.~—But is it not proved by the fact that deeds are
actually requited >—By no means, we reply ; for the fact of
requital may be accounted for by the action of the Lord.

39. And because it is declared by scripture.

We assume the Lord to bring about the fruits of actions,
not only b noother ption appears plausible, but
also because we have direct scriptural statement on our
side. Cp. e.g. the passage,  This indeed is the great, unborn
Self, the giver of food, the giver of wealth’ (Bri, Up 1V,

4, 24)-
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40. Gaimini (thinks) for the same reasons that
religious merit (is what brings about the fruits of
actions). .

Gaimini bases a contrary opinion on the reasons specified
in the last two Sttras. Scripture, he argues, proclaims
injunctions such as the following one,  He who is desirous
of the heavenly world is to sacrifice’ Now as it js ad-
mitted that such scriptural injunctions must have an object,
we conclude that the sacrifice itself brings about the result,
i.e. the obtainment of the heavenly world ; for if this were
not so, nobody would perform sacrifices and thereby
scriptural injunctions would be rendered purposeless.—
But has not this view of the matter already been aban-
doned, on the ground that an action which passes away as
soon as done can have no fruit?—We must, the reply is,
follow the authority of scripture and assume such a con-
aexion of action and fruit as agrees with scriptural state-
ment. Now it is clear that a deed cannot effect a result
at some future time, unless, before passing away, it gives
birth to some unseen result; we therefore assume that
there exists some result which we call apirva, and which
may be viewed cither as an imperceptible after-state of the
deed or as an imperceptible antecedent state of the result.
This hypothesis removes all difficulties, while on the other
hand it is impossible that the Lord should effect the results
of actions. For in the first place, one uniform cause
cannot be mada.to account for a great variety of effects;
in the second place, the Lord would have to be taxed with
partiality and cruelty; and in the third place, if the deed
itself did not bring about its own fruit, it would be useless
to perferm it at all—For all these reasons the resulf
springs from the deed only, whether meritorious or non-
meritorious.

41. Badirayana, however, thinks the former {i. e.
the Lord, to be the cause of the fruits of action),

since he is designated as the cause (of the actions
themselves).
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The teacher Bidirayana thinks that the previously~
mentioned Lord is the cause of the fruits of action. The
word “however ' sets aside the view of the fruit being pro-
dyuced either by the mere deed or the mere apérva—The
final conclusion then is that the fruits come from the Lord
acting with a view to the deeds done by the souls, or, if it
be so preferred, with a view to the apfrva springing from
the deeds. This view is proved by the circumstance of
scripture representing the Lord not only as the giver of
fruits but also as the causal agent with reference to ali
actions whether good or evil. Compare the passage, Kau.
Up. 111, 8, * He makes him whom he wishes to lead up
fronr these worlds do a good deed ; and the same makes
him whom he wishes to lead down from these worlds do a
bad deed” The same is said in the Bhagavadgitd (VII,
21}, * Whichever divine form a devotee wishes to worship
with faith, to that form I render his faith steady. Holding
that faith he strives to propitiate the deity and obtains
from it the benefits he desires, as ordained by me.

All Vedinta-texts moreover declare that the Lord is the
only cause of all creation. And his creating all creatures
in forms and conditions corresponding to—and retributive
of—their former deeds, is just what entitles us to call the
Lord the cause of all fruits of actions. And as the Lord
has regard to the merit and demerit of the souls, the
objections raised above—as to one uniform cause being
inadequate to the production of various effects, &c.—are
without any foundation.
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THIRD PADA.
REVERENCE TO THE HIGHEST SELF!

1. (The cognitions) intimated by all the Vedanta-
texts (are identical), on account of the non-difference
of injunction and so on.

In the preceding part of this work we have explained
the nature of the object of cognition, i.e. Brahman. We
now enter on the discussion of the question whether the
cognitions of Brahman, which form the subject of the
different Vedanta-texts, are separate cognitions or not.

But, an objection may here be raised, so far we have
determined that Brahman is free from all distinctions
whatever, one, of absolutely uniform nature like a lump of
salt ; hence there appears to be no reason for even raising:
the question whether the cognitions of Brahman are
separate cognitions or constitute only one cognition. For
as Brahman is one and of uniform nature, it certainly cannot
be maintained that the Vedanta-texts aim at establishing
a plurality in Brahman comparable to the plurality of
works (inculcated by the karmakinda of the Veda). Nor
can it be said that although Brahman is uniform, yet it
may be the object of divers cognitions; for any difference
in nature between the cognition and the object known
points to a mistake committed. 1If, on the other hand,
it should be assumed that the different Vedinta-texts aim
at teaching different cognitions of Brahman, it would
follow that only one cognition ean be the right one while
all others are mistaken, and that would lead to a general
distrust of all Vedinta.—~Hence the question whether each
individval Vedanta-text teaches a separate cognition of
Brahman or not cannot even be raised.—Nor, supposing
that question were raised after all, can the non-difference of
the cognition of Brahman be demonstrated (as the Sotra
attempts) on the ground that all Vedanta-texts are equally
injunctions, since the cognition of Brahman is not of the
nature of an injunction. For the teacher has proved at
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length (I, 1, 4) that the knowledge of Brahman is pro-
duced by passages which treat of Brahman as an existing
acs:omplished thing and thus do not aim at enjoining any-
ﬂ_llng.—Why then begin at all this discussion about the
difference or non-difference of the cognitions of Brahman ?

T'o all this we reply that no objection can be raised
ag?mst a discussion of that kind, since the latter has for its
object only the qualified Brahman and préna and the like
For devout meditations on the qualified Brahman may, like
acts, be either identical or different. Secripture moreover
teaches that, like acts, they have various results; some of
ther.n have visible results, others unseen results, and others
again—as conducive to the springing up of perfect know=
ledge—have for their result release by successive steps.
With 2 view to those meditations, therefore, we may raise
the question whether the individual Vedinta-texts teach
different cognitions of Brahman or not,

The arguments which may here be set forth by the
plrvapakshin are as foflows. In the first place it is known
that difference may be proved by names, as e.g. in the case
of the sacrificial performance called “light’ (gyotis)®. And
the cognitions of Brahman which are enjoined in the
different Vedanta-texts are connected with different names
such as the Thaittiriyaka, the Vigasaneyaka, the Kauthum-
aka, the Kaushitaka, the SAfydyanaka, &c.~In the second
place tne separateness of actions is proved by the difference
of form (characteristics; ripa). So e.g. with reference to
the passage, *the milk is for the Visvedevas, the water for

the vigins %’

1 See the samgAikritakarmabhedidhikaran, Po. Mi. 86, I, 2,
23, where the decision is that the word gyotis (in * athaisha gyotir”
&c.) denotes not the gy but a sep ificial per-
formance.

1 See PO, Mi. §0. If, 2, 23.  The offering of water made to the
divinities called vigin is separate from the offering of milk to the
Visvedevas; for the material offered as well as the divinity to
which the offering is made (i.e. the two r0pa of the sacrifice)

diffess in the two cases.
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Now similar differences of form are met with in the
Vedanta-texts ; the followers of one Sakhi, e.g. mention,
in the chapter called ‘the knowledge of the five fires a
sixth fire, while other Sfikhis mention five only; and in
the colloquy of the primas some texts mention a lesser,
others a greater number of organs and powers of the body.
—In the third place differences in qualifying particulars
{dharma) are supposed to prove difference of acts, and such
differences also are met with in the Vedanta-texts; only in
the Mundaka-Upanishad, e.g. it is said that the science of
Brahman must be imparted to those only who have per-
formed the rite of carrying fire on the head (Mu. Up. 111,
2,10)—In the same way the other reasons which are
admitted to prove the separateness of actions, such as repe-
tition and so on, are to be applied in a suitable manner to
the different Vedanta-texts also—We therefore maintain
that each separate Vedinta-text teaches a different cogni-
tion of Brahman.

To this argumentation of the ptirvapakshin we make the
following reply.—The cognitions enjoined by all the
Vedinta-texts are the same, owing to the non-difference
of injunction and so on. The ‘and so on' refers to the
other reasons proving non-difference of acts which are
enumerated in the Siddhinta-sitra of -the adhikarana
treating of the different Sikhas (P Mi. II,4, 9, ¢(the act}) is
one on account of the non-difference of connexion of form,
of injunction, and of name’). Thus, as the agnihotra
though described in different Sakhas is yet one, the same
kind of human activity being enjoined in all by means of
the words, ‘He is to offer;’ so the injunction met with in

the text of the Vagasaneyins (Brs. Up. VI, 1, 1), * He who
knows the oldest and the best; &c., is the same as that
which occurs in the text of the K/andogas, ‘He who knows
the first and the best’ (K Up. V, 1,1). The connexion
of the meditation enjoined with its aim is likewise the
same in both texts, ‘ He becomes the first and best among
his people” In both texts again the cognition enjoined
has the same form. For in both the object of knowledge
is the true nature of the priza which is characterised by
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certain qualities such as being the Jfirst and Best, and just
as the material and the divinity constitute the form of the
sacrifice, so the object known constitutes the form of the
cognition. And finally both cognitions have the same name,
viz. the knowledge of the prina.—~Fof these reasons we
declare that the different Vedanta-texts enjoin ideatical
cognitions.—A similar line of reasoning applies to other
cognitions which are met with in more than one Ved4nta-
text, 50 e.g. to the knowledge of the five fires, the know-
ledge of Vaisvénara, the knowledge of Sindilya and so on.
—Of the apparent reasons on the ground of which the
plrvapakshin above tried to show that the meditations are
not identical but separate a refutation is to be found in the
Porva Mimamsk-satras 11, 4, 10 ff.

The next Sttea disposes of a doubt which may remain
even after the preceding discussion. o

2. (If it be said that the vidyds are scparate) on
account of the difference (of secondary matters),
we deny that, since even in one and the same vidys
(different secondary matters may find place).

In spite of the preceding argumentation we cannot admit
that the different cognitions of Brahman are equally
intimated by all Vedéinta-texts, because we meet with
differences in secondary matters (guna). Thus the Va-
gasaneyins mention in their text of the knowledge of the
five fires a sixth fire (*And then the fire is indeed fire,
Bri. Up. VI, 2,14), while the X /andogas mention no sixth
fire but conclude their text of the paiikignividyd with
the express mention of five fires (* But he who thus knows
the five fires, K. Up. V, 10, 10).

Now it is impossible to admit that the cognition of those
who admit that particular qualification (i.e. the sixth fire)
and of those who do not should be one and the same. Nor
may we attempt fo evade the difficulty by s:xyjng that the
sixth fire may be tacitly included in the vidy2 of thc'
Kkandogas; for that would contradict the number * five
expressly stated by them.—In the colloguy of the priras
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again the Kkandogas mention, in addition to the most

important prixa, four other prinas, viz. speech, the eye, the

ear, and the mind’; while the Vigasaneyins mention a fifth

one also, ‘ Seed indeed is generation. He who knows that -
becomes rich in offspring and cattle’ (Bri. Up. VI, 3, 6)—

Now a difference of procedure in the point of addition and

omission effects a difference in the object known, and the

latter again effects a difference in the vidya, just as a

difference in the point of material and divinity distinguishes

one sacrifice from another.

To this we make the following reply.—Your objection
is without force, since such differences of qualification
as are met with in the above instances are possible
even in one and the same vidy4. In the K/zﬁndpgya—
text a sixth fire is indeed not included ; yet,as five fires,
beginning with- the heavenly world, are recognised as
the same in both texts the mentioned difference cannot
effect a split of the vidyd; not any more than the
atirdtra-sacrifice is differentiated by the shodasin-rite
being either used or not-used. Moreover, the K /indogya-
text also actually mentions a sixth fire, viz. in the passage,
V, 5, 2, When he has departed, his friends carry him, as
appointed, to the fire,/—The Végasaneyins, on the other
hand, mention their sixth fire (‘and then the fire is indeed
fire, the fuel fuel,” &c.) for the purpose of cutting short the
fanciful assumption regarding fuel, smoke, and so on, which
runs through the description of the five fires with which the
heavenly world and so on are imaginatively identified.
Their statement regarding the sixth fire (has therefore not
the purpose of enjoining it as an object of meditation but)
is merely 2 remark about something already established
(known)!. And even if we assume that the statement
about the sixth fire has the purpose of representing that
fire as an object of devout meditation, yet the fire may be
inserted in the vidya of the K /andogas without any fear of

_its being in conflict with the number five mentioned there ;

! Viz. the real fire in which the dead body is burned and which
is known from perception.
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for that number is not an essential part of the injunction?,
but merely makes an additional statement regarding some-
thing known already from the text, viz. the five fires with
which the heavenly world and so on are identified®. Simi-
larly nothing stands in the way of some additional quali-
fication being included in the vidy4 concerning the colloquy
of the prinas and so on. The addition or omission of
some particular qualification is tnable to introduce differ-
ence into the object of knowledge and thereby into the
knowledge itself; for although the objects of knowledge
may differ partly, yet their greater part and.at the same
time the knowing person are understood to be the same.
Hence the vidy4 also remains the same.

3. (The rite of carrying fire on the head is an
attribute) of the study of the Veda (of the Athar-
vanikas); because in the Sama#éra (it is mentioned)
as being such. (This also follows) from the general
subject-matter, and the limitation (of the rite to the
Atharvanikas) is analogous to that of the libations,

‘With reference to the plrvapakshin's averment that the
rite'of carrying fire on the head is connected with the vidyd
of the followers of the Atharva-veda only, not with any
other vidy3, and that thereby the vidyd of the Atharvanikas
is separated from all other vidyas, the following remarks
have to be made.—The rite of carrying fire on the head is
an attribute not of the vidy4, but merely of the study of the
Veda on the part of the Atharvarikas. This we infer from
the circumstance that the Atharvarnikas, in the book called
¢ Samé&kdra’ which treats of Vedic ohservances, record the
above rite also as being of such a nature, i.e. as constituting
an attribute of the study of the Veda. At the close of the
Upanishad moreover we have the following sentence, tA

11.e, the AAindogya-text contains no injuncuion that five fires

only are to be meditated upon. )
1 S0 that there stands nothing m the way of out amphfying our

méditation by the addition of a sixth fice.
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man who has not performed the rites does not read this;’
here we conclude from the word * this’ which refers to the
subject previously treated, and from the fact of ‘reading’
being mentioned, that the rite is an attribute of the study of
the Upanishad of the Atharvanikas (but has nothing to do
with the Upanishad itself).—But what about the immediately
preceding passage, ‘ Let 2 man tell this science of Brahman
to those only by whom the rite of carrying fire on the head
has been performed according to rule?’ Here the rite in
question is connected with the science of Brahman, and as
all science of Brahman is one only, it follows that the rite
has to be connected with all science of Brahman I—Not so.
we reply; for in the above passage also the word ‘this’
refers back to what forms the subject of the antecedent part
of the Upanishad, and that subject is constituted by the
science of Brahman only in so far as depending on a par-
ticular book (viz. the Mundaka-Upanishad); hence the rite
also is connected with that particular book only.—The
Sttra adds another illustrative instance in the words ‘and as
in the case of the libations there is limitation of that.” As
the seven libations—from the saurya libation up to the
sataudana Jibation—since they are not connected with the
triad of fires taught in the other Vedas, but only with the
one fire which is taught in the Atharvan, are thereby en-
joined exclusively on the followers of the Atharvan ; so the
tite of carrying fire on the head also is limited to the study
of that particular Veda with which scriptural statements

connect it—The doctrine of the unity of the vidyas thus
remains unshaken.

4. (Scripture) also declares this,

The Veda also declares the identity of the vidy4s; forall
Vedinta-texts represent the object of knowledge as one;
cp. e.g. K&. Up. I, 2, 15, * That word which all the Vedas
record ;' Ait. Ar. 111, 2,3, 12, *Him only the Bahvrifas con-
sider in the great hymn, the Adhvaryus in the sacrificial
fire, the K/andogas in the Mah4vrata ceremony.'—To quote
some other instances proving the unity of the vidyis: KAa.
Up. 1, 6, 2, mentions as one of the Lord’s qualities that he
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causes fear; now this very same quality is referred to in
the Taitt. Up. 11, 7, in order to intimate disapprobation of
those who are opposed to the absolute unity of that which
is, * For if he makes but the smallest distinction in it (the
Self), there is fear for him. But that fear is only for him
who knows (a difference) and does not know (the oneness).
—Similarly the Vaisvanarz, who in the Vigasaneyaka is
imaginatively represented s a span long, is referred to in
the K/andogya as something well known, ‘But he who
worships that Vaisvinara Self which is a span long, &ec.
(&% Up. V, 18, 1).

And as, on the ground of all Vedinta-texts intimating
the same matters, hymns and the like which are enjoined in
one place are employed in other places (where they are not
expressly enjoined) for the purposes of devout meditation, it
follows that all Vedanta-texts intimate also{identical) devout

. meditations.

5. In the case of (a devout meditation] common
{to several Sikhis) (the particnlers mentioned in
each Sakh4) have to be combined, since there is no
difference of essential matter; just as in the case of
what is complementary 16 injunctions.

[This Sutra states the practical outcome of the discussion
carried on in the first four Stras.] It having been deter~
mined that the cognitions of Brahman are equally intimated
by all Vedinta-texts, it follows that as long as the cognition
is one and the same its specific determinations mentioned in
eac text are to be introduced into other texts also where
they are not mentioned. For if the matter of these deter-
minations subserves some particular cognitlon in onc place,
it subserves it in another place also, since in both places
we have to do with one and the same cognition. The
case is analogous to that of the things subordimate to
some sacrificial performance, as, ¢ g. the agnihotrz. Tf:c
agnihotra also is one performance, and thcr:‘!orc l.X.I
subordinate members, although they may be mentioned in
different texts, have to be combined into one whole—~If the
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cognitions were separate, the particulars mentioned in
different texts could not be combined; for they would be
confined each to its own cognition and would not stand to
each other in that relation in which the typical form of a
sacrifice stands to its modifications®. But as the cognitions
are one, things lie differently—The above Satra will be
explained and applied at length further on, in Satra 1o ff.

6. If it be said that (the udgitha vidy of the Bri.
Up. and that of the K%ind. Up.) are separate on
account (of the difference) of the texts ; we deny this
on the ground of their {essential) non-difference.

We read in the Végasaneyaka 5,31, ¢“The Devas said,
well, let us overcome the Asuras at the sacrifices by means
of the Udgitha. They said to speech : Do thou sing out for
us.—VYes, said speech,’ &c. The text thereupon relates how
speech and the other prirzas were pierced by the Asuras
with evil, ang therefore unable to effect what was expected
from them, and how in the end recourse was had to the
chief vital air, * Then they said to the breath in the mouth :
Do thou sing for us.—VYes, said the breath, and sang.’—A
similar story is met with in the Kﬁﬁndogya I,2. There we
read at first that ‘ the devas took the udgmm, thinking they
would vanquish the Asuras with it;’ the text then relates
how the other prinas were pierced with evil and thus foiled
by the Asuras, and how the Devas in the end had recourse
to the chief vital air, ‘ Then comes this chief vital air; on
that they meditated as udgitha’—As both these passages
glorify the chief vital air, it follows that they both are in-
junctions of a meditation on the vital air. A doubt, how-
ever, arises whether the two vidyAs are scparate vidyAs or
one vidyA only.

Here the plrvapakshin maintains that for the reasons
specified in the first adhikarana of the present pAda the two

! The Porvi Mimimsi teaches that all subordinate things which

the Veda prescribes for some typical sacrifice are eo ipso presciibed
for the wodificd forms of the sacnifice also.
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vidy4s have to be considered as one.—But, an objection is
raised, there is a difference of procedure which contradicts
the assumption of unity. The Végasaneyins represent the
chief vital air as the producer of the udgitha ( Do thou sing
out for us'), while the K/andogas speak of it as itself being
the udgitha (‘on that they meditated as udgitha’). How
can this divergence be r iled with the ption of the
unity of the vidyas >—The difference pointed out, the parva-
pakshin replies, is not important enough to bring about
a separation of the two vidyas, since we observe that
the two both agree in a plurality of points. Both texts
relate that the Devas and the Asuras were fighting;
both at first glorify speech and the other prénas in their
relation to the udgitha, and thereupon, finding fault with
them, pass on to the chief vital air; bath tell how through
the strength of the latter the Asuras were scattered as
a ball of earth is scattgred when hitting a solid stone.
And, moreover, the text of the Vigasaneyaka also co-
ordinates the chief vital air and the udgitha in the clause,
*He is udgitha’ (Bri. Up. I, 3, 23). We therefore have to
assume that in the X/andogya also the chief prasa has
secondarily to be looked upon as the producey of the udgitha.
—The two texts thus constitute one vidya only.

7. Or rather there is no (unity of the vidy&s),
owing to the difference of subject-matter.

Setting aside the view maintained by the pirvapakshin,
we have rather to say that, owing to the differenceof sub-
ject-matter, the two vidyas are separate.—In the KZ4ndogya
the introductory sentence (I, 1, 1), ¢ Let a man meditate on
the syllable Om (as) the udgitha,’ represents as the object
of meditation the syllable Om which is a part of the
udgitha; thereupon proceeds to give an account of its
qualities such as being the inmost essence of all (* The full
account, however, of Om is this, &e.}; and later on tells
with reference to the same syllable Om which is a part of
the udgitha, a story about the Gods and Asuras in which
there occurs the statement, * They meditated on the udgitha

(3% °
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as that breath)’ If now we should assume ? that the term
‘udgitha’ denotes here the whole act of worship (not only
the syllable Om which is a part of the udgitha), and that
(in the passage, ‘they meditated on the udgitha as that
breath’} the performer of that worship, i.e. the Udgétri-
priest, is said to be meditated upon as breath ; our inter-
pretation would be open to two objections: in the first
place it would be opposed to the introductory sentence
(which directly declares the syllable Om to be the object
of devotion); and in the second place it would oblige us
to take the word udgitha (in ®they meditated on the ud-
githa’), not in its direct sense, but as denoting by impli-
cation the udgitrs. But the rule is that in one and the
same connected passage the interpretation of later pas-
sages has to adapt itself to the earlier passages. We
therefore conclude the passage last quoted to teach that
the syliable Om which is a part of the udgitha is to be
meditated upon as priza~In the Vigasaneyaka on the
other hand there is no reason for taking the word udgitha
to denote a part of the udgitha only, and we therefore
must interpret it to denote the whole; and in the
passage, ‘Do thou sing out for us,’ the performer of the
worship, i.c. the Udgitri-priest, is described as prisa.
In reply to the pArvapakshin's remark that in the Vigasa-
nieyaka also the udgitha and the prina occur in co-ordi-
nation (in the passage, * He is udgitha '), we point out that
that statement merely aims at showing that the Self of all
is that préna which the text wishes to represent as udgitri.
The statement, therefore, does not imply the unity of the
two vidyds. Moreover, there also the term udgitha denotes
the whole act of worship (while in the K'44ndogya it denotes
the omkdra only). Nor must it be said that the prina can

! From which it appears that the A'hindogya enjoins throughout
8 meditation on the syllable Om which is only a parnt of the
udgttha; while the object of meditation enjoined in the Ershad:
&ranyaka is the whole ndgliha,

* Viz. for the purpose of making out that the object of medita=
ton is the sam? in the X'Aindogya and the Brihad-dranyal 2.
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impossibly be an udgAtrs, and that on that account our inter-
pretation of the Brihad-dranyaka passage is erroneous ; for
with a view to pious meditation scripture may represent
the préza as' udgitrs as well as ndgitha, Andg, moreover,
the Udgatré actually performs his work by the strength of
his breath; hence the priza may be called udgitri. In
accordance with this the text says (I, 3, 24), ‘He sang it
indeed as speech and breath.—And if we understand that
the text clearly intends to convey a difference of matter we
have no right to conclude from merely apparent similarities
of expression that only one matter is intended to be ex-
pressed. To quote an analogous instance from the karma-
kénda: In the section relative to the unexpected rising of
the moon during the darsa-sacrifice, as well as in the section
about the offering to be made by him who is desirous of
cattle, we meet with identical injunctions such as the follow-
ing one, ‘He is to divides the grains into three portions,
and to make those of medium size into a cake offered on
eight potsherds to Agni the Giver,’ &c.; nevertheless it
follows from the difference of the introductory passages of
the two sections that the offerings to be made on account
of the moon's rising are indeed not connected with the
divinities of the darsassacrifice (but do not constitute a new
sacrifice separate from the darya), while the section about
him who is desirous of cattle enjoins a séparate sacrificial
performance L.—Analogously 2 difference in the nature of
the introductory clauses effects a difference of the vidyas,
¢As in the case of that which is greater than great” That
means: Just as the meditation on the udgitha enjoined in
the passage, ‘Ether is greater than these, ether is their sest;
he is indeed the udgitha, greater than great, he is without
end’ (K Up.1,9,1), and the other meditation on the ud-
githa as possessing the qualities of abiding within thc. eye
and tke sun, &ec. (K4 Up. 1, 6), are separate meditations,
although in both the udgitha is identified with the highest
Self; so it is with vidyas in general. The special features
of different vidyas are not to be combined even when the

3 Cp. Taite, Samh. 11, 5, 5, 25 Po, Mi. $0. V1, 5, 1.
02
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vidy4s belong to one and the same Sakh4 ; much less then
when they belong to different Sakhée

8.1f it be said {that the vidy4sare one) on account
of (the identity of) name; {(we reply that) that is
explained (already); moreover that (identity of name)
is (found in the case of admittedly separate vidy4s).

Here it might be said that after all the unity of the two
vidy4s discussed must be admitted, since they are called by
one and the same name, viz. “the science of the udgitha.”
—But this argument is of no avail against what has been
said under the preceding Sttra. The decision there advo-
cated has the advantage of following the letter of the
revealed text; the name ‘udgitha-vidyd® on the other
hand is not a part of the revealed text, but given to the
vidy4s for convenience sake by ordinary men for the reason
that the word ‘udgitha’ is met with in the text.—More-
over, we observe that admittedly separate meditations such
as the two mentioned under the last SOtra have one and
the same name. Similarly altogether separate sacrificial
performances, such as the agnihotra, the darsapfirnamisa,
and so on, are all comprised under the one name Kérkaka,
merely because they are recorded in the one book called
Karhaka.—Where, on the other hand, there is no special
reason for assuming the difference of vidy4s, their unity may
be declared on the ground of identity of name ; as, e.g. in
the case of the Samvargavidyis.

9. And on account of the (omkara) extending over
the whole (Veda), (the view that the term udgitha
expresses a specialisation) is appropriate.

In the passage, ‘Let 2 man meditate on the syllable Om

(as) the udgitha,’ the two words ‘omkira’ and *udgitha’
are placed in co-ordination!. The question then arises

* Siminfdhikarasya, i.c. Lterally, ‘the relation of abiding ina
common substratum.'—The two words are shown to stand in that
relation by thewr being exhilnted 1n the same case,
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whether the relation in which the ideas conveyed by these
two words stand to each other is the relation of super-
imposition (adhyisz) or sublation (apavida) or unity
(ckatva) or specification (viseshawa); for prim4 facie each
of these relations may preseat itself to the mind.—Adhyédsa
takes place when the idea of one of two things not being
dismissed from the mind, the idea of the second thing is
superimposed on that of the first thing; so that together
with the superimposed idea the former idea remains
attached to the thing on which the second idea is super~
imposed. When eg. the idea of (the entity) Brahman
superimposes itself upon the idea of the name, the
latter idea continues in the mind and is not driven out
by the former. A similar instance is furnished by the
superimposition of the idea of the god Vishmu on a statue
of Vishnu, So, in the case under discussion also, the idea
of the udgitha may be superimposed on the omkara or the
idea of the omkira on the udgitha—We, in the second
place, have apavida when an idea previously attached to
some_object is recognised as false and driven out by the
true idea springing up after the false one. So e.g. when
the false idea of the body, the senses, and so on being the
Self is driven out by the true idea springing up Jater—and
expressed by judgments such as ‘ Thou art that '—that the
idea of the Self is to be attached to the Self only. Or, to
quote another example, when a previous mistaken notion
as to the direction of the points of the compass is replaced
by the true notion. So here also the idea of the udgitha
may drive out the idea of the omkira or vice versd.—The
relation would, in the third place, be that of ‘unity ” if the
terms ‘omkéra® and udgitha’ were co-extensive in mean-
ing; just as the terms, ‘the Best of the Twice-born,’ * the
Brahmana, * the god among men,’ 2l denote an individual
of the noblest caste.—The relation will, finally, be that of
specification if, there being a possibility of our understand-
ing the omkara in so far as co-extensive with all the Vedas,
the term ‘udgitha’ calls up the jdea of the sphere of action
of the udgitrs. The passage would then meapn, ‘Let a2 man
meditate on that omkdra which is the udgitha,” and would
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be analogous to an injunction such as * Let him bring that
lotus-flowercwhich is blue/

All these alterations present themselves to the mind, and
as there is no reason for deciding in favour of any one, the
question must remain an unsettled one.

To this pfirvapaksha-view the Sotra replies, ‘And on
account of extending over the whole, it is appropriate.”

The word ‘and’ stands here in place of *but,’ and is
meant to discard the three other alternatives. Three out
of the four alternatives are to be set aside as objectionable ;
the fourth, against which nothing can be urged, is to be
adopted.—The objections lying against the first three
altetnatives are as follows. In the case of adhyisa we
should have to admit that the word which expresses the
idea superimposed is not to be taken in its direct sense,
but in an implied sense?; and we should moreover have to
imagine some fruit for a meditation of that kind% Nor
can it be said that we need not imagine such a fruit, as
scripture itself mentions it in the passage, *He becomes
indeed a fulfiller of desires’ (I, 1, 7); for this passage
indicates the fruit, not of the ideal superimposition of the
udgitha on the omkAra, but of the meditation in which the
omkéra is viewed as the fulfilment of desires—Against the
hypothesis of an apavada there likewise lies the objection
that no fruit is to be seen. The cessation of wrong know-
ledge can certainly not be alleged as such; for we see no
reason why the cessation of the idea that the omkira
is udgitha and not omkara or vice versd should be bene-

ficial to man. Sublatior of the one idea by the other
is morcover not even possible in our case; for to the
omkéra the idea of the omkira remains always attached,
and so to the udgitha the idea of the udgitha. The
passage, morcover, does not aim at teaching the true

! Le. in the present case we should have to 2assume that the word
udgitha means, by implication, the omkira.—Recourse may be had
to implied meanings only when the direct meaning is -clearly
impossible.

¥ For a special adhyiss-meditation must be attended with a
special result,
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nature of something, but at enjoining a meditation of 2
certain kind.—The hypothesis of unity again is precluded
by the consideration that as in that case one term would
suffice to convey the intended meaning, the employment of
two terms would be purposeless, And moreover the term
‘udgitha’ is never used to denote the omkira in its
connexion with the Rig-veda and Yagur-vedr; nor js the
word ‘omkéra’ used to denote that entire second sub~
division of a sdman which is denoted by the word ‘ udgitha.’
Hence it cannot be said that we have to do with different
words only denoting one and the same thing.—~There thus
remains the fourth alternative, *On account of its compris-
ing ali the Vedas” That means: In order that the omkira
may not be understood here as that one which comprises
all the Vedas, it is specified by means of the word ‘udgitha,’
in order that that omkara which constitutes a part of the
udgitha may be apprehended.—But does not this inter-
pretation also involve the admission of implication, as
according to it the word *udgitha’ denotes not. the whole
udgitha but only a part of it, viz. the omkéira ?—True, but
we have to distinguish those cases in which the implied
meaning is not far remote from the direct meaning
and those in which it is remote. If, in the present case,
we embrace the alternative of adhyisa, we have to
assume an altogether remote implication, the idea of one
matter being supetimposed on the idea of an altogether
different matter. If, on the other hand, we adopt the
alternative of specification, the implication connected there-
with is-an easy one, the word which in its direct sense
denates the whole being understood to denote the part.
And that words denoting the whole do duty for words
denoting the part is a matter of common occurrence ; t13e
words ‘cloth,” ‘village, and many others are used in this
fashion .—For all these reasons we declare that the appro-
priate view of the K andogya-passage is to 'takc the word
+ udgitha’ as specialising the term -omkdra ™

TWe say, e.g. * the cloth is bumned,’ even if odly a part of the

cloth is burned.
* We therefore, according to Sakara, have to render the passage
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10. Those (qualities which are attributed to the
subject of a vidy4 in one Sikha only) (are to be
inserted) in other places (also), since (the vidy4s) are
non-different on the whole.

In the colloquy of the prinas recorded by the Vigasane-
yins and the X/andogas the prina, endowed with various
qualities such as being the best and so on, is represented as
the object of meditation, and various qualities such as being
the richest and the like are ascribed to speech and the other
organs. And these latter qualities are in the end attributed
to the prana also, * If T am the richest thou art the richest,’
&c. Now in other Sakhas also, as e.g. that of the Kaushi-
takins, the former set of qualities such as being the best and
50 on is ascribed to the prasa (cp. Kau. Up. 1], 14, ‘ Now
follows the Niksreyasidana, &c.), but at the same time the
latter set of attributes, viz. being the richest and so on, is
not mentioned.—The question then is whether those quali-
ties which are mentioned in some places only are, for the
purposes of meditation, to be inserted there also where
nothing is said about them.

They are not so to be inserted, the pdrvapakshin main-
tains, on account of the employment of the word ‘thus. In
the Kaushitakin-text we meet with the clause, ‘ He who
knows thus, having recognised the pre-eminence in prana.’
Now the word ‘thus’ which here indicates the object of
knowledge always refers to something mentioned not far off,
and cannot therefore denote a set of qualities mentioned in
other Sakhas only. We therefore maintain that each of
the colloquies of the prismas must be considered complete
with the qualities stated in jtself.

To this we make the following reply. The qualities
mentioned in one text are to be inscrted in the other cor-
sesponding texts also, * Since on the whole they are non-
diffesent,’ i.c. because the prana-vidyss are recognised to be
the same in all essential points.  And if they are the same,

vnder discussion as follows *Let & man meditate on the syllable
Osm which is (i.e.which isa part of)the udgithat
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why should the qualities stated in one not be inserted in the
others also P—But how about the objection founded by the
plrvapakshin on the employment of the word *thus?’—
Although it is true, we reply, that the word ‘thus’ in the
Kaushitakin-bréhmarna does not denote the set of qualities
mentioned in the Vigasaneyin-brahmana, yet that set of
qualities is denoted by the ‘thus’ met with in the Viga-
saneyin-brihmana, while the vidya is, as proved by us, one
and the same; hence no differcnce has to be made between
qualities mentioned in one’s own S4kh4 and qualities men-
tioned in another Sikha, as long as the vidy3 is one and the
same. Nor does this by any means imply a disregard of the
text of scripture, and the assumption of things not warranted
by the text. The qualities declared in one Sakh4 are valid
for all scripture as long as the thing to which the qualities
belong is the same. Devadatta, who in his own country is
known to possess valour and certain other qualities, does
not lose those qualities by going to a foreign land, although
the inhabitants of that land may know nothing about them,
And through better acquaintance his qualities will become
manifest to the people of the foreign country also. Similarly
the qualities stated in one SAkhi may, through special
application, be inserted in another S4kba.—Hence the attri~
butes belonging to one and the same subject have to be
combined wherever that subject is teferred to, although
they may be expressly stated in one place only.

11, Bliss and other (qualities) as belonging to the
subject of the qualities (have to be attributed to
Brahman everywhere).

Those scriptural texts which aim at intimating the
characteristics of Brahman separately ascribe to it various
qualities, such as having bliss for its nature, being one mass
of knowledge, being omnipresent, being the Self of all and
so on. Now the doubt here presents itself whether in each
place where Brahman is spoken of we bave to understand
only those qualities which actually are mentioned there,
or whether we have to combine all qualities of Brahman

mentioned anywhere.
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The plrvapakshin maintains that only the attributes
actually stated are to be understood as referred to in each
particular scriptural text—But this view the Strakéra dis-
cards by declaring that delight and all the other qualities
which belong to the subject, i.e. Brahman, are all of them
to be understood in each place. The reason for this conclu-
sion is the one given in Sttra 10. Inall the passages treat-
ing of Brahman the subject-to which thé qualities belong is
onc, non-different ; hence, as explained at length under the
preceding  Sfitra, the qualities attributed to Brahman in
any onie place have to be combined wherever Brahman is.
spoken of.

But in that case also sucn qualities as having joy for its
head, &c., would have to be ascribed to Brahman every-
where; for we read in the Taittiriyaka with reference to the
Self consisting of Bliss, ‘ Joy is its head, satisfaction is its
right arm, great satisfaction its left arm, bliss is its trunk,
Brahman is its tail, its support’ (11, 5).

To this objection the next Sitra replies.

12. {Such qualities as) joy being its head and so
on have no force (for other passages); for increase
and decrease belong to plurality (only).

Attributes such as having joy for its head and so on,
which are recorded in the Taittiriyaka, are not to be viewed
as having force with regard to other passages treating of
Brah b the successive terms, ¢ Joy,' ¢ Satisfaction,”
*Great Satisfaction, *Bliss} indicate qualities possessing
lower and higher degrees with regard to each other and to
other enjoyers. Now for higher and lower degrees there is
room only where there is plurality ; and Brahman is without
all plunality, as we know from many scriptural passages
(' One only, without a Second"),.—Moreover, we have already
demonstrated under I, 1, 12, that having joy for one’s head
and 50 on are qualitics not of Brahman, but of the so-called
involucrum of delight. And further, those qualities are
attributed to the highest Brahman merely as means of
fixing one's mind on it, not as themselves being objects of
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contemplation, and from this also it follows that they are
not valid everywhere’~That the Abirya refers to them, in
the S0tra, as attributes of Brahman (while in reality they are
attributes of the 4nandamaya kosa} is merely done for the
purpase of establishing a general principle to be extended
to all attributes of Brahman—also the' undoubted ones—
which are stated with a view to a special form of meditatior
only; such as the quality of being that towards which alt
blessings go (K. Up. IV, 15, 2), or he whose desires are true
(K4 Up. VIII, 7,1). For those passages may all indeed
have to do with the one Brahman as the object of medi-
tation, but as owing to the different nature of the opening
sentences the meditations are different ones, the attributes
mentioned in any one are not valid for the others. The
case is analogous to that of two wives ministering to one
king, one with a fly-flap, the other with an umbrella; there
also the object of their ministrations is one, but the acts of
ministration themselves are distinct and have each their
own particular attributes, So in the case under discussion
also. Qualities in which lower and higher degrees can be
distinguished belong to the qualified Brahman only in which
plurality is admitted, not to the highest Brahman raised
above all qualification. Such attributes therefore as having
true desires and the like which are mentioned in some
particular place only have no validity for other meditations

on Brahman.

13. But other (attributes are valid for all passages
relative to Brahman), the purport being the same.

Other attributes, however, such as bliss and so on which
scripture sets forth for the pufpose of teaching the true
nature of Brahman are to be viewed as valid for all passages
referring to Brahman; for their purport, i.e. the Brahman

3 For if they are not real attributes of Brohman there s all the
less reason to mail them to be universally valid. The mere
means of fixing the mind, moreover, are special to each separite

upésana,
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whose nature is to be taught, is one. Those attributes are
mentioned with a view to knowledge only, not to meditation.

14. (The passage, Katlaka I, 3, 10, gives, informa-
tion about the person) for the purpose of pious
meditation, as there is no use (of the knowledge of
the objects being higher than the senses and so on).

We read in the Ké#kaka (I, 3, 10), * Higher than the senses
are the objects, higher than the objects there is the mind,
&e. &c.; higher than the person there is nothing—this is
the goal, the highest road’—Here the doubt arises whether
the purport of the passage is to intimate that each of the
things successively enumerated is higher than the preceding
one, or only that the person is higher than all of them.

The plrvapakshin maintains the former alternative, for
the reason that the text expressly declares the objects to be
higher than the senses, the mind higher than the objects
and so on,

The objection that the assumption of the passage intend-
ing to represent many things as successively superior to
their antecedents would involve a so-called split of the
sentence, he meets by the remark that the passage may be
viewed as containing a plurality of sentences. Many sen-
tences may represent many things as superior to their
antecedents, and hence each clause of the passage must be
viewed as containing a separate statement of the superiority
of something to other things.

To this we reply as follows

We must assume that the whole Passage aims at intimat-
ing only that the person is higher than everything. Any
information as to the relative superiority of the preceding
members of the serics would be devoid of all purpose ; for
of the knowledge desived from such observation a use is
neither to be seen nor declared by scripture.  Of the lnovi-
ledge, on the other hand, of the person being higher than
the senses and everything else, raised above all evil, we do
sec a purpos, viz. the accomplishment of final release. And
so scripture also says, * He who has perceived that is freed
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from the jaws of death’ (I, 3, 15). Moreover, the text by
declaring that aothing is higher than the person and that he
is the highest goal intimates reverence for the person, and
thereby shows that the whole series of objects is enumerated
only to the end of giving information about the person,—
¢ For the purpose of pious meditation, i.e. for the purpose
of perfect knowledge which has pious meditation for its
antecedent.  For the passage under consideration does not
teach pious meditation by itself.

15. And on account of the word ¢ Self,’

The above conclusion is confirmed by the circumstance
that the person under discussion is called the Self in I,
3, 12, “That Self is hidden in all beings and does not
shine forth, but it is seen by subtle seers through their
sharp and subtle intellect.” From this we conclude that
the text wishes to represent the other beings enumerated
as the Non-Self. The passage quoted, moreover, fndicates
that the person is hard to know, and to be reached by sharp
minds only.—Again, the passage (I, 3, 13), *A wise man
should keep down speech and mind,’ enjoins pious medi-
tation as a means of the knowledge of the highest person,
as we have explained under I, 4, 1.~It thus follows that
scripture indi various 11 in the case of the
‘purusha only, and not-in that of the other beings enu-
merated—The passage, mareover, ‘ He reaches the end of
his journey and that is the highest place of Vishsu,’ sug-
gests the question as to who is the end of ‘the journey
and so on, and we theref lude that the
tion of the senses, objects, &c., has merely the purpose of
teaching the highest place of Vishru (no.t of teaching any-
thing about the relation of the senses, ob;ectfz, and so on).

16. The (highest) Self has to be understood (in
Ait. Ar. 11, 4, 1), as in other places; on account of
the subsequent (qualification).

We read in the Aitareyaxa (IL, 4, 1), *Verily, in fhc
beginning ali this was Self, one only; there was nothing
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else blinking whatsoever. He thought, shall I send forth
worlds? He sent forth these worlds, the (heavenly) waters,
the rays, the mortal (earth), and water’—Here the doubt
presents itself whether the term * Self” denotes the highest
Self or some other being. 3
The plrvapakshin maintains Je latter view, /yvhich'is
borne out, he says, by an examination of the connected
sense of the whole passage,—But, an objection is raised, an
examination of that kind rather leads to the conclusion that
the highest Self is meant ; for the passage says that before
the creation the Self only existed and that the creation was
preceded by thought.—No such conclusion is possible, the
plirvapakshin replies, since the passage relates the creation
of the worlds. If it aimed at representing the highest Self
as the creator, it would speak of the creation of the elements;
of which the worlds are only certain combinations. That
the worlds are meant by the terms water,’ 8c., appears
from the subsequent clause (4), ¢ That water is above the
heaven, &c—Now Sruti and Smsti teach that the creation
of the worlds is accomplished by some inferior Lord dif-
ferent from—and superintended by—the highest Selfs cp.
e.g. Bri. Up. 1,4, 1, “ In the beginning this was Self alone, in
the shape of a person,’and the Smriti-passage, He is the
first embodied soul, he is called the person ; he the prime
creator of the beings was in the beginning evolved from
Brahman' And the Aitareyins themselves record in a pre-
vious prakararza (II, 1, 3, 1, * Next follows the origin of
seed. The seed of Pragipati are the Devas’) that this
manifold creation was accomplished by Pragapati. That
to the latter being the word *Self” is sometimes applied
appears from the passage quoted above from the Bri. Up
And Pragipati also may be spoken of as being before the
creation one otily, if we consider that then his products did
not yet exist; and thought also may be ascribed to him as
he, of course, is of an intelligent nature. Moreover, the
passages, ‘He led a cow towards them; he led a horse
towards them; he led man towards them; then they said,’
&c. (11, 4, 2, 2), which are in agrecment with what is known
about the various activities of particular qualified Sclfs be-
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longing to the apparent world, show that in the Aitareyaka
also some such qualified Self is meant.

To this we reply that the highest Self is meant in the Aita-
reyaka ‘as in other places.’ As in other accounts of the
creation {* From that Self ether was produced,’ Taitt. Up. 11,
1, &c.) the highest Self has to be understood, and, as in other
cases where the term ‘Self’ is applied to particular Selfs, the
! Self within’ (i.e. the highest Self) has to be understood in
the first place; so it is here also.—~In thase passages, on the
other hand, where the Self is qualified by some other attri-
bute, such as ‘having the shape of a person,” we must un-
derstand that some particular Self is meant.—In the Aitare~
vaka, however, we meet with a qualification, subsequent to
the first reference to the Self, which agrees ovly with the
highest Self; we mean the one implied in the passage, *He
thought, shall I send forth worlds? He sent forth these
worlds/—Hence we maintain that the highest Self is

meant.

17. Should it be said that on account of the con-
nected meaning (of the whole passage) (the highest
Self cannot be meant); {we reply that) it is so, on
account of the assertion.

We now have to refute the objection, made above by the
pirvapakshin, that the highest Self cannot be meant ‘on
account of the ¢ d ing of. the passage’—The
Stitrakdra remarks, It is so, on account™of the assertion.’
That means: It is appropriate to understand the passage
as refesring to the highest Self, because thus the asser.liou
that the Self, previously to the creation, was one only, gives
a fully satisfactory sensc, while on the other interpretation
it would be far from doing so. The creation of the worlds
recorded in the Aitareyaka we connect with the creation of
the elements recorded in other Vedic texts, in that way that
we understand the worlds to have been created subsequently
to the clements; just as we showed above (I, 4, 1) that
the passage, * It seat forth fire, must be understood to say
that the creation of firc followed on the creation of‘ether
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and air as known from other texts. For, as proved by us
before, particulars mentioned in one scriptural text have to
be combined with particulars mentioned in other texts, if
only the chief subject of the passages is the same.—The
details about the activity of the Self referred to by the por-
vapakshin have likewise to be understood in such a way as
to agree with the general matter about which the text de-
sires to make assertions. For we must by no means assume
that the text is interested in setting forth all the details of
the story on their own account; the knowledge of them
would be in no way beneficial to man. The only thing the
text really means to teach is the truth that Brahman is the
Self of everything. Hence it first relates how the different
worlds and the guardians of the worlds, viz. Agni and so
on, were created ; explains thereupon the origination of the
organs and the body their abode; and shows how the
creator having thought, * How can all this be without me?’
(11, 4, 3, 4), entered into this body,  Opening the suture of
the skull he got in by that door’ (7). Then again the text
relates how the Self after having considered the activities
of all the organs {*if speech names,’ &c.; 6) asked himself
the question, “What am 1?2’ and thereupon *saw this person
as the widely spread Brahman' (10). The aim of all which
is to declare that Brahman is the universal Self. The same
truth js inculcated in a subsequent passage also, viz. I, 6,
1, 5; 6, where the text at first enumerates the whole aggre-
gate of individual existences together with the elements,
and then continues, ¢ All this is led by knowledge (i.e. the
highest Self); it rests on knowledge. The world is led by
knowledge, knowledge is its rest, knowledge is Brahman.’
—For all these reasons the view that the highest Brahman
is meant in the Aitareyaka is not open to any objections.
The two preceding Sdtras may also be explained with
reference to some other Vedic passages. We read in the
Vigasaneyaka (Bri. Up. 1V, 3, 7), * Who is that Self?—
He who is within the heart, surrounded by the prinas,
consisting of knowledge, the person of light  Of the Self
here first mentioned the text goes on to show that it is
free from all contact and thus proves it to have Brshman
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for its Self, the concluding statement being, *This great
}mbom Self undecaying, undying, immortal, fearless is
indeed Brahman’ (IV, 4, 25)—~In the Kilindogya again
we have a chapter in which the introductory statement
does not use the term * Self” {* Being only this was in the
beginning, one, without a second "), while at the conclusion
the term ‘Self” is used in the declaration of identity (‘That,
is the Self. Thou art that').—A doubt here arises whether
these two scriptural texts treat of the same matter or not.

They do not, the piirvapakshin maintains, since they are
not equal.  Since the determination of the sense depends
on the letter of the text, we have no right to maintain
equality of sense where the texts differ. In the Vagasa-
neyaka the initial statement about the Self shows that the
whole passage conveys instruction about the true nature of
the Self. 1In the X/andogya, on the other hand, the initial
clause is of a different kind, and we therefore must assume
that the whole passage imparts instruction differing in nature
from that of the Vigasaneyaka.~—But has it not been said
that the K/indogya-passage also teaches in the end the
doctrine of universal identity with the Self2—That has been
said indeed (but wrongly); for as the concluding passage
must be made to agree with the initial passage (which latter
does not say anything about the identity of the Self and
Brahman), we assume that the concluding passage merely

joins an imaginative c tion (sampatti) of the Self
and Brahman.

To this we reply that also the passage, * Being only this
was in the beginning,’ has to be understood as referring
to the Seclf; *as other places, i.c. in the same way as
the passage quoted from the Vigasaneyaka. For what
reason?~*On of the subsequent (; ). viz.
the statement as to identity. And if it be said that ‘on
account of the connected meaning® of the initial passage
in which no mention is made of the Self, the chapter
cannot be understood to refer to the Self; we r.cply ‘that
it may be so understood on account of the assertion "mndc
in the passage about that ‘by which we hear what is not
heard, perceive what js not perceived, know what is not

E] b
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known TFor this passage asserts that through the know-
ledge of one thing all things become known, and to make
good this assertion the text later on declares that ‘ Being
only this was’ &c. Now this knowledge of all things
through one thing is possible only if we understand the pas-
sage last quoted to refer to the Self; for if the principal
Self were not known, how could all things be known?
Moreover the assertion that, before creation, there existed
one thing only, and the reference to the individual soul
by means of the word ¢Self] and the statement that in
deep sleep the soul becomes united with the True, and the
repeated inquiries on the part of Svetaketu, and the
repeated assertions, * Thou art that,'—all this is appropriate
only if the aim of the whole section is not to enjoin -an
imaginative meditation on all things as identical with the
Self, but to teach that the Self really is everything.—Nor
must it be said that, in the section under discussion, the
concluding passage must be interpreted so as to agree
with the introductory clause (and cannot on that account
teach anything about the Self); for the introductory
pdssage declares neither that the Self is everything, nor
that the Non-self is everything (but merely makes’ a
statement regarding what is in general), and .such an
altogether general statemhent cannot be in conflict with
any particular statement made in a supplementary passage,
but rather is in want of some such particular statement
whereby to define itsell”.—And moreover (to view the
matter from a different point of view), the word ¢ Being’
if looked into -closely can denote nothing else but the
principal Self, since we have proved, under 11, 1, 14, the
unreality of the whole aggregate of being different from
the Self.—Nor, finally, does a difference of expression
:':ccessarily imply a difference of sense ; not any more than
in ordinary language the two phrases, ¢ Bring that vessel

! Le. the definite statement about the Self in the concluding
passage may be used for defining the sense of the indefinite initial
statement about that which is. “That which js’ comprises the
Self as well as the Not-Self,
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over there,’ and, ‘That vessel over there, bting it} have
different meanings.—It therefore remains a settled con-
clusion that in texts such as discussed. above, the matter
of instruction is the same, however much the mode may
vary in which the instruction is conveyed. ’

18. As (scripture where speaking of the rinsing of
the mouth with water) makes a reference to an act
(established by Smriti), (that act is not enjoined by
Sruti, but rathet) the new {act of meditation on the
water viewed as the dress of prana).

The XZandogas as well as the Vigasaneyins record, in
the colloquy of the présas, that the food of Breath com-
prizes everything even unto dogs and birds, and that water
is its dress. To this the X4andogas add, * Therefore when
going to eat food they surround it before and after with
water' (K4 Up. V, 2, 2). And the Vigasaneyins add
(Bri. Up. VI, 1, 14), *Srotriyas who know this rinse the
mouth with water when they are going to eat and rinse
the mouth with water after they have eaten, thinking that
thereby they make the breath dressed. Therefore 2 man
knowing this is to rinse the mouth with water when going
to eat and after having eaten; he thereby makes that
breath dressed.’—These texts intimate two things, rinsing
of the mouth and meditation on the breath as dressed.
‘The doubt then arises whether the texts enjoin both these
matters, or only the rinsing of the mouth, or only the
meditation on breath as dressed.

‘The pirvapakshin maintains that the text enjoins both,
since the one as well as the other is intimated by the text,
and since both matters not being settled by aay other
means of knowledge are worthy of being enjoined by the
Veda~—Or else, he says, the rinsing of the mouth only is
enjoined, since with reference to the latter only the .text
exhibits the particular injunctive verbal form (‘he is to
rinse’). In this latter case the mention made in the text
of the meditation on breath as dressed has merely the
purpose of glerifying the act of rinsing.

P2
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To this we make the following reply.—The rinsing of
the mouth cannot possibly be enjoined by the quoted
passages ‘since they merely contain references to an act,’
i.e. since they merely contain remarks concerning the
purificatory act of rinsing the mouth which is known from
and settled by, Smz:ti.—But are not the very Sruti-passages
under discussion to be looked upon as the fundamental texts
on which the Smriti-injunctions regarding the rinsing *of
the mouth are based >—This is not possible, we reply, since
the Sruti and Smriti-passages refer to different matters.
All the Smriti-passages enjoin the act of rinsing the mouth
only in so far as it purifies man; while the quoted Sruti
texts which occur in prina-vidyas, if enjoining the rinsing of
the mouth at all, enjoin it with reference to the knowledge
of prana. And a Sruti-passage cannot constitute the basis
of 3 Smriti-passage referring to an altogether different
matter. Nor can it be maintained that the Sruti-passage
enjoins some altogether new rinsing of the mouth connected
with the prina-vidy, as we recognise the rinsing mentioned
in Sruti as the ordinary rinsing performed by men for the
sake of purifie- :fon.—The preceding argumentation already
precludes the altemative of two matters being enjoined.
which would moreover lead to a so-called split of the sén
tence—We therefore conclude that the text—with reference
to the rinsing of the mouth before and after cating whick 1s
enjoined by Smriti—cnjoins (by mecans of the passage,
‘thinking that thereby they make the breath dressed’) 2
new mental resolve with regard to the water used for rinsing
purposcs, viz. that that water should act as a means for
clothing the prdna. The statcment about the clothing of the
préna cannot (as suggested by the pirvapakshin) be taken
as a glorification of the act of rinsing the mouth ; for in the
first place the act of rinsing is not enjoined in the Vedic
passage !, and in the second plase we apprchend that ‘the
passage itsell conveys an injunction, viz. of the mental

' A glonfying anhavida-passage would be in its place only if
1t were preceded by some ampunction; for the glorification of

certain acts 1> meant to induce men to comply with the injunctions
contermny thuie acts,
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resolve tc provide clothing for the prana. Nor must the
objection be raised that in that case two purposes are
admitted for the one act of rinsing the mouth, viz. the
purpose of purification and the purpose of providing the
prina with clothing. For we have actually to do not with
one action. but with two separate actions. For one action
is the rinsing of the mouth which serves the purpose of
purifying man, and another action is the menta) resolve
that that water should serve the purpose of clothing the
prira. Similarly the preceding passage, ¢ Whatever there
is. even unto dogs, &c., that is thy food,” does nat enjoin
the promiscuous use of food of all kinds—for that would be
contrary to scripture and impossible in itself—but merely
enjoins the meditation on all food as.food of the prana. We
therefore conclude that also the pissage, * Water is thy dress,’
*which forms the immediate continuation of the passage last
quoted does not enjoin the act of rinsing the mouth but
merely the act of meditating on the rinsing-water as con-
stituting the dress of the prana,
Moreover the mere present-form,they rinse the mouth
. with water,’ has no enjoining force.—But also in the passage,
“They think that thereby they make the breath dressed,’ we
have a mere present-form without injunctive power (and yet
you maintain that that passage conveys an injunction}l—
True ; but as necessarily one of the two must be enjoined?,
we assume, on the ground of what the text says about the
making of a dress, that what is enjoined is the meditation
on water being the dress of prana; for this is something
‘new,’ i.e. not established by other means of knowledge®
The rinsing of the month with water, on the other hand, is
already established by other means (i.e. Smrsti), and there-
forc need not be enjoined again.—The argument founded

1 Because otherwise we should have only anhavidas.. But
arthavidas have a meaning only in so far as connected with &n

injunction. .
J‘ The above argumentation avails itself o{ the Sfitra, pb:ux:g a2

new construction on it.—Tarhi dvayor avidk ity &rank
oty o LI 4d any idher braspakatye sam
nam eva vidheyam iti vidhintarens sOuranm yogayst. An G

a1
P
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by the ptrvapakshin on the circumstance that, in the Bri.
Up,, the verb ‘to rinse’ is found in the injunctive form
(“therefore a man, &c., is to rinse’), is already refuted by
our showing that the act of rinsing the mouth is not a new
one (and therefore requires no Vedic injunction).

For the vory reason that the text does not aim at enjoin- *
ing the rinsing of the mouth, the K#nvas (in their rccension
of the B7. Up.) conclude the chapter with the clause, ¢ They
think,” &c., and do not add the concluding clause of the
MAdhyandinas, ¢« Therefore a man,’ &c. From this we have
to conclude that what is enjoined in the text of the Madhy-
andinas also is ‘the knowledge of that,’ i.e. the knowledge
of the water being the dress of the previously meationed
prara—Nor finally can it be maintained that in one .place
(i.e. the Méadhyandina-sikh4) the rinsing of the mouth
is enjoined, and in other places the knowledge of water
as the dress of prina; for the introductory passage, ¢ Water
is the dress,’ is the same everywhere—We are therefore
entitled to conclude that what is enjoined in all S&khas is
the cognition of water being the dress of the prasa.

19. In the same (Sikh4 also) it is thus (i.e. there
is unity of vidyd), on account of the non-difference
(of the object of meditation).

In the Agnirahasya forming part of the Vigasaneyi-sakhd-
there is a vidyd called the Sandilya-vidya, in which we
meet with the following statement of particulars, ‘Let him
meditate on the Self which consists of mind, which has the
prana for its body and light for its form,” &c.—In the Bri-
had-&ranyaka again, which belongs to the same Sakhai, we
read (V, 10, 6), t That person consisting of mind, whose being
is light, is within the heart, small like a grain of rice or
barley. He is the ruler of all, the Lord of all—he rules all
this whatsoever exists’—A doubt here presents itself
whether these two passages are to be taken as one vidyA in
which the particvlars mentioned in either text are to be
combined or not.

The piirvapakshin maintains that we have to do with two
separate vidyas whose particulars cannot be combined. For
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otherwise, he argues, the text could not be cleared from the
.re.proach of useless repetition. As long as we have to do
with texts belonging to different Sikhis we can rebut the
charge of useless repetition by pointing to the fact that the
texts are read and known by separate classes of men; we
can then ascertain the unity of the vidyis and combine the
particulars mentioned in one text only with those mentioned
in the others; so e.g. in the colloquy of the prdnas. Onthe
other hand, texts belonging to one and the same Sakha
cannot be freed from the reproach of tautology as the same
persons study and know them, and passages occurring in
different places cannot therefore be combined into one vidy4.
Nor can we make out a separate position for each of the
texts of the [atter kind by saying that it is the task of one
text to enjoin the vidya and that of the other to enjoin the
particulars of the vidyd. For in that case each of the
two passages would mention only such particulars as are
not mentioned in the other one; while as a matter of
fact particulars common to both as well as not common to
both are mentioned in each, Hence the patticulars of the
one passage are not to be combined with those of the other.
To this we make the following reply. Just as passages
met with in different Sakhis form one vidyd in which the
different particulars are to be combined. so the two passages
under discussion also, afthough belonging to one and the
same Sikha, constitute onc vidya only, since the object of
meditation is the same in both. For as such we recognise
Brahman possessing certain qualities such as consisting of
mind and so on. Now we know that the object constitutes
the character of a meditation; as long as there is no differ-
ence of character we cannot determine difference of vidya ;
and if there is no difference of vidya the particulars men-
tioned in different places cannot be held apart.—But has it
not been demonstrated above that the vidyds have to be
held apart, as otherwise tautology would arise ?—Tautology
does not result, we reply, because the two passages may be
understaod to have each its particular meaninf_;, one of them
enjoining the vidyd, and the other thc4 particulars of the
vidyd—But in that casc the Brihad-dranyaka ought te
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mention only those points which are not mentioned in the
Agnirahasya, as e.g. ‘he Is the Lord of all;* while it ought
not to mention what is already mentioned in the Agni-
rahasya, as e.g. the Self’s consisting of mind —Not so, we
reply. Only the repetition, in one passage, of what is
already mentioned in the other passage enables us to
recognise the vidyd. The Brihad-dranyaka-passage, by
mentioning some common qualities, first enables us to
recognise the Sandilya-vidya, and then teaches certain
particulars with reference to the latter; how otherwise
should we know that the Bri.-passage is meant to enjoin
particulars for the Sandilya-vidya? Moreover, as in a
passage which has a purpose of its own in so far as it
teaches something not yet established, a reference to some-
thing already established is justified on the ground-of its
being a (so-called) nityanuvada, we cannot overlook the
recognition (of the identity of the passage with another one)
which is rendered possible through that anuvida. Hence,
although the two passages belong to one and the same
Sikha, they yet constitute one vidy4 only, and their particu-
lars have to be combined into one whole,

20. Thus in other cases also, on account of the con-
nexion (of particulars with one and the same vidya).

We read in the Brihad-dranyaka (V, 5), ‘The true is
T}rahman,' and, further an, ‘Now what is the true, that is the
Aditya, the person that dwells in yonder orb, and the person
in the right eye’ Having thus declared the different abodes
of that true Brahman with reference to the gods and with
reference to the body, and having, in what follows, identified
its body with the sacred syllables (bhaZ, &c), the text
teaches its two secret names (upanishad), * Its secret name
is ahar’ with reference to the gods; and ¢its secret name is
aham’ with reference to the body.—A doubt here arises
whether these two secret names are both to be applied to
the deva-abode of Brahman as well as to its bodily abode,
or only one name to each.

The a'\bovc Sitra maintains the plrvapaksha view. Just
as certain particalars though recorded elsewhere are yet
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to be combined with the Sindilya-vidya, so we have to
proceed in other cases also, as c. g. the one under discus-
sion, because the particulars mentioned are all connected
with one vidyA. The vidyd of the True with its double
reference to the Devas and to the body is one only, as we
infer from the faet of its having one exordium only (* The
true is Brahman’), and from the way in which the text
interconnects Aditya and the person in the eye. Why
then should an attribute belonging to one of the Jatter
not belong to the other also? For, to quote an analogous
case, certain rules of life which are prescribed for a teacher
—ase. g. having a following of pupifs—remain equally valid
whether the teacher be in a village or in a wood, For
these reasons both secret names cqually belong to the
Aditya as well as to the person within the eye.  This view
the pext Sitra rcfutes.

21, Or this is not sn, on account of the difference
(of place).

The two sccret names do not apply quite equally to
the two persons mentioned, because they are connected
with different places in the vidyd. For the clause, *Its
secret name is ahar,' the text exhibits in connexion with
the person in the sofar orb, while the clause, “ Its sccret
name is zham,’ occurs in connexion with the person in the
eye. Now the pronoun ‘its’ always refers to something
mentioned close by; we therefore conclude that the text
teaches each ‘secret name as belonging to one special abode
of Brahman only. How then can both names be valid for
both 7-—But, an objection is raised, the person within the
orb of the sun and the person within the eye are one only;
for the text teaches them both to be abodes of the one
true Brahman —True, we reply ; but as cach secret name
is taught only with refcrence to the one Brahman as con-
ditioned by a particular state, the name applies to Brahman
only in se faras it is in that state. \We on our part also
illustrate the case by a comparison. The teacher always
remains the teacher ; yet those kinds of services which the
pupil has to do to the teacher when sitting have not to be
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‘done when he stands; and vice versi.—The comparison

on the other hand, instituted by the plivapakshin is ill

chosen, since the duties of the disciple towards his teacher

depend on the latter's character as teacher, and that is not

changed by his being either in the village or the forest.—
ence the two secret names have to be held apart.

22, (Scripture) also declares that.

Scripture moreover contains a distinct intimation that
the attributes under discussion are to be held apart. We
read, K% Up. 1, 8, 5, * The form of that person is the same
as the form of the other person, the joints of the one are
the joints of the other, the name of the one is the name of
the other.’—But how does this passage convey the desired
intimation?—By expressly transferring the attributes of
the person within the sun to the person within the eye;
for this express transfer shows that the text looks upon
the attributes of the two as separated by the difference
of abode and therefore not to be combined (unless specially
enjoined to be so combined)~—The conclusion therefore
is that the two secret names are to be held apart.

23. And for the same reason the holding together
and the pervading the sky (attributed to Brahman
in the Ranfyaniya-khila) (are not to be inserted in
other vidy4s).

In the khilas (supplementary writings) of the Réna-
yaniyas we meet with a passage, ¢ Held together are the
powers among which Brahman is the best; the best
Brahman in the beginning stretched out the sky!,’ which
mentions certain energies of Brahman, such as holding
together its powers, entering into the sky, &c. And in the

* Viryd viryini parikramabhedi’, anye hi purushi’ sahiyin
apekshya yikramin bibhrati tena tatparikramisim na ta eva niyat-
aplrvatvarfipakd gyeshtki bh i kim tu hakirino
+pi, brahmaviryinim tu brahmaiva gyesh/zam brahma gyesh/a
yeshim tini tath brabma Lhalv ananyipeksham gagagganmidi
karoti. Kim #inyeshim parfkramisim balavadbhir madhye
bhangak sambhavati tena te svaviryini na bibhrati, brahmaviryini
m brahmari sambhritini avighnena sambhritiny ity artha’k. An.Gl.
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l{panifhad of the same (i.e. the Réndyaniyas) we mect
with vidyss of Brahman among which the Sandilya-vidys
is the first.~The question then arises whether the energies
of Brahman just mentioned are to be inserted in those
Brahma-vidyds or not. To the pirvapaksha view that
they are to he so inserted because they are connected with
Brahman, the Sotrakéra replies that the holding together
and pervading the sky are not to be inserted in the
Séndilya-vidys and other vidyds, for the same reason,
i.e. on account of their being connected with different
abodes. In the Sandilya-vidys, Brahman is said to have
its abode in the heart, ¢ He is the Self within the heart’
(&% Up. 111,14, 3); the same statement is made in the
dahara-vidy4, ¢ There is the palace, the small lotus (of the
heart), and in it that small ether’ (VIII, 1, 1). In the
Upakosala-vidys again, Brahman is said to reside within
the eye, ‘ That person that is seen in the eye’ (1V, 15, 1).
In all these vidy4s Brahman is described as residing within
the body; it is therefore impossible to insert into them
the enetgies of Brahman which the khila of the Rénd-
yaniyas mentions, and which are connected with the Devas
{i. e. external nature).~—But the vidyss of the K/kindogya
likewise mention such powers of Brahman as are connected
with the Devas; cp. e.g. I1I, 14, 3, ‘ He is greater than the
heaven, greater than these worlds;’ IV, 15, 4, *He is also
Bhémani, for he shines in all worlds;’ VIII, 1, 3,“ As large
as this ether is, so large is that ether within the heart.
Both heaven and earth are contained within it." And again
there are other vidyas of Brahman, such as the one which
represents Brahman as comprising sixteen parts, in which
not any special abode is mentioned.~—True; but there isa
special reason why the attributes stated in the Randyaniya-
khila cannot be introduced into the other vidyds, Par-
ticulars mentioned in one place can indeed be inserted in
vidyas met with in another place if the latter are suggcstcd
to the mind by containing some reference to agreeing par-
ticulars; the qualities of holding together, however, on one
side and those mentioned in the Sindilya-vidyd, &c, on
the other side are of such a nature as to exclude each
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other, and therefore do not mutually suggest each other.
The mcre circumstance of all the particulars being con-
nected with Brahman does not suffice to suggest vidyas
occurring in other places; for even in vidyis which are
avowedly separate, all the particulars’ may be connected
with Brahman. And it is an established fact that Brahman,
although one only, is, owing to the plurality of its powers,
meditated upon in more than one way, as shown under
Stitra 7.—The conclusion therefore is that the attributes
of holding together its powers and so on are not to be
inserted in the Sindilya and similar vidyas.

24. And as the record of others (viz. the Taittiri-
yaka} is not such as in the purusha-vidya (of the

Klindogya), (the two purusha-vidyas are not to be
combined).

In the Rahasya-brihmara of the TAudins and the
Paingins (the KXindogya) therc is ' vidy4 treating of
man, in which man is fancifully identified with the sacrifice,
the three periods of his life with the three libations, his
hunger and so on, with the dikshd, &c. And other par-
ticulars also are mentioned there, such as formulas of
prayer, use of mantris and so on.~—A similar fanciful
assimilation of the sacrifice and man the Taittiriyakas
exhibit, ¢ For him who knows thus the Sclf of the sacrifice
is the sacrificer, Faith is the wife of the sacrificer,’ and so
on (Taitt. Ar. X, 64)—Thc doubt here arises whether the .
particulars of the man-sacrifice given in the X/indogya
are to be inserted in the Taittiriyaka or not.

Against the view of the POrvapakshin that they are sq
to be inserted beeause in both places we have a purusha-
yagia, we maintain that they are not to be inserted becanse
the characteristics of the purusha-yagiia of the K'kindogas
are not recognised in the Taittirlya-text.  This the Stra-
kira expresses by saying, ¢ As(the record of the followers
of some SAkhis, viz. the TAndins and Paifgins, is) in the
purusha-vidy4, not such is the record of others,’ viz. the
Taittirlyakas.  For the latter exhibit an identification of
man with the sacrifice, in which the wife. the sacrificer. the
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Veda, the vedi, the sacrificial grass, the post, the butter,
the sacrificial animal, the priest, &c., are mentioned in
succession ; none of which particulars are mentioned in the
K/dndogya. The use also to which the Taittiriyaka turns
the three libations is different from the Khandogya, And
the few points in which the two texts agree, such asthe iden-
tification of the Avabritha-ceremony with death, lose their
significance side by side with the greater number of dis-
similaritics, and are therefore not able to effect the recog-
nition of the vidyd.—DMoreover the Taittiriyaka does not
represent mman as the sacrifice (as the X/4indogya does);
for the two genitives (*of him who thus knows® and *of
the sacrifice’) are not co-ordinate, and the passage there-
fore cannot be construed to mean, ¢ The knowing one who
is the sacrifice, of him the Self is,’ &c. For it cannot be
said. that man is the sacrifice, in the literal sense of the
word. The two genitives are rather to be taken in that
way, that one qualifies tne other, *The sacrifice of nim
who thus knows, of that sacrifice; &c.  For the connexion
of the sacrifice with man (which is expressed by the geni-
tive, “the sacrifice of him’) is really and literally true;
and to take a passage in its literal meaning, if possible at
all, is always preferable to having recourse to a secondary
phorical ing% M the words next follow-

ing in the Taittiriyaka-passage, *the Self is the sacrificer,’

declare that man (man’s Self) is the sacrificer, and this

again shows that man’s relation to the sacrifice is not that

of co-ordinations. Moreover as the section begmning witn

¢ Of him who thus knows' forms an anuvida of something

previo'usly established (and as such forms one vikya to

which one sense only must be ascribed), we must not

bring about ‘2 split of the sentence’ by interpreting it as

1 And therefore we are not warranted in taking the two genilives

as.co-ordinate, as otherwise they might'be taken,
* Which Jatter would be the case if we should taxe the two
i and therefc P g sn imaginat

as
& :
identification of the man and the sacrifice. y -
lde’mll;‘ urluan is the sacrifcer he cannot be identified with the.
sacrifice; he is rather the Lord of the sacrifice.
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teaching in the first place that man is the sacrifice, and
in the second place that the Self and the other beings
enumerated are the sacrificer and so on. And as we see .
that the passage, ‘Of him who thus knows,’ &c., follows
1pon some instruction about the knowledge of the Self
coupled with-samnyasa, we apprehend that the Taittiri-
yaka-chapter is not an independent vidyd but merely
supplementary to .the instruction previously given. In
agreement with this conclusion we observe that the Tait-
tiriyaka promises only one result for both chapters, viz.
the one stated in the passage, ‘ He .obtains the greatness
of Branman’~—On the other hand the text embodying the
purusha-vidy4 in the K%indogya is an independent text;
for we sec that an independent result is attached to -it,
viz. an increase of length of life, * He who knows this lives
on to a hundred and sixteen years’—Hence the particulars
mentioned in the prrusha-vidyd of another Sikh4, such as
formulas of prayer, mantras and so on, are not to be com-
bined with the Taittiriya-text of the vidya.

25. Because the matter (of certain mantras) such
as piercing and so on is different (from the matter

of the approximate vidyis) (the former have not to
be combined with the latter).

At the beginning of an Upanishad of the Atharvanikas
the following mantra is recorded, ¢ Pierce him (the enemy)
whole, picrce his heart: crush his veins, crush his head;
thrice crushed,’ &c, At the beginning of the Upanishad
of the Tandins we have the mantra, ‘O God Savitar, pro-
duce the sacrifice.’ At the beginning of that of the Sifya-
yanins, ¢ Thou hast a white horse and art green as grass,’
&c.; at the beginning of that of the Kaskas and the Taitti-
riyakas, ‘ May Mitra be propitious to us and Varura,” &c.
At the beginning of the Upanishad of the V4gasaneyins we
have 2 Brahmana-passage about the pravargya-ceremony,
‘The gods indeed sat down to a sattra;’ and at the begin-
ning of that of the Kaushitakinsthere is a Brihmara-passage
about the agnish/oma, ‘Brahman indeed is the Agnishroma,
Brahman is that day; through Brahman they pass into
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Brahman, immortality those reach who observe that day.’—
The point to be inquired into with reference to all these
mantras and the sacrifices referred to in the Brahmana-pas-
sages is whether they are to be combined with the vidyds
(contained in the Upanishads) or not.
The pirvapakshin maintains that they are so to be
combined, because the text exhibits them in proximity to
the Upanishad-portions of the Brihmanas whose chief
contents are formed by the vidyis —But we do not observe
those mantras and sacrifices to be actually enjoined as sub-
ordinate members of the vidyis t~—True, but in spite of this
we, on the ground of proximity, infer them to be connected
with the vidyas. For we have no right to set aside the
fact of proximity as irrelevant as long as an inference can
be established on it.—But we are unable to sec that the
mantras have anything to do with the vidyas. and how can
it be assumed that ceremonics, such as the pravargya which
scripture enjoins with reference to other occasions, sacrifices,
and so on, stand in any relation to the vidyas !-—Never mind,
the prvapakshin replies. In the case of mantras we can
always imagine some meaning which connects th-em with
the vidyas; the first mantra qucted. e.g. may be viewed as
“ glorifying the heart. For the heart and other parts of the
body are often represented, in the vidyés, as abodes of
meditation, and hence mantras glorifying the heart, &c.,
may appropriately form subordinate members of those
vidyés. Some mantras, morcover, W€ clearly see to be
enjoined with reference t0 vidyas, so. c.g- the mantra, * I
tumn to Bho% with such and such’ (K. Up. 111, 15, 3)-
Sacrificial acts again may indeed be enjoinéd m connexion
with other occasions; yet there is no reason why they
should not also be applied to the vid?".xs. just as the
offering called Brihaspatisava is a subordinate part of the
-sacrifice 1.
Vﬁé‘ipﬁ?;: we make the following reply. The mantras and
5 o oh enjoined with special reference to
the same time 2
Pa. M} S0.IV,

1 The Brihasp joine
him who is desirous of Brahraavarfas, is yet at

subordinate part of the Vég:\pq-a-s:criﬁce. Cp-
339
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ceremonies mentioned cannot be drawn into connexion
with the vidyAs, ¢ because their matter, such as piercing the
heart, &c., is different (from the matter of the vidyis), and
therefore cannot be connected with the latter.——But has
it not been said above that the mantras may be connected
with the meditations enjoined in the vidy#s, on the ground
of their coming of use in meditations on the heart, &c.?—
The mantras, we reply, might be so employed, if their
entire contents were glorification of the heart, and the like;
but this is by no means the case. The mantra first quoted,
e.g. clearly expresses hostility to somebody, and is there-
fore to be connected, not with the vidyés of the Upanishads,
but with some ceremony meant to hurt an enemy. The
mantra of the Tanans agam, * O God Savita:, produce the
sacrifice,’ indicates by its very words that it is connccted
with some sacrifice; with what particular sacrifice it is
connected has to be established by other means of proof.
Similarly other mantras also—which. either by ‘indica~
tion’ (likga), or ‘syntactical connexion’ {vikya), or some
other means of proof, are shown to be subordinate to
certain sacrificial actions—cannot, because they occur in
the Upanishads also, be connected with the vidyds on the
ground of mere proximity. For that *proximity, as a
means of proof regarding the connexion of subordinate
matters with principal matters, is weaker than direct enun-
ciation (Sruti), and so on, is demonstrated in thé former
science (Le. in the Pirva Mimamsa) under 111, 3, 14. Of
sacrificial works also, such as the pravargya, which are pri~
marily enjoined with reference to other occasions, ‘it cannot
be demonstrated that they are supplementary to vidyds
with which they have nothing in common. The case of
the Brihaspatisava, quoted by the plirvapakshin, is of an
altogether different kind, as there we have an injunction
clearly showing that ‘that oblation is 5 subordinate member
of the Vigapeya, viz. * Having offercd the Vigapeya he
offers the Brihaspatisava’ And, moreaver, if the one
pravargya-ceremonv has once been eniojned for a definite
purpose oy a means of proof of superior strengtn, we must
not, on the strength of an inferior means of proof, assume



111 ADHYAYA, 3 PADA, 26, 225

it to be enjoined for some different purpose. A proceeding
of that kind would be possible only if the difference of the
means of proof were not apprehended; but in our case this
latter possibility is excluded since the relative strength
and weakness of the various means of proof is fully appre-
hended (on the ground of the conclusions arrived at in the
Plrva Mimamsa).—For these reasons the mentioned man-
tras and acts are not, on the ground of mere textual collo-
cation, to be viewed as supplementary to the vidy4s of the
Upanishads. To account for the fact of their textual colloca-
tion with the latter we must keep in viewthat the mantras, &c.
as well as the vidy4s have to be studied, &c. in the woods.

26. Where the getting rid (of good and evil) is
mentioned (the obtaining of this good and evil by
others has to be added) because the statement about

the obtaining is supple y {to the stat

about the getting rid of), as in the case of the kusds,
the metres, the praise and the singing. This (i.e.
the reason for this) has been stated (in the Piirva

Mimamsa).

In the text of the Tandins we meet with the following
passage: “ Shaking off all evil as a horse shakes his hair,
and shaking off the body as the moon frees herself from
the mouth of Réhu, I obtain self made and satisfied the
uncreated world of Brahman® (&4 Up. VIII, 13).  Again,
in the text of the Atharvanikas, we read, ‘ Then knowing,
shaking off good and evil he reaches the highest oneness,
free from passion’ (Mu. Up. IIL 1, 3} The Sd.fyéyamns
read, ‘His sons obtain his inheritance, his friends the
good, his enemies the evil he has done'.' .‘.\nd the
Kaushitakins, ¢ He shakes off his good and his evil deeds.
Hi: beloved rclatives obtain the good, his unbeloved
relatives the evil he has done’ (Kau. Up. T, 4)—Of these
texts two state that the man who lxqs reached true k"mf"
Jedge rids himself of his good and evil dced?; one, that his
friends and enemies obtain his good and CV.II deeds respec-
tively; and one finally declares that both things take place.

{38 Q
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This latter text calls for no remark; nor again that one which
tefers only to his friends and enemies obtalning his good
and evil deeds; for in order that they may obtain those
he must necessarily firat have got rid of them, and the act
of getting rid of them has therefore to be supplied in the
text. Those passages, however, which merely mentlon 2
man’s shaking off his deeds, give rise to a discussion
whether those deeds, when shaken off, are obtained by
his friends and enemies, or not. Here the plrvapakshin
maintains that the latter circumstance is not to be supplied
in the two passages mentioned—firstly because the text
does not state it; sccondly because what other Sikhs
say about it falls within the sphere of a different vidyd;
and thirdly because the getting rid of the evil and good
deeds is gomething done by the man himeelf, while the
obtaining of them is the work of others, As thus there
is no necessary connexion between the two, we have 10
right to supply the latter on the basis of the former.

To this we make the following reply. Although the
text mentions only the getting rid of the deeds, yet the
obtaining of them by others must necessarily be added,
because the statement concerning the latter is merely
supplementary to the statement about the former, a3
appears {rom the text of the Kaushitakins.—In reply 0
the arguments brought forward by the pfrvapakshin we
offer the following remarks.

The scparation of the differcnt passages would indeed
have to be insisted upon, if anybody intended to introduce
an injunction about something to be donc, which is con-
tained in one text only, into some other text also. But
in the passages under discussion the act of getting rid of—
and the act of obtaining—the good and evil deeds are
not mentioned as something to be performed, but merely
as implying a glorification of knowledge; the intended
sense being, * Glorious indeed is that knowledge through
whose power the good and evil deeds, the caures of the
eamsira, are shaken off by kim who-knows, and are trans-
ferred to his friends and encmies’ The paseage thus
being glorificatery only, the teacher is of opinion that,
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to the end of strengthening the glorification, the obtaining
of the good and evil deeds by the friends and enemies—
which in some passages is represented as the consequence
of their being shaken off by the man who knows—must
be supplied in those passages also which mention only the
shaking oft. That one arthavida-passage often depends
on another arthavida-passage is a well-known fact; the
following passage, e.g. ‘ The twenty-fitst indeed from this
world is that sun,’ would be unintelligible if no regard
were paid to the other passage, * T'welve are the months,
five the seasans, three these worlds; that sun is the twenty~
first.” Similarly the passage, ‘ The two Trishrubh verses
are for strengthening,’ necessarily requires to be taken.in
connexion with the other passage, ‘Strength of the senses
indeed is Trishsubh' And as the statement about the
obtaining of the good and evil deeds has only the purpose
of glorifying knowledge (and is not made on its own
account), we need not insist too much on the question how
the results of actions done by one man can be obtained
by others. That the obtaining of the deeds by others is
connected with their being got rid of by the man whe
knows, merely for the purpose of glorifying knowledge,
the Sttrakira moteover indicates by makiag use of the
expression, ‘because the statement about obtaining is
supplementary to, &c.; for if he wished to intimate that
the actual circumstance of other persons obtaining a man's
good and evil deeds is to be inserted in those vidyds where
it is not mentioned he would say, 'because the fact of
obtaining,’ &c. The Sbtra therefore, availing itsell of the
opportunity offered by the discussion of the combination of
patticular qualities, shows how mere glorificatory passages
have to be inserted in texts where they are wanting.

The remaining part of the Sotra, ‘Like the kusds, the
nietres, the praise and the singing,’ introduces some analo-
gous instances.—The case under discussion is analogous
to the case of the kusis®. Those, a mantra of the Bhal.

1 1.e. according to the commentators, small wooden rods used
by the Udghtris in counting the stotra.
Q2
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Javins (‘ You kusis are the children of the tree, do you
protect me!’) represents as coming from trees in general,
without any specification. The corresponding mantra of
the Sfyayanins on the other hand is, *You kusis are
the children of the Udumbara-tree;’ a particularizing
statement which must be considered as valid- for the kusis
in general.—Another analogous case is that of the metres.
In some places no special statement is made about their
order of suceession ; but the text of the Paingins, ¢ The metres
of the Devas come first, determines the general priority
of the metres of the Devas to those of the Asuras’—
Similarly the time of the stotra accompanying the perform-
ance of the Shodasin-rite which in some texts is left
undefined is settled by the text of the Rig-vedins (Ark4%),
¢when the Sun has half risen’—And similarly a particu-
larizing text of the Bhallavins defines what priests have
to join in the singing; a point left unsettled in other
Srutis2.—As in these parallel cases, so we have to proceed
in the case under discussion also. For if we refused to
define a2 general text by another more particular one,
we should be driven to assume optional procedure (vikalpa),
and that the latter is if possible to be avoided is a well-
known principle. This is stated in the Ptrva Mimamsa-
siitras X, 8, 15.

The passages about the shating (off) can be viewed as
giving rise to a different discussion also, and the Sdtra
can accordingly be explained in a different manner. The
question can be raised whether the ‘shaking’ means the
getting rid of one’s good and evil deeds or something else.—
The parvapaksha will in that case have to be established
in the following manner. Shaking (dhd) here does not
mean ‘getting rid of,’ since the root *‘dht’ according to
grammar means shaking in an intransitive sense or
trembling; of flags strcaming in the wind we say, for

* Mutres of less than ten syllables belong to the Asuras, those of
ten and more to the Devas.
. ' The general text s, according to the commentators, ‘The
priess join in the singing;* the defining text of the Bhillavins, “The
adinaryu does not join in the singing”
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instance, *the flags are shaking* {dodhiyante). We there-
fore take the word in the same sense in the Ppassages under
discussion and understand by the * trembling” of the good
and evil deeds the fact of their not meeting, {or a certain
time, with their results.

To this pirvapaksha we make the following reply, The
word ‘shaking’ has to be taken in the sense of “getting
1id of) b it is supp! ed by the statement of
athers obtaining the good and evil deeds. For those
deeds cannot be obtained by others unless they are got
rid of by their former owner. Hence although it is not
easily imaginable that the deeds got rid of by one man
should be obtained by others, we yet, on the ground of
its being mentioned, may determine accordingly that
‘shaking’ means ‘getting rid of’ And although only in
some passages_‘the statement about the obtaining is
actually found in proximity to the statement about the
shaking, it yet has, on the ground of the latter, to be
supplied everywhere and thus becomes a geheral reason
of decision (viz. that *shaking’ means *getting rid of").
Against the prvapakshins view we further remark that
good and evil deeds cannot be said to ‘tremble’ in the
literal sense of the word, like.flags in the wind, since
they are not of substantial nature—(Nor must it be
said that of the. harse which exemplifies the shaking,
‘the text only says that it shakes its hair, not that it
casts anything off, for) the horse when shaking itscll
shakes off dust and also old hairs. And with that shaking
(which at the same time is a shaking off} the text expressly
compares the shaking (off} of evil.—Nor do we when
assigning different meanings to one and the same root
enter thereby into conflict with Smsuti (grammar). The
clause * this has been stated’ we have already explained.

27. At the (moment of) departing (he _frecs him-
self from his works), there being nothing to be
reached (by, him, on the way to Brah.man,‘throngh
those worksj; for thus others (declare, in their sacred

texts).
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The Kaushitakins record in the paryanka-vidyd how the
man (who possesses true knowledge) when approaching
Brahman seated on the couch frees himself on the way
from his good and evil deeds, * He having reached the path
of the gods comes to the world of Agni,’ &c.(Kau. Up.I, 3},
and later on (1, 4), * He comes to the river Vigard and crosses
it by the mind alone and there shakes off his good and evil
deeds.’—The question here arises whether in strict agree-
ment with the text we have to understand that the deceased
man frees himself from his good and evil deeds on the way
to Brahman, or rather that he does so at the ountset when he
departs from his body.

The letter of the text favouring the former alternative,
the Sttrakdra rebuts it by declaring ‘at the going,’ i.e. at
the time of departing from the body the man frees himself,
thraugh the strength of his knowledge, from his good and
evil deeds. ‘The reason for this averment is assigned in the
words,'On account of the absence of anything to be reached.
For when the man possessing true knowledge has departed
from the body and is, through his knowledge, about to reach

Brahman, there exists nothing to be reached by him on the
way through his good and evil works, and we therefore
have no reason to assume the latter to remain uneflaced
during a certain number of moments. We rather have to
conclude that as the results of his good and evil workg are
contrary to the result of knowledge, they are destroyed by
the power of the latter; and that hence the moment of their
destruction is that moment in which he sets out toward the
fruit of his knowledge (i.e. the world of Brahman).—The
conclusion thus is that the deliverance of the man from his
works takes place early, and is only mentioned later on in
the text of the Kaushitakins.—Thus other S4kbas also, as
tl}at of the TA{ufms and SAfydyanins, declare that he frees
?lmscl.f from his deeds at an earlier stage ; cp. the passages,
Shaking off all evil as a horse shakes his hair,’ and ‘His

sons obtain his inheritance, his friends the good, his encmies
the evil he has done! good, his enc

28. And because {on the above interpretation)
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there is no contradiction to both (i.e. man's making
an gﬁbrt to free himself from his deeds and actually
frecing himself) according to his liking,

Mareover if we assumed that the man frees himself from
hig good and evil deeds on the way—after baving departed
from the body and having entered on the path of ths gods
~iwe should implicate ourselves in impossibllities ; for after
the body has been left behind, man can no longer accomplish,
according to his liking, that effort which consists In self-
restraint and pursult of knowledge. and which is the cause
of the obliteration of all his good and evil deeds, and con-
sequently that obliteration also cannot take place. We
therefore must assume that the requlsite efiort is made—
and Its result takes place—at an earller moment, viz. in the
state in which man Is able to effect it, and that in conse-
quence thereof man rids himself of his goad and evil deeds.

Nothing then stands In the way of the conditioning and
the conditloned events taking place, and the assumption
moreover agrees with the statements of the T4ndins and

SAtydyanins.

29. A purpose has to be attributed to the going
{on the path of the gods) in a twofold manner;
otherwise there would be contradiction of scripture.

In some scriptural texts the (dead man's) going on the
path of the gods Is mentioned In connexlon with his freeing
himself from good and evil; in other texts it {s not men-
tioned. The doubt then arises whether the two things go
together i all cases ar anly In certaln cases.~The porva-
pakshin maintains that the two are to be connected in all
cases, just as the man's freeing himself from his good and
evil deeds is always followed by their passing over to his
friends and enemies.

To this we make the following reply. That a man’s
going on the path of the gods has a purpose is to be
admitted in a twofald manner, Le. with a distinction only.
His going on that path has a sense in certain cases, in
others not. For othenwise, i.e. if we admitted that men,
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in all cases, proceed on that path, we should have to
assume that even the passage, Mu. Up. III, 1, 3, * Shaking
off good and evil, free from passions, he reaches the highest
unity,’ refers to actual going through which another place
is reached, and that would clearly be contrary to reason
For a person free from all desire and therefore non-moving
does not go to another place, and’the highest unity is not

to be reached by a man transporting himself to another
lacality.

30. (The twofold view taken above) is justified
because we observe a purpose characterised thereby
(i.e. a purpose of the going); as in ordinary life.

Our view of the matter, viz. that a man’s proceeding on
the path of the gods has a meaning in certain cases but not
in others, is justified by the following consideration. In
meditations on the qualified Brahman such as the paryafika-
vidy4 we see a reason for the man s proceeding on the path
of the gods; for the text mentions certain results which can
be reached only by the man going to different places, such as
his mounting a couch, his holding a colloquy with Brahman
seated on the couch, his” peiceiving various odours and so
on. On the other hand we. do not see that going on the
path of the gods has anything to do with perfect know-
ledge. For those who have risen to the intuition of the
Self's unity, whose every wish is fulfilled, \n whom the
poteatiality of all suffering is already destroyed here below,
have nothing further to look for but the dissolution of the
abode of activity and enjoyment of former deeds, i.e. the
body; in their case therefore to proceed on the road of the
gods would be purposeless.—The distinction is analogous

to what is observed in ordinary life. If we want to reach
some village we have to proceed on a path leading there;
but no moving on a path is required when we wish to attain
freedom from sickness.—The distinction made here will be
established more carefully in the fourth aghyaya.

31. There is no 1estriction (as to the going on the
path of the gods) for any vidy4; nor any contra-
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diction (of the general subject-matter), according to
scripture and inference (i.e. Smrti).

. W:a have shown that the going on the path of the gods
isvalid only for the vidy4s of the qualified Brahman, not for
the knowledge of the highest Brahman which is destitute of
all qualities.—Now we observe that the going on the path
of the gods is mentioned only in some of the qualified
vidyds such as the paryaika-vidy4, the pasfigni-vidys, the
upakosala-vidy4, the dahara-vidy4; while it is not men-
toned in others,such as the madhu-vidy4, the sdndilya-vidy4,
the shodasakala-vidya, the vaisvAnara-vidyA—The doubt
then arises whether the going on the path of the gods is to
be connected with those vidyds only in which it is actually
mentioned or generally with all vidy4s of that kind.

The pfirvapakshin maintains the former view; for, he
says, the limitative force of the general subject-matter of
each particular section compels us to connect the going on
the path of the gods with those vidy4s only which actually
mention it. If we transferred it-to other vidyis also, the
authoritativeness of scripture would suffer; for then any-
thing might be the sense of anything. Moreover, the
details about the path of the gods beginning with light and
so on are given equally in the upakosala-vidyA and the
paskigni-vidya, which would be a useless repetition if 2s a
matter of course the going on the path of the gods were
connected with all vidyds.

To this we make the following reply. The gong on tne
path of the gods is not to be restricted but to be connected
cequally with all those qualified vidyds wbx‘cfx bave cxalta'tx‘on
(abhyudaya) for their result. The objection above raised
by the pirvapakshin that thereby wq(.:ontradxct ic general
subject-matter, we refute by appealing to scripture and
Smeiti. Scripture in the first place declares that not only
those ‘who know this,’ ie. the paskigni-vidyd (K4 Up. V.
10, 1), proceed on the path of the gods, but als? those who
understand other vidyds, “and also those who in the forest
follow faith and austerities.'—But how do we know.lhnt the
latter passage refers to those who are conversant with other
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vidyas? The text certainly speaks of those only who are
intent on faith and austerities i—Not by falth and austeritles
alane, we reply, unaided by knowledge, can that path be
attained ; for another scriptural passage says, ‘ Through
knowledge they mount to that place from which all wishes
have passed away ; those who are skilled in works only do
not go there, nor penitents devoid of knowledge’ (Sat. Bré.
X,5,4,16), We therefore conclude that faith and austerities
denote at the same time other vidyas.—The VAgasaneyins
again read in the Pafif4gni-vidy4, ‘ Those who thus know
this and those who in the forest worship faith and the True.
The latter part of this passage we must explain to mean,
*Those who in the forest with faith worship the True, i.e,
Brahman;” the term ‘the True' being often employed to
denote Brahman. And as those who know the paféigni-
vidy4 are in the above passage referred to as ‘those who
thus know this,” we must understand the clause, ‘and those
who in the forest, &c., as referring to men in the possession
of other vidyas. And, moreover, also the passage, ¢ Those,
however, who know neither of these two paths become
worms, birds, and creeping things’ (V1, 3, 16), which teaches
that those who miss the two paths have to go downwards,
intimates that those who possess other vidyas have to pro-
ceed either on the path of the gods or that of the fathers,
and as their vidyAs are as such not different from the
padikagni-vidy4, we conclude that they proceed on the path
of the gods (not on that of the fathers)'.

In the second place Smriti also confirms the same
doctrine, ¢ These two, the white and the black path, are
known as the etemal paths of the world ; on the one man
goes not to return, on the other he again returns’ (Bha. G1.
VIII, 26).

With regard, finally, to the circumstance tnat the details
about the path of the gods are given in the Upakesala-

P Ias ka vid;ﬁ‘nmmﬂinﬁm gatir {ti lingadarsanam samukinoti
n;hc(i. etin id vidsintarapard grihyante, tathipi katham deva-
yanayogas teshim ity Sraikya yogyatayety ha tatrdptti. An. Gi.
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s
vidya as well as the Pafikagni-vidyd, we remark that the
repetition is meant to assist reflection.
. For all these reasons the going on the path of the gods
is not limited to those vidyas in which it is actually
mentioned.

32. Of those who have a certain office there is
subsistence (of the body) as long as the office lasts.

The question here is whetner for him who has reached
true knowledge a new body originates after he has parted
with the old one or not.—But, an objection is here raised
at the outset there is really no occasion for inquirlng
whether knowledge when reaching its perfection brings
about its due effect, viz. complete isolation of the Self
from all bodies or not; not any more than there is room
for an inquiry whether there is cooked rice or not, after
the process of cooking has reached its due termination §

or, for an inquiry whether a man is satisfied by cating or
not.—Not so, we reply.

There is indeed room for the
inquiry proposed, as W& know from itihdsa and purdna that
some persons although knowing Brahman yet obtained new
bodies. Tradition informs us, €8 that Apintaratamas,
an ancient yishi an

d teacher of the Vedas, was, by the
order of Vishnu, born on

this earth as Krishna Dvaipiyana
at the time when the DvAparayuga was succeeded by the
Kaliyuga. Similarly Vasish#ka, the son of Brahman's
mind, having parted from his former body in consequence
of the curse of Nimi, was, on the order of Brahman, again
ated by Mitra and Varuna. Smyiti further relates

f Brahman's mind were again

born at the sacrifice of Varuna. Sanatkuméra also, who
tikewise was a son of Brahman’s mind, was, in consequence
of a boon beifig granted to Rudra, bornt again as Skanda.
And there are similar tales about Daksha, NArada, and
others having. for various ££asons, assumed new bodies.
Stories of the same kind atc met with in the mantras and
arthavidas of Sruti. Of some of the persons mentioned
it is said that they assumed a new body after the old body
had perished; of others that they assumed, through their

procre;
that Bhrigu and other sons ©
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supernatural powers, various new bodies, whife the old
body remained intact all the while. And all of them are
known to have completely mastered the contents of the’
Vedas.

On the ground of all this the pArvapakshin maintains
that the knowledge of Brahman may, indifferently; either
be or not be the cause of final release, ’

This we deny, for the reason that the continuance of
the bodily existence of Aparintamas and others—who
are entrusted with offices conducive to the subsistence
of the worlds, such as the promulgation of the Vedas and
the like—depends on those their offices. As Savitar (the
sun), who after having for thousands of yugas performed the
office of watching over these worlds, at the end of that period
enjoys the condition of release in which he neither rises
nor sets, according to Kk Up, III, 11, 1,  When from
thence he has fisen upwards, he neither rises nor sets. He
is alone, standing in the centre;’ and as the present knowers
of Brahman reach the state of isolation after the enjoyment
of those results of action, which have begun to operate,
has come to an end, according to X4 Up. VI, 14, 2, * For
him there is only delay so long as he is not delivered from
the body;’ so Aparintamas and other Lords to whom the
highest Lord has entrusted certain offices, last—although
they possess complete knowledge, the cause of release—as
long as their office lasts, their works not yet being ex-
hausted, and obtain release only when their office comes
to an end. For gradually exhausting the aggregate of
works the consequences of which have once begun, so as to
cnable them to discharge their offices; passing according
to their free will from one body into another, as if from
one house into another, in order to accomplish the duties
of their offices; preserving all the time the memory of their
identity ; they create for themselves through their power
over the material of the body and the sense organs new
bodies, and occupy them either all at once or in succession,
Nor can it be said that when passing into new bodies they
remember only the fact of their former existence (not their
individuality); for it is known that they preserve the sense
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of their individuality %, Smreti tells us, &g, that Sulabhs, a
woman conversant with Brahman, wishing to dispute with
Ganaka, left her own body, entered into that of Ganaka,
carried on a discussion with him, and again returned into her
own body. Ifin addition to the works the consequences of
which are already in operation, other works manifested them-
selves, constituting the cause df further embodiments, the
result would be that in the same way further works also,
whose potentiafity would in that case niot be destroyed, would
take place, and then it might be suspected that the know-
ledge of Brahman may, indifferently, either be or not be the
catse of final release. But such a suspicion is inadmissible
since it is known from Sruti and Smriti that knowledge
completely destroys the potentiality of action. For Sruti
says, ‘The fetter of the heart is broken, all doubts are
solved, all his works perish when He has been beheld
who is high and low’ (Mu. Up. II, 2, 8}; and, * When the
memory remains firm, then all the ties are loosened’ (Xk.
Up. VII, 26, 2). And Smriti similarly says, “As a fire
well kindled, O Arguna, reduces fuel to ashes, so the fire
of knowledge reduces all actions to ashes;’ and, ‘As seeds
burned by fire do not sprout again, so the Self is not agaxx:
touched by the afflictions which kno“vledge has burned.
Nor is it possible that when the afflictions such as ignor-
ance and the like are burned, the aggregate of works
which is the seed of afffiction should be partly burned,
1y keep the power of again springing up; not any
:’nu:rfa:;a};: ths seedpof the SAli, when burned, preserves
the power of sprouting again with some part. The
aggregate of works, however, whose frults have once
begun to develop themselves comes to rest through
effecting a delay which terminates mtg: the daadx ?{ the
body, just as an arrow discharged stops in the end owing tt:
the gradual cessation of its impetus; this l1“ sm'-n;n
with KA. Up. VI, 14, % « For him there is only delay, c
We have thus shown that persons to whom an office is

¥ Ulpad: . Y pt £ it eva
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entrusted last as long as their office lasts, and that never-
theless there is absolutely only one result of true know-
ledge.—In accordance with this, scripture declares that
the result of knowledge on the part of all beings is
equally final release, cp. ‘ So whatever Deva was awakened
he indeed became that, and the same with Rishis and
men’ (Bri, Up. 1, 4, 16). Moreover? it may be the case
that (some) great ishis had attached their minds to other
cognitions whose result is lordly power and the like, and
that later on only when they became aware of the tran-
sitory nature of those results they turned from them and
fixed their minds on the highest Self, whereby they
obtained final release. As Smriti says,  When the mahi-
pralaya has arrived and the highest (i.e. Hiranyagarbha)
himself comes to an end, then they all, with well-prepared
minds, reach together with Brahman the highest place.’—
Another reason precluding the suspicion that true know-
ledge may be destitute of its result is that that result is
the object of immediate intuition. In the case of such
results of action as the heavenly world and the like which
are not present to intuitional knowledge, there may be 2
doubt; but not so in the case of the fruit of true know-
ledge, with regard to which scripture says, * The Brahman
which is present to intuition, not hidden’ (Bri..Up. 111,
4, 1), and which in the passage, ¢ That art thou,’ is referred
to as something already accomplished. This latter passage
cannot be interpreted to mean, *Thou wilt be that after
thou hast died ;' for another Vedic passage declares that
thc‘ fruit of complete knowledge, viz. union with the
universal Self, springs up at the moment when complete
knowledge is attained, “The Rishi VAmadeva saw and
understood it, singing, “ T was Manu, I was the sun’

For all these reasons we maintain that those who possess
true knowledge reach in alf cases final release.

33- But the (denials of) conceptions concerning the

“:iAPi Fa nidhikiravatiz sarvestdm rishinim &imatatvaginam
tendvyipako«py ayam plrvapaksha ity Sha ghinintareshn feti, Bhi
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akshara are to be comprehended (in all meditations
on the.akshara), on account of the equality and of
the object being the same, as in the ease of the
upasad; this has been explained (in the Pdrva Mt
mamsa).

We read in the Vigasaneyaka, ‘O Gargt, the Brahmanas
call this the Akshara. It is neither coarse, nor fine, nor
short, nor long,’ &c. {Bri. Up. 111, 8, 8). Similarly the
Atharvarra says, “The higher krowledge is that by which
the Indestructible is apprehended. That which cannot be
teen for seized, which has no family and no caste,’ &c.
(Mu, Up. 1, 1, 5; 6). In other places also the highest
Bratiman, under the name of Akshara, is deseribed as
that of which all qualities are to be denfed. Now in some
places qualities are denied of Brahman which are not
denied in other places, and hence 2 doubt arises whether
the menta) conception of these particular denials is to
form part of all those passages or not.

To the assertion of the prvapakshin that each denial
ts valid only for that passage in which the text actually
exhibits it, we make the following reply.—~The concep.
tions of the akshara, i.e. the conceptions of the particular
denials conceming the akshara, are to be included in all
those passages, ‘on account of the equality anid on account
of the same object being referred to.” The equality con-
sists therein that all the texts alluded to convey an idea
of Brahman in the same way, viz. by denying of it all
attributes ; and we recognise in all of them the same ob~
ject of instruction, viz the one undivided Brahman. Why
then should the conceptions stated in one passage not be
valid for all others also? To the present case the same
argumentation applies which had been made use of under
11, 3, 12, There positive attributes were discussed ; here
we are concerned with negative ones. The division of the
discussion into two {instead of disposing of positive a-nd
negative attributes in one adhikarana) is due to the wish
of explaining the differences in detail —The clause, ‘as in
the casc of the upaseds,’ introduces a parallet case.  For
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the Gimadagnya-ahina-sacrifice ! the text enjoins that the
upasad offerings are to consist of purodisas. Now although
the mantras accompanying the offering of the purodédsas are
originally enjoined in the Veda of the Udgitris (Téndya
Bra. XXI, 10, 11, ¢ Agni, promote the hotra,’ &c.), yet they
are to be enounced by the adhvaryu; for the offering of
the purodasas is the work of the adhvaryu, and subordinate
matters (i.e. here, the mantras) are governed by the prin-
cipal matter (i.c. the offering of the purodisa). Similarly,
in the case under discussion, the attributes of the akshara
have, because they are subordinate to the akshara itsc}f,
to be connected with the latter everywhere, in whatever
places the text may originally state them.—The principle
of decision employed is explained in the Prva Mimamsa-
sitras III, 3, 9.

34. On account of (the same) number being re-
corded. .

The Atharvanikas exhibit, with reference to the Self,
the following mantra, * Two birds, inseparable friends, cling
to the same trec. One of them eats the sweet fruit, the
other looks on without eating’ (Mu. Up. III, 1, 1). The
same mantra is found in the text of the Svetisvataras
(IV, 6). The Kat/as again read, ‘ There are the two
drinking their reward in the world of their own works,
entered into the cave, dwelling on the highest summit.
Those who know Brahman call them shade and light, like-
wise those householders who perform the Trirakiketa-sacri-
fice’—The, doubt here arises whether the two sections in-
troduced by these mantras constitute one vidyd or two
vidyas. Here the parvapakshin maintains that we have to
do with two separate vidyas, because the texts exhibit certain
differences. For the mantra of the Mundaka and Svetd-
svatara Upanishads represents one bird as enjoying and the
other as not enjoying ; while in the mantra of the Kafhas

* Le. a sacrifice lasting four days, called Gimadagnya, because
first offered by Gemadagni.  Cp. Taitt, Samh. VII, 1, 9.
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bf)th are said to enjoy.—As thus the objects of knowledge
differ in character, the vidyss themselves must be looked
upon as separate.

To this we make the following reply. The vidy4 is one
On}y because both mantras exhibit the character of the
abjects of knowledge as one and the same, viz, as defined
by the number two.—But has not the ptirvapakshin shown
that there exists a certain difference of character ?—By no
means, we reply. Both texts intimate one and the same
matter, viz. the Lord together with the individual soul. In
the Musndzaka-text the clause, ¢ The other looks on without
eating,’ intimates the highest Self which is raised abave all
desire ; the same highest Self forms also the subject of the
complementary passage, ‘ But when he sees the other Lord
contented.’” And the Kaf/a-text intimates the same highest
Self which is raised above all desire ; only, as it is mentioned
together with the enjoying individual soul, it is itself meta-
phorically spoken of as enjoying; just as we speak of the
‘men with the umbrella, although only one out of several
carries an umbrella. For that in the Kasla-text also the
highest Self forms the general subje t-matter we have to
conclude from the preceding passag , ¢ That which thou

Leest as neither this nor that ' (1, 2, 14), and from the com-
plementary passage refcrring to the same Self, ‘Which is
a bridge for sacrificers, which is the highest imperishable
Brahman’ (I, 3, 2). All this has been explained at length
under 1, 2, 11.  As therefore there js one object of know-
fedge only, the vidy4 also is one.—Morcover, if we carefully
examine the context of the three mantras quoted,we observe
that they are concerned mercly with the knawledge of the
highest Sclf, and that thcy mention the individual soul not
as a new object of instruction but merely to show its identity
with the highest Self. And that,as far as the knowledge of
the highest Self is concerned, the question as to the oneness
or separateness of vidyds cannot be even raised, we have

already shown above. The present Sitra thesefore merely
aims at a fuller discussion of the matter, the practical out-

come of which is that any particulars stated in one of the

texts only have to be supplied in the others also.

(8 R
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35. As the Self ig within all, as in the case of the
aggregate of the elements, (there is oneness of
vidy4).

The Vigasaneyins record, in the questions asked by
Ushastaand by Kahola, the same pagsage twice in succession,
¢Tell me the Brahman which is present to intuition, not
hidden ; the Self who is within all” (B#4. Up. IIT, 4,1; 5,1)-
—The question here presents itself whether the two sections
introduced by the questions constitute one vidva only or
two separate vidyds.

Two separate vidy#s, the pirvapakshin maintains; owing
to the force of repetition, For if the second passage added
nothing to—or took nothing away from—the contents of
the first, the repetition would be altogether meaningless.
We therefore conclude that the repetition intimates the
separateness of the two vidyds, just as in the Plrva
Mimams4 repetition shows two sacrificial actions to be
separate,

To this we make the following reply. As both texts
equally declare the Self to be within all, they must be
taken as constituting one vidy4 only, In both passages
question and answer equally refer to a Self which is
within everything, For in one body there cannot be
two Seifs, each of which is inside everything else. Ont

Self indeed may without difficulty be within everything.
but of a second one this could not be predicated, not any .
more than of the aggregate of the elements; i.e. the case
of that second Self is analogous to that of the aggregate of
the five clements, i.e. the body. In the body the element
of water is indeed within the element of earth, and the
element of fire within the element of water; but cach of
these elements is *within all’ in 2 relative sense only, not
in the literal sense of the phrase.—Or else the *like ‘the
aggregate of the elements (or beings)® of the Satra has to
be taken as pointing to another scriptural passage, viz. Sve.
Up. V], 11, *He is the one god, hidden in all beings, all-
pervading, the Self within all beings! As this mantra re-
cords that one Self lives within the aggregate of all beings,
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the same holds good with regard to the two Brihmasma-
passages. And the object of knowledge being one, the
vidya also is one only,

36- If it be said that otherwise the separation (of
the statements) cannot be accounted for; we reply
that it is (here) as in the case of other instructions.

We yet have to refute the remark made by the plirva-
pakshin that, unless the separateness of the two vidyas be
admitted, the separation of the two statements cannot be
accounted for. We do this by pointing to analogous cases.
In the sixth prapiffaka of the upanishad of the Tindins
the instruction conveyed in the words, *That is the Self,
thou art that, O Svetaketu, is repeated nine times, and
yet the one vidya is not thereby split into many. Simi-
larly in our case~—But how do you know that the vidy4
remains one and the same in spite of the ninefold repeti-
tion P—Because, we reply, the introductory and concluding
clauses show that all those passages have the same sense.
For the repeated request on the part of Svetaketu, ‘ Please,
Sir, inform me still more,” shows that one and the same
matter is again and again proposed for further discussion,
and further instruction reg'arding it is repeatedly given by
means of new doubts being removed. Similatly, fa the
case under discussion, the sameness of form of the two
introductory questions and the equality of the concluding
clauses, ¢ Everything else is of evil,’ show that both sections
refer to one and the same matter.—Moreover, in the second
question the text adds the word  just’ (eva), * Tell me just
that Brahman,’ &c., which. shows that the second question
refers to the same matter as the first one. That the
matter of the two sections is really the same, we establish
by pointing out that the former section declares the
existence of the highest Self which is neither cause nor
effect, while the Jatter qualifies it as that which transcends
all the attributes of the Samsira state, such as hunger,
thirst, and so on—The two sections, therefore, form one

vidyd only-
R2
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37. There is exchange (of meditation), for the
texts distinguish (two meditations); as in-other
cases.

The Aitareyins declare with reference to the person in
the sun, {What I am, that is he; what he is, that am I !
(Ait. Ar. 11, 2, 4, 6). And the Gabilas say, ‘T am thou
indeed, O reverend divinity, and thou art I indeed’—The
doubt here arises whether the reflection founded upon this
text is to be a double one ‘by means of exchange’ (i.e.
whether the soul is to be meditatéd upon as 4ditya and
Aditya as the soul), or a simple one (the soul only being
meditated upon as aditya).

The ptirvapakshin maintains the latter view; for, he says,
the text cannot possibly propose as matter of meditation
anything but the oneness of the individual soul with the
Lord. For if we assumed that two different forms of
meditation are intended, viz. firstly the soul’s being the
Self of the Lord, and, secondly, the Lord's being the Self
of the soul, the soul indeed would be exalted by the former
meditation,but the Liord; at the same time, be lowered by
thelatter one. We therefore conclude that the meditation
15 to be of ane kind only, and that the double form, in'which
the text exhibits it, merely aims at cenfirming the oneness

of the Self.

To this we make the following reply. ‘Exchange’ is
cxpressly recorded in the text for the purposes of medita-

tion, just as other qualities (of the Self), such as its being
the Seif of all, &c., are recorded for the same purpose.
For both texts make the distinctive double enunciation,
‘1 am thou,’ and *Thou art I’ Now this double enunci-
ation has a sense only if a twofold meditation js to be
b.:Lscd upon it; othenwise it would be devoid of meaning,
since onc statement would be all that is required—But
has not the porvapakshin urged above that this your ¢x-
planation involves a lowering of the Lord, who is thereby
represented as having the transmigrating soul for his Self?
—Never mind we reply ; cven in that way only the unity
of the Sclf is meditated upon. ~But does your cxplanation
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then not come to that of the pirvapakshin, viz. that the
double statement fs merely meant to confirm the oneness
of the Self?~We do not, our reply is, deny that the text
confirms the oneness of the Self; we only want to provi
that, on the ground of the text as it stands, a twofold me-
ditation has to be admitted, not a simple one. That this
virtually confirms the unity of the Self we admit; just as
the instruction about (the Lord’s) possessing such qualities
as having only true wishes, and so on—which instruction is
given for the purpose of meditation—at the same time
proves the existence of a Lord endowed with such qualities,
—Hence the double relation enounced in the text hasto be
meditated upon, and is to be transfetred to other vidyds also
which treat of the same subject.

38. For the True and so on are one and the same

(vidya).

The text of the Vigasaneyaka, after having enjoined the
knowledge of the True, together with a meditation on the
syllables of its name (* Whosoever knows this great glorious
first-born as the true Brahman,” &c., Bri. Up. V, 4, 1), con-
tinues, * Now what is the True, that is the Aditya, the person
that dwells in yonder orb, and the person in the right eye’,
(V, 5, 2)—The doubt here arises whether the text enjoins

. two vidyas of the True or one only.

Two, the piirvapakshin maintains. For the text declares
two different results, one in the earlier passage, *He con-
quers these worlds’ (V, 4, 1) ; the other one later om, ‘He
destroys evil and leaves it* (V, 5,3). And what our oppo-
nent may call a reference to the subject-matter under dis-
cussionl, is merely due to the circumstance of the object of
meditation being the same (in the two vidy4s).

To this we make the following reply.—There is only
one vidya of the True, because the clause, 1 That which is
the True,” &c., refers back to that True which is treated

1 Viz. the clause in V, g, 2, *That which is the u:ue,' which
apparently—or really—~connects the vidy& of V, 5 with that of

Y, 4
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of in V, 4—But has not the prvapakshin shown that the
clause alluded to can be ‘accounted for even on the sup-
position of there being two vidyds?—The reasoning of v
the pfirvapakshin, we reply, would be admissible only if
the separateness of the two vidyis were established by
some other clear and undoubted reason; in our ease, how-
ever, there is a general possibility of both (viz. of the
vidyas being separate or not), and the very circumstance
that the mentioned clause contains a back reference to the
True spoken of in V, 4, determines us to conclude that
there is only one vidya of the True—To the remark that
there must be two vidyis because the text states two
different results, we reply that the statement of a second
result merely has the purpose of glorifying the new in-
struction given about the True, viz. that its secret names
dre ahar and abam. Moreover, as in the case under dis-
cussion, the fruit of the vidya has really to be supplied
from its arthavada part!, and as there is unity of vidya,
all those fruits which the text states in connexion with
the single parts of the vidy2 are to be combined and put
in connexion with the vidya taken as a whole—The con-
clusion therefore is that the text records only one vidyd
of the True, distinguished by such and such details, and
that hence all the qualities mentioned, such as Truth and
so on, are to be comprehended in one act of meditation.
Some commentators are of opinion that the above SAtra
1efers {not to the question whether Bri. Up. V, 4 and V, 3
constitute one vidyd but) to the question whether the
Vigasaneyaka-passage about the persons in the sun and in
the eye, and the similar X/indogya-passage (I, 6, 6,* Now
that golden person who is seen within the sun,’ &c.) form
one vidyd or not. They conclude that they do so, and
that hence truth and the other qualitics mentioned in

* For the vidyi contains no explicit statement that a man
desirous of such 2nd such a fruit is 1o meditate on the True in such
end such a way.—That in cases where the fruit is not stated in a
vidhi-passage it must be supplied from the arthavida- , is
taught in the PO, ML S0. IV, 3, cighth adhikarams, |
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the Vigasaneyaka are to be combined with the XZan-
dogya-text also.—But this interpretation of the Satra
appears objectionable. For the K/Andogya-vidya refers
to the udgitha and is thus connected with sacrificial acts,
marks of which conaexion ate exhibited in the beginning,
the middle, and the end of the vidyd. Thus we read at
the beginning, *The Ré% is the earth, the Siman is fire 3’
in the middle, *Ri% and Siman are his joints and there.
fore he is udgitha;’ and in the end, ‘He who kaowing
this sings a S&man’ (K4 Up. 1, 6,1; 8; 1, 7,7). In the
Végasaneyaka, og the other hand, there is nothing to
connect the vidys with sacrificial acts. As therefore the
subject-matter is different, the vidyds are separate and the
details of the two are to be held apart.

39. (Having true) wishes and other (qualities)
{have to be combined) there and here, on account of

the abode and so oa.

' In the chapter of the AAdndogya which begins with the
passage, ‘ There is this city of Brahman and in it the palace,
the small lotus, and in it that small ether® (VIII, 1, 1), we
read, ‘ That is the Self free from sin, free from old age,
from death and grief, from hunger and thirst, whose desires
are true, whose imaginations are true’ A similar passage
s found in the text of the Vigasaneyins, ‘He is that great
anborn Self who consists of knowledge, is surrounded by
the Prinas, the ether within the heart. In it there reposes
the ruler of all* {Bri. Up. IV, 4, 22).

A doubt here arises whether these two passages con-
stitute one vidys, and whether the particulars stated in one
text are to be comprehiended within the other text also,

There is oneness of vidya L.—Here (the Sdtrakin) says,
«Wishes and so on," i. e. * The quality of having true wishes
and so on’ (the word kima standing for satyakdma, just

t This clause must apparently be taken as stating the siddhinu-
view, althongh later onjtis said that the ewo vidyfs are distinet (that,
however, in spite of their distinctness, their details have to be com-

bined).
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as people occasionally say Datta for Devadatta and Bhami
for Satyabhama)., Thisauality an? the other qualities,which
the Knanaogya atinbutes to the cther within the heart,
have to be combined with the Vigasaneyaka-passage, and
vice versa the qualities stated in the Vigasaneyaka, such as
being the ruler of all, have also to be ascribed to the Selfl .
free from sin, proclaimed in the X/4ndogya. The reason
for this is that the two passages display a number of
common features. Common to both is the heart viewed
as abode, common again is the Lord as object of know-
ledge, common also is the Lord being viewed as a bank
preventing these worlds from being confounded; and
several other points.~But, an objection is raised, there
are also differences. In the K/kindogya the qualities are
attributed to the ether within the heart, while in the
Vigasaneyaka they are ascribed to Brahman abiding in
that ether.—This objection, we reply. is unfounded, for we
have shown under I, 3, 14 that the terin *ether’ in the
KZandogya designates Brahman.

There is, however, the following difference between the
two passages. The KZandogya-vidyd has for its object
the qualificd Brahman, as we see from the passage VIII, 1,
6, *But those who depart from hence after having dis-
covered the Self and those true desires,’ in which certain
desires are represented as objects of knowledge equally as
the Self. In the Vigasaneyaka, on the other hand, the
highest Brahman devoid of all qualities forms the object
of instruction, as we conclude from the consideration of the
request made by Ganaka, * Speak on for the sake of cman-
cipation, and the reply given by Yigifavalkya, * For that
person is not attached to anything’ (Bri. Up. IV, 3, 143
15). That the text ascribes to the Self su_ch'?{ualitius as
being the Lord of all and the like is (not for the-purpose
of teaching that the Self really possesses those qualitics,
but is) merely meant to glorify the Self. Later on also
(IV, 5, 15) the chapter winds up with a passage clearly
referring to the Self devoid of all qualities, * That Self is
to be described by No, no!l’ But as the qualified Brahman
is {fundamentally) one (with the unqualified Brahman), we
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must conclude that the Stra teaches the combination of
the qualities to the end of setting forth the gloty of
Brahman, not for the purpose of devout meditation,

40. f)n account of (the passage showing) respect,
there is non-omission (of the prérédgnihotra) (even
when the eating of food is omitted).

\!Ve read in the KZindogya under the heading of the
Vaisvinara-vidya, * Therefore the first faod which comes is
in the place of Homa. And he who offers that first oblation
should offer it to Prisa, saying Svaha’ (X%, Up.V, 19, 1).
The text thereupon enjoins five oblations, and later on
applies to them the term ‘Agnihotra;’ *He who thus
knowing this offers the agnihotra, and *As hungry children
here on earth sit round their mother, so do all beings sit
round the agnihotra’(V, 24, 2; 4).

Here the doubt arises whether the agnihotra offered to
the prénas is to be omitted when the eating itself is omitted
or not.—As, according to the clause, ¢ The first food which
comes,” &c., the oblation is connected with the coming of
foad, and as the coming of food subserves the eating, the
agnihotra offered to the priwas is omitted when the eating
is omitted ~—Against this conclusion the Sdtra (embodying
the pirvapaksha) declares, ‘It is not omitted.’—Why ?—
<On account of the respect” This means: In their version
of the Vaisvinara~vidy4 the G4balas read as follows: * He
(i.c. the host) is to eat before his guests; for (if he would
make them eat first) it would be as if he without having
himself offered the agnihotra offered that of another
person. This passage, which objects to the priority of the
eating on the part of the guests and establishes priority

on the part of the host, thereby intimates respect for the
agnihotra offered to the priras. Foras it does not allow
the omission of priority it will allow all the less the
omission of that which fs characterised by priority, viz.
the agnihotra offered to the primas~—But (as mentioned
above) the conpexion—established by the Ix’/:andog?rn-
passage—of the oblation with the coming of food—which
subserves the eating cstatlishes the omission of the ob-+
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lation in the case of the eating being omitted l-—Not 50,
the plrvapakshin replies. The purpose of that passage is
to enjoin some particular material (to be offered). For the
fundamental agnihotra certain materials, such as milk and
5o on, are exclusively prescribed. Now, as through the
term ‘agnihotra’ (which the text applies to the offering
to the pranas) all the particulars belonging to the funda-
mental agnihotra are already established for the secondary
agnihotra also (viz. the oblation made to the présas), just
as in the case of the ayana of the’ Kundapiyins!; the
clause, ‘ the first food which comes, &c, is meant to enjoin,
for the prarignihotra, some particular secondary matter,
viz. the circumstance of food constituting the material of
the oblation2?, Hence, considering the Mimamsd principle
that the omission of a secondary matter does not involve
the omission of the principal matter, we conclude that even
in the case of the omission of eating, the agnihotra offered
to the pranas has to be performed by means of water or
some other not altogether unsuitable material, according
to the Mimimsd principle that in the absence of the
prescribed material some other suitable material may be
substituted.

To this ptirvapaksha the next Sttra replies.

41. When (eating) is taking place, (the praragni-
hotra has to be performed) from that (i.e. the food
ﬁr.st caten); on the ground of the passage declaring
this,

When eating is actually taking place, * from that, i.e. with
that material of food which first presents itself, the agni-
hotra offered to the priras is to be effected.~On what

* For one of the great sacrifices lasting a whole year—called the
ayana of the Kundapiyins—the texts enjoin the offering of the
‘agnihotra® during a full month (¢p. e.g. T4ndya Mahfbrihmana
XXV, 4). Now from the term ‘agnihotra’ we conclude that all the

details of the ordinary agnihotra are valid for the agnihotra of the
ayana also,

* Whe! 3 : . .
mmmd;;.b! the materials offered in the ordinary agniliotra are
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ground?— On the ground of the passage declaring this.!
For the clause, * The first food which a man may take is in
the place of a homa,’ enjoins the circumstance of the obla-
ttor.zs to the prizas being effected by means of a material
(primarily) subserving another purpose (viz. eating), as
appears’ from its referring to the presentation of food as
something plished (i.e. iplished independently
of the oblatians; not tending to accomplish the oblati )
How then should these oblations—which are characterised
a3 not having any motive power with regard to the employ-
ment of the food—be capable of causing us to substitute, in
the absence of eating, some other material {than food)?—
Nor is it true that there are already established, for the
préandgnihotra, all the details belonging to the fund ]
agnihotra. In the case of the ayana of the Kundapdyins,
the term fagnihotra’ forms part of the injunctive pas-
sage, ‘ They offer the agnihotra during a month,’ and
therefore may have the force of enjoining a general
character of the sacrifice identical with that of the funda-
mental agnihotra; and it is therefore appropriate to con-
sider the details of the latter as valid for the agnihotra of
the Kundapdyins also, In the case of the so-called
pranignihotra, on the other hand, the term ‘agnihotra’
occurs in an arthavida-passage only, and does not therefore
possess an analogous injunctive force, If, again, we admitted
that the details of the fundamental agnihotra are valid for
the prandgnihotra also, such details as the transference of the
fire (from the gArhapatya fire to the two other fires) would be
likewise valid. But this is impossible, as the transference
of the fire is made for the purpose of establishing a fire-
place in which the oblations are made ; in our case, on the
other hand, the oblations are not made in the fire at all—
because that would interfere with their being used as food,
and because they are connected with a material procured
for the purpose of eating,~—but are made in the mouth {of
the cater). Thus the text of the Gibilas also, *He is to
eat before the guests,’ shows that the accomplishment of the
oblation has the mouth for its abode. ‘ For the same reason
(i. c. because the details of the fundamental agnihotra arc
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not valid for the prinignihotra) the text declares the sub-
ordinate members of the agnihotra to be.present here (i.e.
in the pranagnihotra) in the way of fanciful combination
only, ‘the chest is the vedi, the hairs the sacrificial grass,
the heart the Garhapatya fire, the mind the Anvihérya-
pakana fire, the mouth the Ahavaniya fire’ By the vedi
mentioned in this passage we have to understand a levelled
spot, as in the fundamental agnihotra there is no vedi, and
as the intention of the passage is to effect a fanciful combi-
nation of the members of the fundamental agnihotra (with
members of the prazignihotra)—And as the prasagnihotra
is connected with eating which has its definite times, it is
also not possible that it should be restricted to the time
enjoined for the fundamental agnihotra. In the same way
other particulars also of the fundamental agnihotra, such as
the so-called upasthéna, cannot be reconciled with the re-
quirements of the prizignihotra. From all this it follows
that the five oblations, as connected with their respective
mantras, materials, and divinities, have to be performed only
in the case of food being eaten~—With reference to the pas-
sage showing * respect,’ we remark that it is meant to inti-
mate priority (of the host), in the case of food being actually
eaten. But the passage has no power to declare that the
offering of the prandgnihotra is of permanent obligation.—
It therefore is a settled conclusion that the praragnihotra
is omitted whep the eating of food is omitted.

42. There is non-restriction of the assertions
concerning them (i.e. the assertions made concerning
certain sacrificial acts are not permanently connected
with those acts). because this is seen (in scripture);
for a separate fruw, viz. non-obstruction (of the
success of the sacrifice), (belongs to them).

We meet in the Vedanta-texts with certain vidy&s which
are founded on matters subordinate to sacrificial acts, To
this class belongs, e.g. the first vidya of the K/indogya
Upanishad, *Let a man meditate on the syllable Om as
udgitha’—~We now enter on an inquiry whether those
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vidyds are permanently connected with thé acts in the
same way as the circumstance of being made of Pparsta-wood
15 permanently connected with al! sacrifices in which the
&Luhd (the sacrificial ladle} is used; or if they are non-
permanent like the vessel called godohana. The prva-
pakshin maintains that the meditations are permanently
connected with the sacrificial acts, because they also are
comprised within the scriptural enouncements concerning
performances. For they also do not stand under some
special heading 2, and as they are connected with the sacrifice
through the udgitha and so on, they combine themselves,
like other subordinate members, with the seriptural state-
ments as ta the performance of the sacrifice

If against the doctrine of the meditations forming per-
manent parts.of the sacrificial performances it should be
urged, that ia the chapters containing them special results
are mentjoned (which seem to constitute the meditations
into independent acts), as e.g. in the passage, ‘he indeed
becames a fulfiller of desires’ (K4 Up. I, 1, 7); we reply
that those statements of results being given in the text in
the present form anly (not in an injunctional form), are mere

* The guestion is raised whether the meditations, enjoined in the
Upanishads, on certain parts or elements of sacrificial acts, are per-
manently connected with the latter, i.e, are to be undertaken when-
ever the sacrificial act is performed, or not—~—In the former case
they would stand to the sacrifice in the same relation as the
parmamayftva, i.e. the quality of being made of parma-wood, does.
Just as the latter 15 connected with the sacrifice by means of the
guhfi—the sacrificial ladle,~—so the meditation on the syltable Om,
e.g. swould be connected with the sacrifice by means of that sy'lhblc.
—In the latter case, i.e. in the case of bemng connected with the
sacrifice on certain occasions only, the updsana is amlqgous to_ the
gcdoh:ma-vessel which s used in the darmpﬂma.mnsz—_sacnﬁcc
instead of the usual Aamasa, only if the sacrificer specially wishes for
catile—See Pi. ML SA. 111, 6, x5 IV, 1, 2. . .

 Lile the statement about the parramayitva of the giht which
the sacred text does not exhibit under some Pa'mcuhr prakarana,
but ex abrupto as it were; on which account it is to be connected

with the sacnfice in general.
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arthavida-passages—like the statement about him whose
guhtt is made of parsa-wood hearing no evil sound—and
thus do not aim at enjoining certain results—Hence, just
as the statement about being made of parra-wood—which
does not occur under a definite prakarana—cbnnects itself,
by means of the sacrificial ladle, with the sacrifice,and thus
forms a permanent element of the latter no less than if it
were actually made under the heading of the sacrifice ; so
the meditations on the udgitha, &c., also form permanent
parts of the sacrifices.

To this we make the following reply. ¢There is non-
restriction of the assertions concerning them.” That means:
the assertions which the text makes concerning the nature
of certain subordinate members of sacrificial acts such as
the udgitha and so on~as e.g. that the udgitha is the best
of all essences (K4 Up. I, 1, 3), the fulfiller of desires
(1, 1, 7), a gratifier of desires (I, 1, 8), the chief prdna
(I, 2, 7), Aditya (1, 3, 1)}~cannot be permanently connected
with the sacrificial acts in the same way as other permanent
members are, ‘because that is seen,’ i.e. because scripture
shows that they are not so permanently connected. For
scripturc allows also such as are not acquainted with the
details mentioned above to perform the sacrificial actions
{cp. the passage I, 1, 10, ¢ Therefore both he who Tenows
this,and he who does not,perform the sacrifice’),and declares
that even those priests, Prastotr and so on, who are devoid
of the knowledge of the divinities of the prastdva and the
like, do perform the sacrifices * Prastotr, if you without
knowing the deity which helongs to the prastiva are going
to sing it,’ &c. (I, 10, g and fi.)—The sacred text moreover
declares that the vidyds founded on certain elements of
sacrificial acts have results of their own, apart from those
acts, viz. ‘ non-obstruction ’ in the accomplishment of the
fruit of the sacrifice, i. & a certain additional success of the
sacrifice, cp. the passage I, 1, 10, ¢ Therefore he who knows
this and he who does not perform the sacrifice. But
knowledge and ignorance are acparate.  The sacrifice which
2 man performs with knowledge, faith, and the Upanishad
i3 more powerful’ The declaration made in this pasmge
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that the performances of him who knows and of him who
does not know are separate, and the employment of the
comparative form (‘more powerful’) show that even the
sacrifice destitute of the vidy4 is powerful.  But how would
that be possible if the vidyA formed a permanent necessary
part of the sacrifice? In the latter case a sacrifice devoid
of that vidy2 could never be admitted to be powerful; for
it is an established principle that only those sacrifices are
effective which prise all subordi b Thus
the text also teaches definite results for each meditation, in
the section treating of the meditation on the Siman as the
worlds and others: ¢ The worlds in an ascending and in a
descending line belong to him,” &c. (K% Up. II, 3, 3).—
Nor must we understand those declarations of results to be
mere arthavidas; for in that case they would have to be
taken as stating a secondary matter only, while if under-
stood to teach certain results they may be taken in their
principal (i. e. direct, literal) sense’. The case of the results
which scripture declares to be connected with the pray4gas
e.g is of a different nature. For the praydgas are en-~
joined with reference to a sacrifice (viz. the darsapirmamasa)
which requires certain definite modes of procedure (such as
the offering of the prayiras and the like), and hence sub-
serve that sacrifice; so that the passage stating a fruit for
the prayigas has to be considered asa mere arthavada-pas-
sage®. In the case again of the quality of consisting of
parma-wood—which quality is stated ex abrupto, not under
a definite heading—no special result can be assumed; for
as a quality is not an act it cannot be connected with any
result unless it be joined to something to abide in. The
use of the godohana indeed may have its own injunction of

1 The statement as to the result of an action i a “statement of
a principal matter” if it is really meant to laform s that a certain
result will attend a certain action, It is » statement of 3 ‘secondary

matter’ if it is only meant to glorify the action.
* Not as a passage enjolning a special result for the prayigas;
for the latter merely belp to bring about the general result of the

darnplrmamisa and have no epecial reszlt of their own.
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result, for it does possess such an abode~viz. the act of
water being carried (in it)—with reference to which it is
enjoined. So again a special fruit may be enjoined for the
case of the sacrificial post being made of bilva-wood; for
this latter quality likewise has an abode, viz. the sacrificial
post with reference to which it is enjoined. But in the case
of the quality of consisting of parna-wood there is no such
established abode under the heading .of which that quality
is enjoined ; and if we assumed that the.sentence (“He
whose guhf is made of parza-wood hears no evil sound ’)
after intimating that the quality of consisting of parpa-wood
resides in the guhil is also meant fo enjoin the fruit thereof,
we should impute to the text the imperfection called *split
of the sentence.~The meditations on the other hand are
themselves acts, and as such capable of a special injunc-
tion ; hence there is no reason why a special result should
not be enjoined for those meditations which are based on
sacrificial acts. The conclusion therefore is that the medi-
tations on the udgitha, &c., although hased on sacrifices,are
yet not necessary members of the Iatter, because they have
results of their own like the use of the godohana-vessel.
For this reason the authors of the .{alpa-sitras have not
represented such meditations as belonging to the sacrificial
performances,

43. As in the case of the offerings, Vayu and
Priza must be held apart). This has beenr ex-
plained (in the Parva Mimézsa-sitra)

The section of the Vagasaneyaka which begins, (Voire
held, T shall speak’ (Bri. Up. I, 5, 21), determines Prana
to be the best among the organs of the body. viz. speech
and so on, and Viyu to be the best among the Devas,
viz. Agni and so on.—Similarly in the X4andogya, Vayu is
affirmied to be the general absorber of the Devas, ¢ Viyu in-
deed is the absorber®* (1V, 3, 1), while Prina is said to be the
reneral abuarber of the orgrans of the body, * Breath indeed
is the abeorber’ (IV, 3, 3).—Thc doubt here arises whether
Viyu and Prira are to be conceived as separate or not.

s non srparate, the parvapakshin maintains; becausc in



1L ADHYAYA, 3 PADA, 43, ' 257

their true nature they do not differ. And as their true
natuxe does not differ they must not be meditated upon
separately. Another scriptural passage also declares that
?he organs of the body and the divinities are non-different
in their true nature, * Agni having become speech entered
the.mouth,’ &e. (Ait Ar 1, 4,2, 4). Moreover, the passagé
Bri. Up. I, 5, 13, * These are all alike, all endless,” declares
that the powers of the Devas constitute the Self of the
organs of the body. And various other passages also
testify to the fundamental non-difference of the two. In
some places we have even a direct identification of the
two, ‘What Préna is, that is Viyu’ And in the sloka
concluding the Vigasaneyakaschapter to which the passage
under discussion belongs, the text refers to prina only (* He
verily rises from the breath and sets in the breath’), and
thus shows the breath to be one with the previously men-
tioned Vayu. This conclusion is moreover confirmed by the
fact that the observance enjoined in the end refers to priva
only, “Therefore Iet a man perform one observance only,
let him breathe up and let him breathe down ’ (Br7, Up. I,
5, 23). Similarly, the Kkandogya-passage, IV, 3, 6, *One
god swallowed the four great ones,” intimates that there
is one absorber only, and does not say that one god is the
absorber of the one set of four, and another the absorber of
the other set of four.—From all this it follows that Viyu
and Prina are to be conceived as one.
To this we make the following reply. Viyu and Prdna
are to be conceived separately, because the text teache
them'in separation. The separate instruction given by the
text with reference to the organs and the Devas for the
purposes of meditation would be meaningless if the medi-
tations were not held apart.—But the pdrvapakshin main-
tains that owing to the essential non-difference of Vidyu and
Prana the meditations are not to be separated l—Although,
we reply, there may be non-difference of true nature, y.el
there may be difference of condition giving risc to dif-
ference of instruction, and, through the latter, to difference
of medil And although the introduction of the con-
cluding sloka may be accounted for on the ground of its

(38) s
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showing the fundamental non-difference of the two, it
yet has no power to sublate the previously declared dif-
ference of the objects of meditation. Morcover, the text
institutes a comparison between Viyu and Prana, which
again shows that the two are different, ¢And as it was with
the central breath among the breaths, so it was with Vayu,
the wind among those deities’ (Bri. Up. 1, 5, 22)—This
explains also the mention made of the observance (I, 5, 23)-
The word fonly ’ (in *Let a man pérform one observance
only’) has the purpose of establishing the observance with
regard to Prana, by sublating the observances with regard
to speech and so on, regarding which the text had re-
marked previously that they were disturbed by Death
(*Death having become weariness took them’), and does
not by any means aim at sublating the observance with
regard to Vayu; for the section beginning ‘ Next follows
the consideration of the observances’ distinctly asserts
that the observances of VAyr and Prama were equally
unbroken—Moreover, the text, after having said, ‘Let a
man perform one observance only,’ declares in the end
that the fruit of that observance is the obtaining of (union
with) Vayu ( Then he obtains through it union and one-
ness with that deity ’), and thus shows that the observance
with regard to VAyu is not to be considered as sublated.
That by that ‘deity’ we have to understand Vayu, we
conclude from the circumstance that what the worshipper
wishes to obtain is non-limitation of his Self?, and that
previously the term ‘deity’ had been applied to Viyu.
‘Vayu is the deity that never sets’—Analogously in the
K/Andogya-passage the text represents VAyu and Prana
as different,* These are the two absorbers, Vayu among the
Devas, Prina among the pranas,’ and in the concluding para-
graphalso(1IV, 3, 8) refers to them as distinct, ‘These five and
the other five make ten, and that is the Krita.'—For these
reasons Vyu and Prisa are to'be conceived as different.
The Shtra compares the case under discussion to 2

! Agnyidin apekshySnavakbhino devo vigus te tu tensiviva-
Athinnd it samvargaguno viyur anavalébinnd devats. An. Gi.
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parallel one from the karmakarnda, by means of the clause,
‘as in the case of the offerings.” With regard to the ishA
comptising three sacriﬁgia] cakes, which is enjoined in the
passage, Taitt. Samh. II, 3, 6, ‘A purodisa on eleven
potsherds to Indra the ruler, to Indra the over-ruler, to
Indra the self-ruler,’ it might be supposed that the three
cakes are to be offered together because they are offered
to one and the same Indra, and because the concluding
sentefice says, ‘conveying to all (gods) he cuts off to pre-
clude purposelessness” But as the attributes (viz. ‘ruler’
and so on) differ, and as scripture enjoins that the y4gyd
and anuvdkyidmantras are to exchange places with regard
to the differcnt cakes?, the divinity is each time a different
one according to the address, and from this it follows that
the three offerings also are séparate—Thus, in the case
under discussion, Viyun and Présa, although fundamentally
non-different, ar¢ to be held apart as objects of meditation,
and we have therefore to do with two separate medita-
tions—This is explained in the Safkarsha-kinda, ‘The
divinities are separate on account of their being cognized
thus.”
But while in the case of the three purodisas the dif-
ference of material and divinity involves a difference on the
part of the oblations, we have in the case under discussion
to do with one vidy4 only ; for that the text enjoins one
vidya only we conclude from the introductory and con-
Judi There is contained, b , in this
one vidy4d a double meditative activity with regard to the
bodily organs and the divinities, just as the agnihotra which
is offered in the moming as well as in the evening requires
a double activity. In this sense the Sitra says, ‘as in the
case of the offerings.”
44- On account of the majority of indicatory marks
(the fire-altars built of mind, &c. do not form
elements of any act); for this (i.e. the indicatory

 The yigyi-mantra of the first offering belng vsed as anuvikyd

in the second one and 5o on.
$2
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mark) is stronger (than the general subject-matter) ;
this also (has been explained in the Po. Mt. Sfitras)-

In the Agnirahasya of the Vigasaneyins, in the Brihmazna
beginning *for in the beginning indeed this was not exis-
tent,’ we read with reference to mind (manas), It saw thirty-
six thousand shining fire-altars, belonging to itself, made of
mind, built of mind.’ And, further on, the text makes similar
statements about other fanciful fire-altars built of speech,
built of breath, built of sight, built of hearing, built of
work, built of fire—A doubt here arises whether these
fire-altars built of mind and so on are connected with the
act (i.e. the construction of thefire-altar made of bricks),
and subplemcntary to it, or whether .uey are independent,
constituting 2 mere vidya.

Against the primd facie view that those agnis are con-
nected with the sacrificial act under whose heading the
text records them, the Sttra maintains their independence,
‘on account of the majority of indicatory marks.’ For we
meet in that Brah with a ber of indicatory marks
confirming that those agnis constitute a mere vidyd; cp.
e.g. the following passages: ¢ Whatever these beings con-

ceive in their minds, that is a means for those fire-altars,’
and ‘All beings always pile up those fire-altars for him
who thus knows, even when he sleeps,’ and so on'.—And
that indicatory marks (lifga) are of greater force than the
leading subject-matter (prakarara) has been explained in
the Plrva Mimé4msi (111, 3,14).

45. (The agni built of mind, &c) is a particular
form of the preceding one (i.e. the agni built of
bricks), on account of the leading subject-matter; it
is (part of) the act; asin the case of the m&nasa cup.’

Your supposition, the parvapakshin objects, as to those
fire-altars being not supplementary to the sacrificial act,

! For somclhi.ng which forms part of an act cannot be brought’
about by something so indefinite as ¢ whatever these beings conceive

h:x their minds,” nor ean it be accomplished indifferently at any
lime by any oeings.
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bat altagether independent of it, is untenable, The in-
fi of the Jeading subject-matter rather compels us to
conclude that the instruction given by the text about the
agai made of mind and so on, enjoins some particular mode
of the same agni which the preceding sectons describe as
the outcome of a real act%—But are not ifidicatory marks
stronger than the leading subject-matter »—True in general;
but indicatory marks such as those contained in the pas-
sages quoted above are by no means stranger than the
general subject-matter. For as those passages are of the
nature of glorifications of the fanciful fire-altars, the lidgas
(have no proving power in themselves but) merely illustrate
some other matter (viz. the injunction to which those
passages are arthavidas); and as they are of that nature
they may, there being no other proof, be taken as mere
gunavidas, and as such are not able to sublate the influence
of the prakaraza. On the ground of the latter, therefore,
all those fanciful agnis must be viewed as forming parts of
the sacrificial action.

The case is analogous to that of the ‘mental” (cup). On
the tenth day of the Soma sacriftces occupying twelve days
—which day is termed avivikya~—a soma cup is offered
mentally, the earth being viewed as the cup, the sea as the
Soma and Pragipati as the divinity to which the offering is
made. All rites connected with that eup, viz. taking it up,
putting it down in its place, offering the liquid in i, taking
up the remaining liquid, the priests inviting one another to
drink the r inder, and the drinking, all these rites the
text declares to be mental only, i.e. to be done in thought
only? Yet this mental quasi-cup, as standing under the
heading of a sacrificial act, forms part of that act.—The
same then holds good with regard to the quasi-agnis made
of mind and so on.

46. And on account of the transier (of particulars).

That those agnis enter into the sacrificial action follows

1 1.e. of the agni made of bricks which is the outcome of the
ngni}nyanz.-—f&n. Gi. explains vikalpaviresha by prakirabheda.
s Cp. Téndya Brdh, 1V, 9; Taitt, Samb. Vil 3, 1.
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moreover from the fuct that the text extends to them (the
injunctions given about the agni made of bricks). Com-
pare the passage, ‘Thirty-six thousand shining Agnis; gach
one of them is 2s large as the previously mentioned Agni.
Such extension of injunctions is possible only where there
is general equality. The text therefore by extending the.
determinations relative to the previous agni, i.e. the agni
built of bricks, which forms a constituent element of the
sacrificial action, to the fanciful agnis, intimates thereby
that they also form part of the sacrificial performance.

47. But (the agnis rather constitute) a vidy4; on
account of the assertion (made by the text).

The word *but’ sets aside the plrvapaksha.—The agnis
built of mind and so on are to be viewed not as comple-
mentary to a sacrificial action, but as independent and con-
stituting a vidy4 of their own. For the text expressly
asserts that ‘they are built of knowledge {vidy4) only, and
that ‘ by knowlédge they are built for him who thus knows.’

48. And because (indicatory marks of that) are
seen (in the text).

Angd that there are to be observed indicatory marks
Ieading to the same conclusion, has already been declared
in SQtra 44.~But, under SOtra 45, it was shown that
indicatory marks unaided by other reasons cannot be
admitted as proving anything, and it was consequently
determined that, owing to the influence of the leading
subject-matter, the Agnis form part of the sacrificial
action1-+To this objection the next Sttra replies.

49. (The view that the agnis constitute an inde-
pendent vidy4) cannot be refuted, owing to the
greater force of direct enunciation and so on.

Qur opponent has no right to determine, on the ground
of.pmk:\rana, that the agnis are subordinate to the sacri-
ficial action, and so to set aside our View according to which
they are independent. For we know from the Parvd
Mimimsh that direct enunciation (Sruti), indicatory mark
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iga), and sy.ntactic?l connexion (vikya) are of greater
ce than leading subject-matter (prakarana), and all those
ree means of proof are seen to confirm our view of the agnis
ing independent. In the first place we have the direct
unciation, * These agnis are indeed knowledge~piled only.”
the second place we have the indicatory mark supplied
* the passage, ‘All beings ever pile for him sleeping,’ &e.
nd in the third place we have the sentence, ‘By know-
Ige indeed those (agnis) are piled for him who thus
10ws.”
In the first of these passages the emphatical expression,
wilt by knowledge only,’ would be contradicted if we ad-
itted that the agnis form part of the sacrificial action—
ut may this emphatical phrase not merely have the pur-
ose of indicating that those agnis are not to be accom-
lished by external means ?—Nb, we reply, for if that were
itended, it would be sufficient to glorify the fact of know.
:dge constituting the character of the agnis by means of
1e word ‘knowledge-piled,” and the emphatical assertion
mplied in the addition of the word ‘only’) would be
seless. For it is the nature of such agnis to be accom-
lished without any external means. But, although the
gnis are clearly to be accomplished without external
neans, yet it might be supposed that, like the mental cup,
hey form part of the sacrificial action, and the object of
he emphatical assertion implied in ‘only’ is to discard
hat suspicion~-So likewise (to pass over to linga) the
:ontinuity of action implied in the passage, ‘ For him who
‘hus knows whether sleeping or waking all beings always
sile these agnis,” is possible only on the supposition of
‘hosc agnis being independent. The case,is analogous to
‘hat of the imaginary agnihotra consisting of speech and
breath, with reference to which the text sapsat first, *He
offers his breath in his speech, he offers his speech in his
breath,’ and then adds, ‘ These two endless and imma‘rtal
oblations he offers alivays whether waking or sleeping®
(Xau. Up. 11, 6)—If, on the other hand, the imaginary
agnis were parts of the sacrificial action .it \\'ould' be
impossible for them to be accomplished continually, since
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the accomplishment of the sacrificial action itself occupies
only a short time.—Nor may we suppose the passage
(which contains the liniga) to be a mere arthavida-passage
(in which case, as the pOrvapakshin avers, the linga would
be unable to refute prakaraza). For in those cases where
we meet with an unmistakeable injunctory passage—
marked out as such by the use of the optative or imperative
form—there indeed we may assume a glorificatory passage
(met with in connexion with that injunctory passage) to
be an arthavida, In the present case, however, we observe
no clear injunctory passage, and should therefore be obliged
" to construct one enjoining the knowledge of the various
fanciful agnis, merely on the basis of the arthavida-
passage. But in that case the injunction can be framed
only in accordance with the arthavada, and as the arthavada
speaks of the continual building of the agnis, the latter item
would have to appear in the injunction also. But, if so, it
follows (as shown above) that the mental construction of
those agnis constitutes an independent vidy4 (and does not
form part of the actual agnikayana).—The same argument-
ation applies to the second linga-passage quoted above,
‘Whatever those beings conceive in their minds,’ &c.—And
the sentence finally shows, by means of the clause, ¢ For
him who thus knows,” that those agnis are connected with
a special class of men (viz. those who thus know), and are
therefore not to be connected with the sacrificial action.—

For all these reasons the view of those agnis constituting an
independent vidy4 is preferable.

50. On account of the connex|
agnis built of mind, &c.
same way as other co.

ion and so on (the
are independent); in the
; gnitions are separate. And
there' 1s seen (another case of something having to
be withdrawn from the Ieading subject-matter); this
has been explained (in the Parva Miméamsa-sitras).

_Independence has, against the general subject-matter, to
be assumed for the fire-altars built of mind and so on, for
that reason also that the text connects the constituent
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m‘embers of the sacrificial action with activities of the
mind, &c.; viz. in the passage, * With mind only they

‘are established, with mind only they are pilsd, with

mind only'the cups.were taken, with mind the udghtris
praised, with mind the hots#s recited ; whatever work is
done at the sacrifice, whatever sacrificial work, was done as
consisting of mind, by mind only, at those fire-altars made
of mind, piled by mind,” &c. For that connexion has for
its result an imaginative combinaxfon {of certain mental en-
ergies with the parfs of the satrifice), and the obtainment

-of the parts of the sacrifice which are objects of actual

perception canuot be made dependent on such imaginative
combination?, Nor must it be supposed that, because here
also, as in the case of the meditation on the udgitha, the
vidy4 is conaected with members of the sacrificial action,
it enters into that aation as a constituent part; for the state-
ments of the text differ in the two cases. For in our case
scripture does not say that we are to take some member of
a sacrificial action and then to superimpose upon it such
and such a name; but rather takes six and thirty thousand
different energies of the mind and identifies them with the
fire-altars, the cups, and so on, just as in some other place
it teaches a meditation on man viewed as the sacrifice.
The number given by the text is originally observed as
belonging to the days of a man’s life, and is then transferred
to the mental energies connected therewith.—From the con-
nexion (referred to in the Sotra) it therefore follows that
the agnis piled of mind, &c. are independent.—The clause
*and so on’ (met with in the Sitra) must be explained as
comprehending ‘transference’ and the like as far as possi-
ble. For if the text says, ‘Each of those Agnis is as great
as that prior one,' it transfers the glory of the firc-aftar
consisting of the work{i.e the rcal altar piled of bricks) to
the altars consisting of knowledge and so on, and thereby

bandhak tad &ha, sampad iti, upd-

tad evidbi-

1 Ki ham idam
styartho by bandhas  tathipt ki
im &yitars tad 8b3, na Aeti, teshirs kriplgatve siksl
nidiprasiddher anarthikA sarmpad ity arthad.  An. Gi
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expresses want of regard for the work. Norcan it be said
that if there is connexion (of all the agnis) with the sacri-
ficial action, the later ones (i.e. those made of mind) may
optionally be used instead of the original agnis made of
bricks (as was asserted by the plirvapakshin in Stra 45)
For the later agnis are incapable of assisting the sacrificial
action by means of those energies with which the original
agni assists it, viz.by bearing the 4havaniya fire and so on.—
The assertion, again, made by the ptrvapakshin (Sttra 46)
that ‘transference’ strengthens hisviewin so far as transfer-
enceispossible only where there is equality, is already refuted
by the remark that also on our view transference is possible,
sincethe fanciful fire-altars are equalto the realfire-altarin so
far as both are fire-altars.—And that direct enunciationand
50 on favour our conclusion has been shown.—From con-
nexion and so on it therefore follows that the agnis piled
of mind, &c. are independent—‘As in the case of the
separateness of other cognitions.” As other cognitions, such
as e. g. the S4rdilya-vidya, which have each their own parti-
cular connexion, separate themselves from works and other
cognitions and are independent ; so it is in our case also.—
Morcover ‘there is seen’ an analogous case of independence
from the leading subject-matter. The offering called aveshsi
which is mentioned in the sacred texts under the heading of
the régasfiya-sacrifice, is to be taken out from that heading
because it is connected with the three higher castes, while the
rigasliya can be offered by a member of the warrior caste
only. This has been explained in the first section (i.e.-in
the Pdrva Mimasmsa-sitras).

51. Not also on account of its resembling (the
mi\fmsa cup) (can the fires constitute parts of an
action); for it is observed (on the ground of Sruti,
&c, that they are independent); as in the case of
death; for the world does not become (a fire)
(because it resembles a fire in some points).

Against the a!lcgn!ion made by the plrvapakshin that
the present case is analogous to that of the manasa cup, we
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remark that the fire-altars made of mind and so on cannot he
assumed to supplement a sacrificial action although they
may resemble the méinasa cup, since on the ground of direct
enunciation &c. they are seen to subserve the purpose of
man only (not the purpose of some sacrificial action),
Anything indeed may resemble anything in some point or
other; but in spite of that there remains the individual
dissimilarity of each thing from all other things. The case
is analogous to that of death. . In the passages, ‘ The man
in that orb is death indeed’ (Sat. Brd. X, 5, 2, 3),20d ‘Agni
indeed is death’ (Taitt. Samh. V, 1, 10, 3}, the term ‘death’
is applied equally to Agni and the man in the sun; all the
same, the two are by no means absolutely equal. And if
the text says in another place, ¢ This world is a fire indeed,
O Gotama; the sun is its fuel, &c (KA Up.V,4, 1), it
does not follow from the similarity of fuel and so on that
the world really is a fire, Thus also in our case.

52. And from the subsequent (Brihmana) it
follows that being of that kind (i.e. injunction of a
mere vidy4) (is the aim) of the text. The connexion
(of the fanciful agnis with the real one} is due to the
plurality (of details of the real agni which are
imaginatively connected with the vidys).

With regard to a subsequent Brahmara also, viz. the one
beginning, * That piled agni is this world indeed,’ we appre-
hend that what is the purpose of the text is * being of that
kind,' Le. injunction of a mere vidy4, not injunction of the
member of a mese action. For we mect there with the fol-
lowing sloka, * By knowledge they ascend there where all
wishes are attained. Those skilled in works do not go there,
nor those who destitute of knawledge do penance.” This
verse blames mere works and praises knowledge. A former
Brshmasna also, viz. the one beginning, * What that otb
Jeads® (Sat. Bri. X, §5, 2, 23), concludes with a statement of
the fruit of knowledge (‘Immortal becomeshe whose Self is
death ), and thereby indicates that works are not the chief
thing.—The text connects the vidyd (of the agnis built of
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altars built of mind and so on subserve the purpose of man
(“Pt of the sacrifice). In consequence thereof there naturally
afxscs the question who that man is whose purposes the
different fire-altars subserve, and in reply to it the existence
of a Self which is separate from the body iz affirmed~—The
first Siitra embodies an objection against that doctrine;
according to the principle that a final refatation of objec-
tions 'stated in the beginning effects a stronger conviction
of the truth of the doctrine whose estabhshment is aimed at.
Here now some materialists (lokdyatika), who see the
Self in the body only, are of opinion that a Self separate
from the body does not exist; assume that consciousness
(kaitanya), although not observed in earth and the other
external elements—either single or combined—may yet
appear in them when transformed into the shape of a
body, so that consciousness springs from them; and thus
maintain that knowledge is analogous to intoxicating
quality (which arises when certain materfals are mixed in
certain proportions), and that man ig only 2 body qualified
by consciousness. There is thus, according to them, no
Self separate from the body and capable of going to the
heavenly world or obtaining release, through which con-
sciousness is in the body; but the body alone is what is
conscious, is the Self. For this assertion they allege the
reason stated in the Sftra, ‘On account of its existence
where a body is” For wherever something exists if some
other thing exists, and does not exist if that other thing
does not exist, we determine the former thing to be a mere
yuality of the latter ; light and heat, e.g. we dete::minc to
be qualities of fire. And as life, movement, consciousness,
remembrance and so on—which by the upholders of an
ind dent Self are idered gqualities of that Self~are
observed only withia bodies and not outside bodies, and as
an abode of those qualities, different from ﬁ_lg body, cannot
be proved, it follows that they must be qualities of the body
only. The Self therefore is not different from the body.—
To this conclusion the next Satea replies.
aration (of the Self from the

54. There is sep
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mind) with the real agni built of bricks, not because those
agnis are members of the act of building the real agni,
but because’ many of the elements of the real agni are
imaginatively combined with the vidy3.

All this establishes the conclusion that the fire-altars
built of mind and so on constitute a mere vidya.

53. Some (maintain the nog-existence) of a
(separate) Self, on account of the €éxistence (of the
Self) where a body is (only).

At present we will prove the existence of a Self different
from the body in order to establish thereby the qualifica-
tion {of the Self) for bondage and release. For if there were
no Self different from the body, there would be no room for
injunctions that have the other world for their result; nor
could it be taught of anybody that Brahman is his Self.—
But, an objection is raised, already in the first pAda which
stands at the head of this S4stra (i. e, the first pdda of the
Pirva Mimé4msa-sttras) there has been declared the exist-
ence of a Self which is different from the body and hence
capable of enjoying the fruits taught by the Sistra—True,
this has been declared there by the author of the bhishya,
but there is in that place no Sttra about the existence of
the Self. Here, on the other hand, the SGtrakira himself
establishes the existence of the Self after having disposed
of+a preliminary objection. And from hence the teacher
Sabara Svimin has taken the matter for his discussion of
the point in the chapter treating of the means of right
knowledge. For the same reason the reverend Upavarsha

remarks in the first tantra—where an opportunity offers
itself for the discussion of the existence of. the Self—-* We
will discuss this in the Sériraka,’ and allows the matter to
rest there. Here, where we are engaged in an inquiry into
the pious meditations which are matter of injunction, a
discussion of the existence of the Self is introduced in order
to show that the whole Sistra depends thereon.

Moreover, in the preceding adhikaraza we have shown
that passages may be exempted from the influence of the
leading subject-matter, and that for that reason the fire-



Ut ADHVAYA, 3 PADa, 54. 269

altars built of mind and so on subserve the purpose of man
(not of the sacrifice). In consequence thereof there naturally
arises the question who that man is whose purposes the
different ﬁre:altars subserve, and in reply to it the existence
of a Sclf which is separate from the body is affirmed—The
first Sttra embodies an objection against that doctrine ;
according to the principle that a final refatation of objec-
tions ‘stated in the begianing effects a stronger conviction
of the truth of the doctrine whose estabhshment is aimed at.
Here now some materialists (lokdyatika), who see the
Self in the body only, are of opinion that a Self separate
from the body does not exist; assume that consciousness
(#aitanya), although not observed in earth and the other
external elements—kither single or combined—may yet
appear in them when transformed into the shape of a
body, so that consciousness springs from them; and thus
maintain that knowledge is analogous to intoxicating
quality (which arises when certain materials are mixed in
certain proportions), and that man is only 2 body qualified
by consciousness. There is thus, according to them, no
Self separate from the body and capable of going to the
heavenly world or obtaining release, through which con-
sciousness is in the body; but the body alone is what is
conscious, is the Self. For this assertion they allege the
reason stated in the Sftra, *On account of its existence
where a body i’ For wherever something exists if some
other thing exists, and does not exist if that other thing
does not exist, we determine the former thing to be a mere
\uality of the latter ; light and heat, e. g we determine to
be qualities of fire. And as life, movement, consciousness,
remembrance and so on—which by the upholders of an
independent Self are idered qualities of that Self—are
observed only within bodies and not outside bodies, and a8
an abode of those qualities, different from the body, cannot
be proved, it follows that they must be qualities of the body
only. The Self therefore is not different from the body.—
To this conclusion the next Satra replies.

54. There is separation (of the Self from the
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body) because its existence does not depend on the
existence of that (viz. the body), but there is not
(non-separation); as in the case of perceptive con-
sciousness..

The assertion that the Self is not separate from the body
cannot be maintained. The Self rather must be something
separate from the body, ‘because the existence (of the Self)
does not depend on the existence of that (i.e. the body)’
For if from the circumstance that they are where the body
is you conclude that the gualities of the Self are qualities
of the body, you also must conclude from the fact that
they are not where the body is that they are not qualities
of the body, because thereby they show themselves to be
different.in character from the qualities of the body. Now
the (real) qualities of the body, such as form and so on, may
be viewed as existing as long as the body exists; life,
movement, &c., on the other hand, do not exist even when
the body exists, viz. in the state of death. The qualities of

the body, again, such as form and so on, are perccived by
others ; not so the qualities of the Self, such as conscious-
ness, remembrance, and so on. Moreover, we can indeed
ascertain the presence of those latter qualities as long as
the body cxists in the state of life, but we cannot ascertain
their non-existence when the body does not exist; for it is
possible that even after this body has died the qualities of
the Self should continve to exist by passing over into
another body. The opposite opinion is thus precluded
also for the reason of its being a mere hypothesis.—We
further must question our opponent as to the nature of
that conscic which he to spring from the
clemrents ; for the materialists do not admit the existence
of anything but the four clements. Should he say that
consciousness is the perception of the elements and what
springs from the elements, we remark that in that case the
clements and their products are objects of consciousness
and that hence the latter cannot be a quality of thein, as it

is contradictory that anything should act on itself. Fire

is hot indecd Lut does not bum itself, and the acrobat, well
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trained as he may be, cannot mount on his own shoulders.
As little could consciousness, if it were a mere quality of
the elements and their products, render them objects of
itself. For form and other (undoubted) qualities do not
make their own colour or the calour of something else their
objects; the elements and their products, on the other
hand, whether extemal or belonging to the Self (the
organism) are rendered objects by consciousness. Hence
in the same way as we admit the existence of that per-
ceptive consciousness which has the material elements and
their products for*i*s objects, we afso must admit the
separateness of that consci; from the el And
as consciousness constitutes the character of our Self, the
Self must be distinct from the bedy That consciousness
is permanent, follows from the uniformity of its character
(and we therefore may conclude that the conscious Self is
permanent also ; as also follows) from the fact that the
Self, although connected with a different state, recognises
itsell as the conscious agent—a recognition expressed in
judgments such as ‘I saw this,’—and from the fact of
remembrance and so on being possible &

The arg tion that conscil is an attribute of
the body because it is where a body is, is already refuted
by the reasons stated ahove. Moreover, perceptive con-
sciousness takes place where there are certain auxiliaries
such as lamps and the like, and does not take place where
those are absent, without its following therefrom that per-
ception is an attribute of the lamp or the like. Analogously

' The ‘nityatvam 4a’ of the text might pethaps be connected
directly with ‘Atmano.’ Ananda Giri on the entire passage:
tirikt4 svitantryopalabdhis tathipi katham

Bhavatu tarhi bbftebbyo« ; an
iddhis tatriba ) ikatvdt tasyd 4tmarti.
i B 4 Ahhedibhivad Vichay
atvam ayuktam ity 4. g4 opa
Pdbhinsd asiv eva nil l, labdhir ity 4ha nity Reti, kim Az
sthiiladehibhiminahi svapne pratyabhigitinid atiriktdtma-

Y

siddhir ity 4ha aham iti, s\apne sthbladehiniarasyaivopalabdhre-
tvam ity Asaiikyiha smriyiditi, upalabdhrssmartror bhede saty
anyopalabdhesnyasya smrir ikéAidayas Ja neti na tayor anyatety

arthak,
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the fact that pereeption takes place where there is a body,
and does not take place where there is none, does not imply
that it is an attribute of the body ; for like lamps and so
on the body may be used (by the Self) as a mere auxiliary.
Nor is it even true that the body is absolutely required as
an auxiliary of perception; for in the state of dream we
have manifold perceptions while the body lies motionless.— |
The view of the Self being something separate from the-
body is therefore free from all objections.

55. But the (meditations) connected with members
{of sacrificial acts are) not (restricted) to (particular)
Sakhas, according to the Veda (to which they
belong). |

The above occasional discussion being terminated, we
return to the discussion of the matter in hand.—We meet
in the different S&khds of each Veda with injunctions of
vidy4s connected with certain members of sacrificial acts,
such as the udgitha and the like. Cp. e.g. *Let a man
meditate on the syllable Om (as) the udgitha’ (X4 Up. I,
1, 1) ; ‘Let a man meditate on the fivefold Siman as the
five worlds’ (K7 Up. II, 2, 1); ‘People say: “ Hymns,
hymns!” the hymn is truly this earth’ (Ait. Ar 1L, 1,2, 1)3
¢ The piled up fire-altar truly is this world " (Sat. Brd. X, 5,
4.1). A doubt here arises whether the vidy4s are enjoined
with reference to the udgitha and so on as belonging to a
certain S4kha only or as belonging to all Sakhis. The
doubt is raised on the supposition that the udgitha and so
on differ in the different S8khis because the accents, &c.
differ.

Here the pfirvapakshin maintains that the vidyds are
enjoined only with reference to the udgithaand so on which
belong to the particular Sakh (to which the vidy4 belongs).
—\Why ?~—On account of proximity. For as such general
injunctions as ¢ Let 2 man meditate on the udgitha’ are in
need of a specification, and as this need is satisfied by the
specifications given in the same Sakha which stand in
jmmediate proximity, there is no reason for passing over
that Sikhi and having recourse to specifications enjoined
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in other S4khas. Hence the vidis are to be held apart
according to the Sikhs to which they belong. ’

To this the Satra replies *but those connected with
members,’ &c.—The word *but’ discards the primd facie
view. The meditations are not restricted; to their own
Sakhis according to the Veda to which they belong, but
are valid for all S4kh&s—~Why?—Because the direct state-
ments of the texts about the udgitha and so on enournce
no specification. For to such general injunctions as * Let a
man meditate on the udgitha’—~which say *nothing about
specifications—violence would be done, if 6it the ground-of
proximity we restricted them to something special belofig-
ing to its own S4kh4, and that would bé objectionable
because direct statement has greater weight than proximity.
There is, on the other hand, no reason why the vidyi
shauld not be of general reference. We therefore conclude
that, although the Sikhis differ as to accents and the like) .
the vidy4s mentioned refer to the udgitha and so on belong-
ing to all S&khis, because the text speaks only of the
udgitha and so on in general.

56, Or else there is no contradiction (implied in
our opinion) ; as in the case of mantras and the like.

Or else we may put the matter as follows. There is no
reason whatever to suspect a contradiction if we declare
certain vidyis enjoined in one Sikh2 to be valid for the
udgitha and so on belonging to other Sikhis also; for
there is no more room for contradiction than in the case of
mantras. We observe that mantras, acts, and qualities of
acts which are enjoined in one Sakha are taken over by
other Sikhis also. So e.g. the members of certain Yagur-
veda :Sakhas do not exhibit in their text the mantra, Thoun
art the kusaruy, which accompanies the taking of the stone
(with which the rice-grains are ground); all the same we
meet in their text with the following injunction of applica-
tion, *Thou art the cock, with this mantra he takes the
stone ; or clse with the mantra, Thou art the hufany.’

3 Maitrdyaniya Sarthetd I, 1, 6.
383 T
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Again, the text of some Sikha does not contain a direct
injunction of the five offerings called prayAgas which are
made to the fuel and so on, but it contains the injunction
of secondary matters connected with the prayagas, viz. in
the passage, ‘ the seasons indeed are the prayigas; they
are to be offered in one and the same spot1’—Again, the
text of some Sikhi does not contain an injunction a$ to
the species of the animal to be sacrificed to Agnishomau—
such as would be ‘a he-goat is sacrificed to Agnishomau?;’
—but in the same Sikh4 we meet with a mantra which
contains the required specification, ¢ Hotrs, recite the
anuvaky4, for the fat of the omentum of the he-goat3’
Similarly mantras cnjoined in one Veds only, such as
O Agni, promote the hautra, promote the sacrifice,” are
seen to be taken aver into other Vedas also. Another
example (of the transference of mantras) is supplied by the
hymn,“ He who as soon as born showed himself intelligent,’
&c. (Rik. Samh. 11, 12), which although read in the text of
the Bahvrikas is employed in the Taittiriya Veda also,
according to Taitt. Samh: V11, 5, 5, 2,* The Saganiya hymn
is to be recited.'—Just as, therefore, the members of sacri-
ficial actions on which certain vidy4s rest are valid every-
where, so the vidy&s themselves also which rest on’ those
members are valid for all Sakhas and Vedas.

57. There is pre-emmence of the (meditation on)
plemwde (i.e. Agni Vaisvinara in his aggregate
form), as in the case of sacrifices; for thus scripture
shows,

In the legend beginning ‘Prikinasila Aupamanyava,’
the text speaks of meditations on Vaisvinara in his dis-

' As this pass.ge states the number of the prayigas (viz. five,
which is the number of the se2sons) and other secondary points, we
conclude that the injunction of the offering of the prayigas, which is
given in other Sikhis, is valid also for the SikhA referred to In the
text {the Maitrdyzntyas, according to the commentators).

* But only says ‘they offer an anmat to Agnishorman.”

? Whemfrom we infer that nnt any muemal may be ofered to
Agubsheriv but only a beezeat,
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tribu_ted_as _well_as his aggregate condition. References
‘to him in his distributed state are made in the passage,
Aupamanyava, whom do you meditate on as the Self?
He replied : Heaven only, venerable king. He said: The
Self whic}'x you meditate on is the Vaisvinara Self called
Sutegas ;' and in t‘he following passages (K%, Up. V,
72-17). A meditation on him in his aggregate state, on
the other hand, is referred to in the passage (V, 18}, ‘Of
that VaisvAnara Self the head is Sutegas, the eye Visva-
rlpa, the breath Prithagvartman, the trunk Bahula, the
bladder Rayi, the feet the earth,” &c.—A doubt here arises.
whether the text intimates a meditation on Vaisvinara in
both his forms or only in his aggregate form,

The porvapakshin maintains that we have to do with
meditations on Vaisvinara in his distributed form, firstly
because the text exhibits a special verb, viz. ‘you meditate
on,’ with reference to each of the limbs, Sutegas and so on;
and secondly because the text states special fruits (con-
nected with each special meditation) in the passage,
¢Therefore every kind of Soma libation is seen in your
house,’ and the later similar passages.

- To this we make the following reply. We must sup-
pose that the entire section aims at intimating ‘the pre-
i ' i.e. at intimating as its p i subject, 2
meditation on “plenitude,’ i. e. on Vaisvinara in his aggre-
gate state, who comprises within himsell a plurality of
things ; not a number of special meditations on the limbs
of VaisvAnara. ‘As in the case of sacrifices.’ In the same
Vedic texts referring to sacrifices such as the
p 4sa aim at enjoining the perf e of the
entire sacrifice only, i.e. of the chief sacrificial action fo-
gether with its members—and not in addition the.perform-
ance of single subordinate members such as the prayigas,
nor again the performance of the chief action together with
some of its subordinate members; so it is here also.—
But whence do you know that “plenitude’ is the pre-
eminent topic of the passage?—It is shown by scripture,
we reply, since we apprehend that the entire sccﬁon.forms
a connected whole. For on examining the connexion of -

T2

way as the
3




276 VEDANTA-SOTRAS.

the parts we find that the entire section has for its subject
the knowledge of Vaisvinara. The text at first informs
us that six Rishis—PrAkinasila, &c., up to Uddilaka—
being unable to reach a_firm foundation in the knowledge
of Vaisvanara, went to the king Asvapati Kaikeya; goes
on to mention the object of each Rsshi’s meditation, viz.
the sky and so on; determines that the sky and so on are
only the head and so on of VaisvAnara—in the passage
‘*he said : that is but the head of the Self; and the later
similar passages;—and thereupon rejects all meditations
>n Vaisvanara in his distributed form, in the passage, ‘Your
head would have fallen if you had not come to me,’ and
so on. Finally having discarded all distributed meditation
it turns to the meditation on the aggregate Vaisvinara and
declares that all results rest on him only, ¢he eats food in
all worlds, in all beings, in all Selfs’—That the text
mentions special fruits for the special meditations on
Sutegas and so on we have, in accordance with our view,
to explain as meaning that the results of the subordinate
meditations are to be connected in their aggregate with
the principal meditation. And that the text exhibits a
special verb—* you do meditate -~in connexion with each
member is not meant to enjoin special meditations on those
members, but merely to make additional remarks abput
something which has another purpose (i. e. about the medi-
tation on the aggregate Vaisvinara)—For all these reasons
the view according to which the text enjoins a meditation
on the aggregate Vaisvinara only is preferable,

Some commentators here establish the conclusion that
the meditation on the aggregate Vaisvinara is the prefer-
able alternative, but assume, on the ground of the Sitra
employing the term ‘pre-cminence’ only, that the Sttra-
kAra allows also the alternative of distributed meditation.
But this is inadmissible, since it is improper to assume
a ‘split of the sentence’ (i.c. to ascribe to a passage a
double meaning), as long as the passage may be undcr-‘ _
stood as having one meaning only. Their interpretation,
moreover, contradicts those passages which expressly blame
distributed meditations; such as 'Thy head would have
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fallen! And as the conclusion of the section clearly in-
timates a meditation on the aggregate Vaisvanara, the
negation of such meditation could not be maintained as
plrvapakshal. The term pre-eminence’ which the Satra
employs may moreover be explained as meaning (not mere
preferability, but exclusive, authoritativeness,

58. (The vidy4s are) separate, on account of the
difference of words and the like.

In the preceding adhikarana we have arrived at the con-
clusion that a meditation on Vaisvinara as a whole is the
pre-eminent meaning of the text, although special results
are stated for meditations on Sutegas and so on. On the
ground of this it may be presumed that other medita-
tions also whick are enjoined by separate scriptural
texts have to be combined into more general medita-
tions. Moreover, we cannot acknowledge a separation of
vidy4s (acts of cognition : meditations) as long as the
object of cognition is the same; for the object constitutes
the character of a cognition in the same way as the
material offered and the divinity to which the offering is
made constitute the character of a sacrifice. Now we
understand that the Lord forms the only object of cog-
nition in a number of scriptural passages, although the
latter are separate in enunciation; cp. e.g. ‘He con-
sisting of mind, whose body is prisa’ (KA. Up. 111, 14, 2);
¢Brahman is Ka, Brahman is Kha' (X4 Up. IV, 10, 5);
 He whose wishes are true, whose purposes are true’ (K.
Up. VIII, 7, 3). Analogously one and the same Priza is
referred to in different texts; cp. ‘ Prina indeed is_the
end of all’ (K4. Up. IV, 3, 3); “Prina indecd is the oldest
and the best’ (KA. Up. V, 1, 1); ‘Prina is father, Prdna is
mother’ (X4 Up. VII, 15,1). And from the unity of the
object of cognition there follows unity of cognition. Nor

' Yadobhayatropistisiddhd tadd vyastopdstir evitra sama-
stopistir eva vi plrvapakshak syin nidya ity &ha, sp‘;\‘shlc ,ﬁn'
dvitiyas £ tatriyukto  vikyopak h p
An Gu
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can it be said that,’on this view, the separateness of the
different scriptural statements would be purposeless, since
each text serves-to set forth other qualities (of the one
pradhana which is their common subject). Hence thc
different qualities which are enjoined in one’s own ahd in
other Sikhés, and which all belong to one object of know-
ledge, must be combined so that a totality of cognition
may be effected.

To this conclusion we reply, ¢ Separate,” &c. Although
the object of cognition is one, such cognitions must be
considered as separate ‘on account of the difference of
words and the like.—For the text exhibits a difference of
words such as ‘he knows,” ‘let him meditate,’ ‘let him
form the idea’ (cp. K4 Up. 111, 14, 1). And difference of
terms is acknowledged as a reason of difference of acts,
according to Prva Mimdsmsi-sitras II, 2, 1.—The clause

and the like’ in the Stra intimates that also qualities
and so.on may be employed, according to circumstances,
as reasons for the separateness of acts.—But, an objection
is raised, from passages such as ‘he knows’and so on we
indeed apprehend a difference of words, but not a difference
of. sense such as we apprehend when meeting with such
clauses as ‘he sacrifices’ and the like (yagate, guhoti,
daditi). For all these words (viz. veda, upisita, &c.)
denote one thing only, viz. a certain activity of the mind,
and another meaning is not possible in their case’. How
then does difference of vidyd follow from difference of
words >—This objection is without force, we reply; for
although all those words equally denote a certain activity
of the mind only, yet a difference of vidy4 may result from
a lifference of connexion. The Lord indeed is the only
object of meditation in the passages quoted, but according
to its general purport ecach passage teaches different
qualities of the Lord ; and similarly, although one and the
same Prana is the object of meditation in the other Scries

' Vedoplsttetysdinabdinin kvakip g kyvasid dhy ity
arthabhedam 4rafkys ghimasyividheyatvid vidhlyaminam upisa-
pam cvety 4ha arthintazeti.  An. Gi.
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Gy ok i s ot e et
difference of connexion there t’l-?u e p’a'm From
peren s follows differente of
injunction, aE\d from the latter we apprehend the separate.
ness o}" th? vidyds. Nor can it be maintained (as the plrva-
pakshin .dxd) -that one of those injunctions is the injunction
of the vidy itself, while the others enjoin mere qualities;
for there is no determirning reason (as to which is the vidya-
vidhi and which the guravidhis), and as in each passage
more than one guality are mentioned it is impossible that
those passages should enjoin qualities with reference to a
vidy& established elsewherel. Nor should, in the case of
the plrvapakshin's view being the trae one, the gualities
which are common to several passages, such as ‘having
trie wishes,” be repeated more than onces Nor can the
different sections be combined into one syntactical whole,
beeause in each one a certain kind of meditation is en-
joined on those who have a certain wish, whence we
understand that the passage js complete in itself2. Nor
is there in the present case an additional injunction of a
meditation on something whole—such as there is in the
case of the cognition of the VaisvAnara—owing to the
force of which the meditations on the singlée parts which
are contained in each section would combine themselves
into a whole. And if on the ground of the object of cog-
nition being one we should admit vnity of vidyad without
any restriction, we should thereby admit an altogether im-
possible combination of all qualities (mentioned anywhere
in the Upanishads), The Sitra therefore rightly declares
the separateness of the vidyas—The present adhikarana
being thus settled, the first Sotra of the pida has now to
be considered %
1 For to cnjoin in one passage several qualities—none of whichis
established already.—would involve an obijectionable vikyabhed:

3 A sentence is to be combined with another one into a larger
whole only if the are not ! ! in th Tves but

evince an fkankshd, a desire of )
* Le. the present adhikarana ought in reality to head the entire

1

pida.
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59. There is (restriction to) option (between the
vidyas), on account of their having non-differing
results.

The difference of the vidyas having been determined, we

now enter on an inquiry whether, according to one’s liking,
there should be cumulation of the different vidy4s or option
between them; or else restriction to an optional proceed-
ing (to the exclusxon of cumulation). For restriction to
cumulation (which might be mentioned as a third alterna-
tive) there is no reason, because the separation of the
vidyds has been established.—But we observe that in the
case of the sacrifices, agnihotra, darsaplrramisa and s on,
there is restriction to cumulation (i.e. that those sacrifices
have all of them to be performed, not optionally one or the
other) although they are different from each other.—True;
but the reason for the obligatory cumulation of those
sacrifices lies therein that scripture teaches them to be of
absolute. obligation. No scriptural passage, on the other
hand, teaches the absolute obligatoriness of the vidyis, and
it cannot therefore be a rule that they must be cumulated.
—Nor can it be a rule that there must be option between
them, because a person entitled to one vidy& cannot be
excluded from another vidyd. It therefore only remains to
conclude. that one may proceed as one likes.—But—an
objection is raised—we must rather conclude that option
between them is the rule, because their fruits are non-
Jifferent.  For vidyas such as ¢ He who consists of mind,
whose body is prina ;* *Brahman is Ka, Brahman is Kha ;'
¢ He whose wishes are true, whose purposes are true, have
all of them equally the obtaining of the Lord for their fruit.
—This does not affect our conclusion ; for we sce that it is
allowed to proceed as one likes also witR regard to certain
sacrificial acts which are the means of obtaining the
heavenly world, and thus have all of them the same result.
1t therefore remains a settled conclusion that in the case of
vidy4s one may proceed as one likes.

To this we reply as follows. There must be option

between the vidyds, not cumulation, because they have the
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same fruit. For the fruit of all of them is the intuition of
the object meditated upon, and when this object, e. g. the
Lord, has once been intuited through one meditation a
second meditation would be purposeless. It would, more-
over, be impossible even to effect an intuition through the
cumulation of several meditations, since that would cause
distraction of attention. And that the fruit of a vidy4 is
to be effected through intuition various scriptural passages
declare ; ¢p. K4 Up. I, 14, 4, *He who has this faith
and no doubt;” Bri Up. IV, 1, 3, * Having become a god
he goes to the gods, and others, Also Smriti-passages
such as Bha. Gitd VIII, 6, and others.—One therefore has to
select one of those vidyas the fruit of which is the same,
and to remain intent on it until, through the intuition of
the object to be meditated upon, the fruit of the vidy4 is
obtained,

60. But (vidyas) connected with wishes may,
according to one’s liking, be cumulated or not; on
account of the absence of the former reason.

The above Sdtra supplies a counter-instance ‘to the
preceding Sttra—We bave, on the other hand, vidyas
connected with definite wishes; as e.g. &k Up. 111, 13, 2,
¢He who knows that the wind is the child of the regions
never weeps for his sons;’ X4 Up. VII, 1, 5, * He who
meditates on name as Brahman, walks at will as far as
narme reaches.! In these vidyAs which, like actions, effect
their own special results by means of their ‘unseen’ Self,
there is no reference to any intuition, and one therefore
may, according to one's liking, either cumulate them or
not cumulate then ‘on account of the absence of the
former reason,’ i.c. because there is not the reason for
option which was stated in the preceding Satra.

61, With the (meditations on) members (of sacri-
ficial acts) it is as with their abodes.

Are those meditations—enjoined in the three Vedas—
which rest on members of sacrificial actions such as the
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udgitha to be superadded to each other, or may we proceed
with regard to-them as we like?—To this doubt the Sftra
replies, ‘it is according to the abodes’ As thé abiding-
places of those meditations, viz. the Stotra and so on, are
combined (for the performance of the sacrifice), so those
meditations also., For a meditation is subject to what it
rests on.

62. And on account of the teaching.

As the Stotra and the other members of the sacrifice on
which the meditations under discussion rest are taught in
the.three Vedas, so also the meditations resting on them.
The meaning of this remark is that also as far as the mode
of information is concerned there is no difference between
the members of a sacrificial act and the meditations refet-
ring to them.

R

63. On aécount of the rectification.

The passage, ‘From the seat of the Hotrs he sets right
any mistake committed in the udgitha’ (X% Up. I, 5, 5),
declares that, owing to the might of the meditation on the
unity of prarava and udgitha, the Hots7 sets right any
mistake he may commit in his work by means of the work
of the Hotrs.

Now, as a meditation mentioned in one Veda is con-
nected (with what is mentioned in another Veda) in the
same way as a thing mentioned in another Veda, the
above passage suggests the conclusion that all meditations
on members of sacrificial acts—in whatever Veda they may
be mentioned—have to be combined .

64. And bedause the text states a quality (of the
vidy4) to be common (to the three Vedas).
The text states that the syllable Om which is a quality,

1 A *shing’ belonging to the Rig-veda, viz. the pramva, is, accord-
ing to the KAindogya-passage, connected with the Sima-veda
meditation on the udgltha.  Hence meditations also which belong
to different Vedas may be combined; for there is no difference
between them and things as far a« connezion is concerned.
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i.e. the abode of a meditation, is common to the three
Vef!as, ‘ By that syllable the threefold knowledge proteeds.
With Om the Adhvaryu gives orders, with Om the Hotys
recites, with Om the Udgdtrs sings’ This suggests that,
as the abode of the vidys (viz the Oskira) is common,
the vidyAs which abide in it are common also--Or else
the Sfitra may be explained as follows. If the udgitha
and so on, which are matters qualifying the sacrificial
action, were not all of them common to all sacrificial
performances, the vidyas resting or them would not go
together. But the scriptural passages which teach the
sacrificial performances and extend over all subordinate
matters, state thit the udgitha and so on are commen to
all performances, As thus the abodes of the vidyas go
together, the vidy4s abiding in them go together likewise.

65. {The meditations on members of sacrificial
actions are) rather not (to be combined), as the text
does not state their going together.

The words ‘rather not” discard the pOrvapaksha. The
meditations resting on members of actions are not to be
treated like what they rest on, because seripture does not
state their going {ogether. Scripture actually states the
going together of the Stotras and other subordinate
members of sacrificial action which are enjoined in the
three Vedas; cp. passages such as ‘After the taking of
the graha or the raising of the #amasa he performs the
Stotra;’ * After the Stotra’ he recites ;” * Prastotrs sing the
Saman;’ ‘Hotr? recite the Yagyd for this;’ and so on.
But, on the other band, there are no analogous texts
expressly teaching the going together of the meditations.—
But the going together of the meditations is established
by those texts which intimate the successive performance
of the different constituent members of a sacrifice!l—By
no means, we reply. The meditations subserve the end
of man, while the texts veferred to by you establish only
the going together of the udgitha and the like wh.ich
subserve the purpase of the sacrifice. That the I?!:dlh-

tions on the-udgitha and so on—although resting on
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members of sacrificial acts—yet subserve the end of man
only in the same way as the godohana vessel does, we
have already explained under 111, 3, 42.—And this very
difference between members of sacrificial action and the
meditations resting on them, viz. that the former subserve
the purpose of the sacrifice while the latter subserve the
end of man, is founded on the express teaching of
scripture’.—And the further two indicatory marks (pointed
out by the plrvapakshin in Sttras 63 and 64) supply no
reason for the going together of the meditations, because
no direct scriptural statement may be constructed from
them. Nor? does the fact that in each sacrificial perform-
ance all foundations of meditations are comprised, enable
us to conclude that the meditations founded on them are
to be combined also; for the meditations are not caused
by what they rest on. The meditations, as resting on
their foundations, would, it may be admitted, not exist
if those foundations did not exist. But therefrom it does
not follow that the going together of the foundations
implies a necessary going together of the meditations ; for
as to this we have no direct scriptural statement.—From
all this it results that the meditations may be performed
according to one’s liking.

66. And because (scripture) shows it.

Scripture moreover shows that the meditations do not
go together, viz. in the following passage, ‘A Brahman
priest who knows this sdves the sacrifice, the sacrificer,
and all the priests® (K4 Up. IV, 17, 10). For if all
meditations were to be combined, all priests would know
them all, and the text could not specially announce that
the Brahman priest possessing a certain  knowledge
thereby saves the others,—The meditations may there.”
fore, according to one's liking, be cither combined or
optionally employed.

1 A remark sefuting the averment made in S8ira 62.
* And this is meant to refute the second interpretation given of
Sttra 64.
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FOURTH PADA
REVERENCE To THE HiGHEST SELr!

1. The purpose of man (is effected) thence (e
through the mere knowledge of Brahman), thus
Bédariyana opines.

The StitrakAfa at present enters on an inguiry whether
the knowledge of the Self which is derived from the
Upanishads, is connected with works through him who is
entitled to perform the works?, or is an independent means
to accomplish the purpose of man, He begins by stating
the final view in the above Sftra, ‘Thence’ &c. The
teacher Bidariyara is of opinion that thence, i.e. through
the independent knowledge of Brahman enjoined in the
Vedanta-texts, the purpose of man is effected.—Whence
is this known ?—* From scripture,’ which exhibits passages
such as the following : * He who knows the Self overcomes
grief’ (K4 Up. III, 4, 1); “He who knows that highest
Brahman becomes even Brahman’ (Mu, Up. III, 2, 9);
¢ He who knows Brahman attains the Highest® (Taitt. Up.
II, 1); ‘ For him who has a teacher there is delay only so
long as he is not delivered ; then he will be perfect’ (K4
Up. VI, 14, 2}; *He who has searched out and under-
stands the Self which is free from sin, &v. &c., obtains
all worlds and all desires*® (X4 Up. VIII, 7, 1); * The Self
is to be seen’ &c. up to *Thus far goes immortality’ (Bré.
Up. IV, 5,6-15). These and similar texts declare that
mete knowledge effects the purpose of man~—Against this
the opponent raises his voice as follows.

2. On account of (the Self) standing in a supple-
mentary relation (to action), (the statements as to
 The phrvapakshin (se¢ next Sftra) maintains that the know- -

ledge of the Self is subordinate to {sacrificial) action through the
mediation of the agent, £, ¢. i sg far &5 it imparty 1o the agent 2

certain gualification.




286 VEDANTA-50TRAS.

the fruits of the knowledge of the Self) are artha-
védas, as in other cases, thus Gaimini opines.

As the Self, in consequence of its being the agent, stands
in a supplementary relation to action, the knowledge of the
Self also is connected with action through the mediation of
its object, analogously to the case of the sprinkling of the
rice-grains with water; hence as the purpose of the know-
ledge of the Self is understood thereby, the statemengs of
the text about the fruits of that knowledge are mere artha-
vadas. Such is the opinion of the teacher Gaimini’. The
case is analogous to that of other textual statements as to
-the fruits of certain materials, samskaras and works; which
statements have likewise to be understood as arthavidas.
Cp. the passage, ‘He whose sacrificial ladle is made of
parna-wood hears no evil sound;’ By anointing his eye
he wards off the eye of the enemy;’ ‘By making the
praydga and anuyiga-oblations he makes an armour for
the sacrifice, an armour for the sacrificer so that he over-

comes his enemies®’—But how can it be supposed that

! The « ion of the pfrvapakshin—Gaimini—is that the
knowledge of the Self has no independent fruit of its own, because
it stands in a subordinate relation to sacrificial action. This rela-
tion is mediated by the Self—the object of knowledge—which is
the agent in all action, and therefore itself stands in a subordinate
relation to action. By learning that his Self will outlive the body
the agent becomes qualified for actions, the fruit of which will
only appear after death. The qualification the Self thus acquires
is analogous to that which the rice-grains acquire by being sprinkled
with water; for only through this latter 2ct of ceremonial modifica-
tion (or purification, samskira) they become fit to be used in the
sacrifice.—As the knowledge of the Self thus has no independent
position, it cannot have an independent Truit of its own, and con-
sequently the passages which state such fruits cannot be taken as
tinjunctions of fruits,” but merely as arthavidas, making some
additional statement about the fruit of the sacrificial actious to
which the knowledge of the Self is anxilary.

"% The materia), i.e. the ladle made of parm-wood, 1s auxiliary
to the sacrifice, and the fruit which the text ascribes to it {viz
braring no evil sound) therefore kas o be viewed as 2 froit ef
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the knowledge of the Self which the text does not exhibit
under any special heading can enter into sacrificial action
as a subordinate member, without the presence of any of
the means of proof—general subject-matter and so on—
which determine such subordinate relation >—The plrva-
pakshin may reply that the knowledge of the Self enters
into sacrificial action through the mediation of the agent,
on the ground of the means of proof called vikya
(sentence ; syntactical unity}?. But this we deny because
in the present case *sentence’ has no force to teach the
application {of the knowledge of the Self to the sacri-
fices, as a subordinate member of the [atter]. Things
which the text states under no particular heading may
indeed be connected with the sacrifice on the ground of
¢sentence,” through some intermediate link which is not
of too wide an application¥; but the agent is an inter-
mediate link of too wide an application, since it is common
to all action whether woridly or based on,the Veda. The
agent cannot therefore be used as a mediating link to
establish the connexion of the knowledge of the Self with
the sactifice—Your objection is not valid, the plirva-
pakshin replies, since the knowledge of a Self different
from the body is of no use anywhere but in works based
on the Veda. For such knowledge is of no use in worldly
works, in all of which the activity may be shown to be
guided by visible purposes ; with reference to Vedic works,
on the other hand, whose fruits manifest themselves only
after the death of this body no activity would be passible

the entire sacrifice. Analogously in the case of the samskira—

the anointing—which fits the sacrificer for performing the scrifice,
and in the case of the prayigas and anuyigas which are merely
bordi bers of the darsap 4
* The entire Veda ituting an ded ical whole,

int which the agent is the same.

¥ Thus the quality of being made of parna-wood is connected
with the sacrifices on the ground of the vikya implied in *yasya
parmamayi guhQr bhavati, because here we have as an imcrme'dule
hnk the guhl, i.e. a special implement v\hic{! is used at sacrifices
only, and therelore is not of 106 wide an application.
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were it not for the knowledge of a Self separate from the
body, and such knowledge therefore has its uses there.—
But, another objection is raised, from attributes given to
the Self, such as ‘free from sin,’ and the like, it appears
that the doctrine of the Upanishads refers to that Self
which stands outside the samséra and cannot therefore
be subordinate ta activity—This objection too is without
force; for what the Upanishads teach as the object of
cognition is just the transmigrating Self, which is clearly
referred to in such terms as ‘dear’ (Bri. Up. II, 4, 5)-
Attributes such as being free from sin, on the other hand,
may be viewed as aiming merely at the glosification of
that Self.—But in more than one place Brahman, the
cause of the .world, which is additional to the trans-
migrating Self and itsell not subject to transmigration
has been established, and the Upanishads teach that this
very Brahman constitutes the real nature of the trans-
migrating Self!—True, that has been established; but
in order to confirm that doctrine, objections and their
refutation are again set forth with reference to the question
as to the fruit (of the knowledge of the Self).

3. On account of scripture showing (certain lines
of) conduct.

¢ Ganaka the king of the Videhas sacrificed with a sacri-
fice at which many presents were given to the priests’ (Br.
Up. I, 1, 1); *Sirs, I am going to perform a sacrifice”
(K& Up. V, 11, 5); these and similar passages—which
occur in sections that have another purport—show that
those who know Brahman are connected with sacrificial
action also. And similarly we apprehend from the fact
that according to scripture Uddélaka and others taught
their sons and so on, that they were connected with the
condition of life of houscholders. If mere knowledge could
effect the purposc of man, why should the persons men-
tioned have perforated works troublesome in many respects?
*If a man would find honey in the Arka tree why should
he go to the forest?”
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4. Because scripture directly states that.

‘What a man does with knowledge, faith and the
Upanishad is more powerful’ (X4 Up. 1, 1, 10); this
passage directly states that knowledge is subordinate to
work?, and from this it follows that mere knowledge
cannot effect the purpose of man,

5. On account of the taking hold together.

*Then both his knowledge and his work take hold of
him® (Bri. Up. IV, 4, 2); as this passage shows that
knowledge and work begin together to manifest their
fruits, it follows that knowledge is not ind d

6. And because scripture enjoins (works) for such
(only as understand the purport of the Veda).

* He who has learnt (lit. “ read ”) the Veda from a family
of teachers, according to the sacred injunction, in the
leisure time left from the duties to be performed for the
Guru ; who after having received his discharge has settled
in his own house, studying his sacred texts in some sacred
spot’ (KA. Up. VIII, x5); such passages also show that
those who know the purport of the whole Veda are qualified
for sacrificial action, and that hence knowledge does not
independently bring about a result.—But the expression
¢ who has read’ directly states only that the Veda is read,
not that its purport is understood -—Not so, we reply. The
reading of the Veda extends up to the comprehension of
its purport, as thus the reading has a visible purpose?.

7. And on account of definite rules.
¢ Performing works here (i.c. in chis life) let 2 man wish

to live 2 hundred years ; thus work will not cling to thee,
man ; there is no other way than that” (Isa. Up. 2}; ' The

' For the instrumental case ‘vidyayd ' directly represents know-
ledge as 2 means of work. .

* According to the Mimimsd principle that, wherever possibile,
actions enjoined must be understood to have a visib'e. purpose
(a supersensuous resuit being admuuted only where no visidle restdt
can be made ont).

{38} v
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Agnihotra is a sattra lasting up to old age and death; for
through old age one is freed from it or through death’
(Sat. Bra. XII, 4, 1, 1); from such definite rules also it
follows that knowledge is merely supplementary to works.

Against all these objections the Soitrakira upholds his
view in the following Sttra. N

8. But on account of (scripture teaching) the
additional one (i.e. the Lord), (the view) of Bidar4-
yana (is valid); as that is seen thus (in scriptural
passages).

The word ¢ but’ discards the ptirvapaksha.—The assertion
made in SOtra 2 cannot be maintained ‘on account of the
text teaching the additional one’ If the Vedinta-texts
taught that the transmigrating embodied Self which is an
agent and enjoyer is something different from. the mere
body, the statements as to the fruit of the knowledge of
the Self would, for the reasons indicated above, be mere
arthavidas. But what the Vedinta-texts really teach as
the object of knowledge is something different from the
embodied Self, viz. the non-transmigrating Lord who is
free from all attributes of transmigratory existence such as
agency and the like and distinguished by freedom from sin
and so on, the highest Seif. And the knowledge of that Self
does not only not promote action but rather cuts all action
short, as will be declared in Satra 16. Hence the view
of the reverend BiAdariyarna which was stated in Sitra 1
semains valid and cannot be shaken by fallacious reasoning
about the subordination of knowledge to action and the
like. That the Lord who is superior to the embodied
Self is the Self many scriptural texts declare; compare
* He who percerves all and knaws all’ (Mu. Up. I, 1, 9);
* From terror of it the wind blows, from terror the sun
rises’” (Taitt. Up. 11, 8); 'It is a great terror, a raised
thunderbolt’ (Ka. Up. I, 6, 3); * By the command of that
imperishable one, O Gargi® (Brs. Up. 111, 8, 9); ‘It
thought, may I be many, may I grow forth. It sent forth
fire’ (KA. Up. VI, 2, 3). There are indeed paswages in
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Whi:h}tht} transmigrating Self—hinted at by such terms as
¢ dear’—is referred to as the object of knowledge, such as
‘But for the love of the Self everything is dear. Vesly
the Self js to be seen’ (Bri. Up. II, 4, 5); *He who
breathes in the up-breathing he is thy Self and within all®
(Brs. Up. 111, 4, 1); “The person that is seen in the eye
that is thy Self,’ up to * But I shall explain him further to
you’ (KA, Up. VIII, 7 fi).  But as there are at the same
time complementary passages connected with the passages
guoted above—viz. *There has been breathed forth from
this great Being the Rig-veda, Yagur-veda, &c. (Brs. Up.
11, 4, 10); * He who overcomes hunger and thirst, sorrow,
passion, old age and death’ (Brs. Up. III, 5, 1); “Having
approached the highest light he appears in his owsn form.
That is the highest person’ (K& Up. VIII, 12, g)—which
aim at giving instruction about the superior Self; it follows
that the two sets of passages do not mean to teach an
absolute difference of the two Selfs and that thus con-
tradiction is avoided. For the Self of the highest Lord is
the real natvre of the embodied Self, while the state of
being embodied is due to the limiting adjuncts, as appears
from scriptural passages such as * Thou art that;® *There
is no other seer but he”  All which has been demonstrated
by us at length in the earlier parts of this commentary in
more than one place.

9. But the declarations (of scripture) are equal
{on the other side).

In eply to the averment made in Sttra 3, we point out
that there are declarations of scripture, of equal weight,
in favour of the vicw that knowledge is not complementary
to action. For there are scriptural passiges such as,
*Knowing this the sishis descended from Kavushz said:
For what purpose should we study the Veda? for what
purpose should we sacrifice? Knowing this indeed the
‘Ancient ones did not offer the Agnihotra;® and *Whea
Brahmaras know that Self and have risen above the desire
for sons, wealth, and worlds, they wander about as mea-
dicants’ (Brs. Up. 111, 5}  Scripture moreover shows that

vz
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Yigravalkya and others who knew Brahman did not take
their stand on works. *Thus far goes immortality. Having
said so YagAavalkya went away into the forest’ (Bri. Up.
IV 5, 15). With reference to the indicatory sign (as to
the dependence of knowledge to work) which is implied
in the passage, *Sirs, I am going to perform a sacrifice,” we
remark that it belongs to a section which treats of Vaisva-
nara, Now, the text may declare that a vidyA of Brahman
aslimited by adjuncts is accompanied by works; but all
the samethe vidya does not stand in a subordinate relation
to works since ‘leading subject-matter’ and the other
meang of proof are absent.
Wenow reply to the averment made in Sfitra 4.

10, {The direct statement is) non-comprehensive.

The direct scriptural statemest implied in * What a man
doss with knowledge’ &c. does not refer to all knowledge,
as ibis c onnected with the knowledge forming the subject-
matterof the section. And the latter is the knowledge of
theudgitha only, ¢ Let 2 man meditate on the syllable Om
(as)the udgitha.

1t There is distribution (of the work and know-
ledge) as in the case of the hundred.

In reply to the averment (Sttra 5) that the passage,
* Ther. both his knowledge and his work take hold of him,’
1ndicates the non-independence of knowledge, we point out
that the passage must be understood in a distributed sense,
knowledge taking hold of one man and work of another.
The case is analogous to that of the ‘hundred.” When ii
is said, ‘Let a hundred be given to these two men, the
hundred are divided in that way that fifty are given to one
man and fifty to the other.—Morcover what the text says
about the laying hold does not refer to him who is about
to obtain final release; for the concluding passage, ‘So
much for the man who desires,’ indicates that the whole
section refers to the soul implicated in the samsira, and
a new beginning is made for him who is about to be
relr.sed, in the clause, * But as to the man who does not
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desire” The clause about the laying hold thus comprises
all knowledge which falls within the sphere of the trans-
migrating soul whether it be enjoined or prohibited ?, since
there is no reason for distinction, and to all action whether
enjoined or prohibited, the clause embodying a reference
to knowledge and work as established elsewhere. And on
this interpretation there is room for the clause even without
our having recourse to the distribution of knowledge and

work.
The next Satra replies to the averment made in Soitra 6.

12, Of him who has merely read the Veda (there
is qualification for works).

As the clause, ‘Having learnt (read) the Veda from
a family of teachers speaks only of the reading, we de-
termine that acts are there enjoined for him who has
only read the Veda.—But from this it would follow that
on account of being destitute of knowledge such a person
would not be qualified for works!—Never mind; we do
not mean to deny that the understanding of sacrificial acts
which springs from the reading of the texts is the cause
of qualification for their performance; we only wish to
establish that the knowledge of the Self derived from the
Upanishads is seen to have an independent purpose of its
own and therefore does not supply a reason of qualification
for acts. Analogously a person who is qualified for one
act does not require the knowledge of another act.

Against the reasoning of Sttra 7 we make the following
remark.

13. There being no specification (the rule does)
not (specially apply to him who knows).

In passages such as ¢ Performing works here let a man
live® &c., which state definite sules, there is no specification
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of him who knows, since-the definite rule is enjoined with-
out any such specification.

14. Or else the permission (of works) is for the
glorification (of knowledge).

The passage ‘Performing works here’ may be treated
in another way also. Even if, owing to the influence of
the general subject-matter, only he who knows is to be
viewed as he who performs works, yet the permission to
perform works must be viewed as aiming at the glorifica-
tion of knowledge ; as appears from the subsequent clause,
“no work clings to the man.’ The meaning of the entire
passage thus is: To a man who knows no work will cling,
should he perform works during his whole life even, owing
to the power of knowledge. And this clearly glorifies
knowledge. '

15. Some also by proceeding according to their
liking (evince their disregard of anything but know-
ledge).

Moreover some who know, having obtained the intuition
of the fruit of knowledge, express, in reliance thereon, the
purposelessness of the means of all other results, viz. by
proceeding according to their liking (and abandoning those
means). A scriptural text of the Vigasaneyins runs as
follows : ¢ Knowing this the people of old did not wish for
offspring. What shall we do with offspring, they said, we
who have this Self and this world’ (Bri. Up. 1V, 4, 22).
And that the fruit of knowledge, being present to intuition,
does not manifest itsell at a later time only as the fruits
of actions do, we have explained more than once. From
this also it follows that knowledge is not subordinate to
action, and that the scriptural statements as to the fruit of
knowledge cannot be taken in any but their true sense.

16. And (scripture teaches) the destruction (of
the qualification for works, by knowledge).

Moreover scripture teaches that this whole apparent
world—which springs from Nescience, is characterised by
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actions, agents and results of actions and is the cause ;:f
all qualification for works—is essentially destroyed by the
power of X ledge. Compare such passages as *But
when all has become the Self of him, wherewith should
he see another, wherewith should he smell another?’ (Bri,
Up. IV, 5, 15}. For him now who should teach that the
qualification for works has for its necessary antecedent the
knowledge of the Self which the Vedanta-texts teach, it
would follow that the qualification for works is cut short
altogether. From this also it follows that knowledge is

independent.

17. And (knowledge belongs) to those who are
bound to chastity; for in scripture (that condition of

life is mentioned).

Scripture shows that knowledge is valid also for those
stages of life for which chastity is prescribed. Now in
their case knowledge cannot be subordinate to work
because work is absent; for the works prescribed by the
Veda such as the Agnihotra are no longer performed by
men who have reached those stages—But, an objection is
raised, those stages of life are not even mentioned in the
Vedal—This is not so, we reply. Certain Vedic passages
clearly intimate them; so e.g. ' There are three branches
of the law’ (X% Up. 11, 23, 1); * Those who in the forest
practise faith and austerity ' (K4 Up. V, 10, 1}; * Those
who practise penance and faith in the forest’ (Mu. Up. I,
10, 11); * Wishing for that world ouly mendicants wander
forth * (Bri. Up. IV, 4, 22); *Let him wander forth at once
from the state of studentship.’~—That the stages requiring
chastity are open to men whether they have reached house-
holdership or not, and whether they have paid the debts (of
procreating a son, &c.) or mok is known from scripture
and Smyiti. Herefrom also follows the independence of

knowledge.

18. Gaimini (considers that scriptural passages
mentioning those stages of life in which chastity is
obligatory, contain) a reference (only to those stages):
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they are not injunctions; for (other scriptural pas-
sages) forbid (those stages).

The Vedic texts which have been quoted to the end of
showing the existence of the stages of life on which chastity
is binding—such as * There are three branches of the law’
and so on—have no power to establish those stages. For
the teacher Gaimini is of opinion that those passages
contain only a reference to the other stages of life, not an
injunction (of them)—Why?—Because they contain no
words expressivé of injunction such as imperative verbal
forms, and because ecach of them is seen to have some
other purport. In the passage, ‘ There are three’ &c, the
text at first refers to three stages of life ( Sacrifice, study,
and charity are the first” &c. &c.), thereupon declares them
not to have unbounded results (* All these obtain tite world
of the blessed’), and finally glorifies * the state of being
grounded on Brahman’ as having unbounded results
(*the Brahmasasmstha obtains immortality’)—But is not
a mere reference even sufficient to intimate the existence
of those stages of life?—True; but they are established
(enjoined) not by direct scriptural statements, but only by
Smriti and custom, and therefore when contradicted by
direct scriptural statement ! are either to be disregarded or
else to be viewed as concerning those who (for some reason
or other) are disqualified (for active worship, sacrifices and
the like).—But together with the stages demanding chastity
the text refers to the condition of the houscholder also 2
(*Sacrifice, study, and charity are the first.'}—True; but the
existence of the state of the houscholder is established (not

by that passage but) by other striptural passages, viz. those
which enjoin on the houscholder certain works such as the
Agnihotra: Hence the reference in the passage under
discussion aims at glorification only, not at injunction.

t Such as that concerning the permanent obligation of the Agni-

hotra and so on.
* And we therefore may conclude that those stages are as valid
as the—notoriously valid—state of hoiseholdership.
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Moreover, direct scriptural enunciations forbid other stages
of life; cp. * A murderer of the gods is he who removes
the fire;’ ©After having brought to thy teacher his proper
reward do not cut off the line of children’ (Taitt. Up, |
11, 1); *To him who is without 2 son the world does not
belong; all beasts even know that’—Similarly the passages,
‘Those who in the forest practise faith and austerity’
{X% Up. V, 10, 1), and the analogous passage (from the
Mundaka), contain instruction not about the other stages
of life but about the going on the path of the gods. And
of clauses such as ‘austerity is the second’ it is doubtful
whether they speak of a stage of life at all. And a
passage like ‘Wishing for that world only mendicants
wander forth, does not enjoin the wandering forth but
merely glorifies’ that world.—But there is at any rate one
scriptural text which directly and unambiguously enjoins
the condition of life of the wandering mendicant, viz. the
one of the Gébalas, *Let him wander forth at once from
the state of studentship’--True, but our discussion is
carried on without reference to that passage.

19. (The other stage of life) is to be accom-
plished, (according to) Badariyana; on account of
the scriptural statement of equality.

The teacher Badarhyara is of opinion that that other
stage of life is something to be accomplished. The view
that there {s a contradiction because the other stage of
{ife is stated in the Veda and, on the other hand, works
such as the Agnihotra must necessarily be performed, and
that, in order to remove this contradiction, that other
stage of life must be entered upon by those only who are
not qualified for active worship, he rejects; being of opinion
that that other sta’ » is to be entered upon, in the same
way as the state o the householder, even by him who
does not wish to do so~—On what ground ?—* On account
of the scriptural statement of equality.” For we have
a passage (viz. ‘There are three branches of the law,’ &¢.)
which refers equally to that other stage as to the state
of the houscholder. As the state of the householder which
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is enjoined in other passages only is here referred to, so
also that other stage of life. The case is analogous to
the reference made to the wearing of the sacrificial thread
round the neck or on the right shoulder—which two modes
are established in other scriptural passages—in a passage
the purpose of which it is to enjoin the wearing of the thread
on the left shoulder. The other stage must therefore be
entered upon in the same way as the state of the house-
holder.—Analogously in the passage, ¢ Wishing for that
world only mendicants leave their homes,’ the last stage
of life is mentioned together with the study of the Veda,
sacrifice and so on, and in the passage, ¢ Those who in the
forest,” &c., with the knowledge of the five fires—The
remark, made above' by the pfirvapakshin, that in such
passages as * austerity is the second’ there is unambiguous
reference to a further stage of life, is without force, since
there is a reason enabling us to determine what is meant.
The text proclaims in the beginning that there are three
subdivisions (* There are three branches of the law’). Now
the sacrifice and the other duties (which the text enumerates
subsequently to the introductory clause) can, because they
are more than three, and rest on separate originative
injunctions, be comprised within the three branches only
if they are connected with one of the stages of life. Now
the terms “sacrifice’ and so on indicate that the stage
of householdership constitutes one branch of the law, and
the term *Brahmakarin' clearly denotes another stage;
what then remains but to assume that the term ‘austerity”’
also denotes a stage of life, viz. the one in which austerity
is the chief thing? Analogously the reference to the
forest—in the passage, ‘Those who in the forest, —indicates
that by the austerity and faith mentioned there we have to
understand that stage of life in which austerity and faith
are the chief thing.—From all this it follows that the
further stage of life has to be gone through, evgn if the
passage under discussion should do nothing but refer to it.

20. Or (the passage rather is) an injunction, as in
the case of the carrying (of the firewood).
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Or the passage is rather to be understood as containing
an injunction, not a mere reference.—But, an objection is
raised, if we assume it to be an injunction we thereby
oppose the conception of the entire passage as a coherent
whole, while yet the passage has clearly to be conceived
as constituting such a whole, viz. as meaning that while
the three branches of the Jaw have for their result the
world of the blessed, the condition of being grounded in
Brahman has immorstality for its result—True, but all the
same we must set aside the conception of the passage as
a whole—well founded as it is—and assume it to be an
injunction. For it is a new injunction because no other
injunction is observed, and as the conception of the other
stage of life clearly arises from the passage it is impossible
to interpret it as a coherent whole by means of the
assumption that it is a mere guravida?

The case is analogous to that of the ‘carrying’ There
is a scriptural text (relating to the Agnihotra which forms
part of the mahépitriyagria),  Let him approach carrying
the firewood below (the ladle holding the offering); for
above he carries it for the gods.” Now this passage may
be conceived as an unbroken whole if we view it as
referring to the carrying below only; nevertheless we
determine that it enjoins the carrying above because that

1 In the clause ‘vidhyantaridarsanft’ I can see nothing more
than an explanation of—or reason for~~the “apfirvatvit” If we
viewed the passage as glarifying the brahmasamsthatd compared to
the three branches of the law through the statement of its super-
sensuous results (so that it would constitute an anthavida of the
kind called gunavida), we should indeed preserve the unity of the
passage—which is destroyed if we view it as enjoining the diffesent
stages of life. Butall the same the latter explanation is the true
one; for a glorificatory passage presupposes an injunct_ivc one, and
as no such mjunctive passage is met with elsewhere, it is simpler
to assume that the present passage is itself injunctive than 1o con~
strue (on the basis of it if viewed as a gunavida) another injunctive
passage. (In Ananda Giri’s gloss on this passage—Biblioth. Indica

diti d*vihitstvopagsmaprasahtyf”and ‘stotitaksh ita%)
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is not enjoined anywhere elsel. This is explained in the
chapter treating of ¢ complement,’ in the Sitra, ‘But it is
an injunction,’ &c. (Pd. Mim. $&.). In the same way we
assume that our passage referring to the different 4sramas
is an injunctory passage only

Even if (to state an alternative conclusion) the passage
contains seferences only to the other isramas, it must be
viewed as enjoining at any rate the condition of being
grounded in Brahman, owing to the glorification of that
condition. The question here arises whether that state
belongs to any one comprised within the four Asramas,
or only to the wandering mendicant, If now a reference
to the mendicant also is contained within the references
to the 4sramas up to the Brahmakirin (i.e. the three
Asramas the text refers to before the passage about the
brahmasamstha); then, as all four 4sramas are referred
to equally and as somebody not belonging to any asrama
could not possibly be called brahmasasmstha, it follows that
the term ¢brahmasamstha’ denotes any one standing
within one of the four Asramas. If, on the other hand,
the mendicant is not comprised within the references to
the three 4sramas, he alone remains, and this establishes
the conclusion that the brahmasamstha is the mendicant
only. (We therefore have to inquire which of the two
alternatives stated has to be adopted.)—Here some
maintain that the term ‘austerity’ which denotes the
hermit in the woods implies a reference to the mendi-
cant also. But this is wrong. For as long as any other
explanation is possible, we must not assume that a term
which expresses a distinctive attribute of the hermits
living in the forest comprises the wandering mendicants
also. Both the Brahmakarin and the householder are

¥ The ekavikyati is preserved if we take the clause from ‘above’
as an arthavida meant to give the reason why in sacrifices offered
to the Fathers the firewood has to be carried below. Nevertheless
the clause must be taken as 2 «idhi enjoining the carrying above in
all sacrifices offered to the gods, because this particular is not
enjoined elsewhere.



N1 ADHYAYA, 4 PADA, 20. 301

-_—
referred to by distinctive terms applyicg to them only,
and we therefore expect that the mendicant and the
hermit also should be referred to by analogons terms.
1?‘.’“' '3_“5“"“)" is a distinctive ateribute of the hermits
living in the woods; for the principal conventional
meaning of the word ‘austerity’ is mortification of the
body. The distinctive attribute of the mendicant, on the
other hand, viz. restraint of the senses and so on, cannot
be denoted by the term ‘austerity” Moreover it would
be an illegitimate assumption that the &sramas which are
known to be four should here be referred to as fhree.
And further the text notifies a distinction, viz. by saying
that those three reach the world of the blessed, while one
enjoys immortality. Now there is room for such a disting-
tion if the hermits and the mendicants are separate; for
we do not say ‘ Devadatta and Yag#iadatta are stupid, but
one of them is clever,’ but we say ‘Devadatta and Vag#a-
datta are stupid, but Vishsumitra is clever.’ The passage
therefore has to be understood in that sense, that those
belonging to the three former &sramas obtain the world
of the blessed, while the remaining one, i.e. the wandering
mendicant, enjoys immortality-~But how can the term
‘brahmasamstha,’ which according to its “etymological
meahing mdy be applied to members of all &sramas, be
restricted to the mendicant? and, if we agree to take it
in its coventional meaning, it follows that immortality
may be reached by merely belonging to an Asrama, and
hence that Loowledge is useless!—To these objections we
make the following reply. The term brahmasamstha’
denotes fulfilment in Brahman, a state of being grounded
in Brahman to the exclusion of all other activity,. Now
such a state is impossible for persons belonging to "the
three former Asramas, as scripture declares that they suffer
foss through the non-performance of the works enjoined
on their fssama.  The mendicant, on the other hand, who
has discarded all works can suffer no loss owing t.o non-
performance.  Such duties as are incumbent on him, viz.
restraiat of the senses and the like, are not opposed to
the state of being grounded in Brahman, but rather. helpfid
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to it. For the only work enjoined on kim &y his 4srama
is the state of being firmly grounded in Brahman, wherein
he is strengthened by restraint of the senses and so on—
just as sacrifices and the like are prescribed for the other
&sramas—and loss -he“incurs anly by neglecting that work.
In agreement herewith texts from scripture and Smriti
declare that for him who is grounded in Brahman there

" jare no works, Compare ‘ Renunciation is Brahman; for
Brahman is the highest; for the highest is Brahman;
{above those lower penances, indeed, there rises renuncia-
tion;’ *Those anchorites who have well ascertained the
object of the knowledge of the Vedanta and have purified
their nature by the Yoga of renunciation’ (Mu. Up. III,
2, 6); and similar scriptural passages. And Smriti-texts
to the same effect, such as ‘ They whose minds are fixed
on him, who have their Self in him, their stand on him,
their end in him’ (Bha. Gitd V, 17). All these passages
teach that for him who is founded on Brahman there are
no works. From this there also follows the non-validity of
the second objection raised above, viz. that the mendicant’s
reaching immortality through the mere stage of life in
which he stands would imply the uselessness of knowledge.
—In this way we understand that, although there is a
reference to the other stages of life, that which is indicated
by the quality of being grounded in Brahman is the sta.e
of the wandering mendicant.

‘This whole discussion has been carried on by the teacher
without taking into account the text of the Gabilas, which
enjoins the other stage of life. But there exists that text
which directly enjoins the other stage,  Having completed
his studentship he is to become a householder; having
been a houscholder he is to become a dweller in the forest;
having been a dweller in the forest he is to wander forth;
or else he may wander forth from the student’s state;
or from the house; or from the forest.’ Nor can this
text be interpreted as referring to those who are not
qualified for works; for it states no difference, and there
is a separate injunction (of the parivrigya-state) for those
who are not qualified, viz. in the passage, ‘May he have
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taken vows upon himself or not, may he be a snitaka or
not, may he be one whose fire has gone out or one who
has no fire,) &c. That the text does ot refer to such
only as are not qualified for works, further follows from
the fact that the state of the mendicant is meant to
subserve the development of the knowledge of Brahman?,
as scripture declares, *The wandering mendicant, with
colourless dress, shaven, wifeless, pure, guileless, living on
alms, qualifies himself for the intuition of Brahman.'—From
all this it follows that the stages of life for which chastity
is obligatory are established by scripture, and that know-
ledge—b jotned on p who have entered on
those stages—is independent of works.

21. If jt be said that (texts such as the one about
the udgitha are) mere glorification, on account of
their reference (to parts of sacrifices); we deny that,
on account of the newness (of what they teach, if
viewed as injunctions).

¢That udgitha is the best of all essences, the highest,
holding 1he highest place, the eighth’ (K4 Up. 1, 1, 3);
*This earth is the Ri%, the fire is Siman’ (KA. Up. I,
6, 1); *This world in truth is that piled-up fire-altar’
{Sat. Bri. X, 1, 2, 2); *That hymn is truly that earth’
{Ait. Ar. 11, 1, 2, 1); with reference to these and other
similar passages a doubt arises whether they are meant
to glorify the udgitha and so on, or to enjoin devout
meditations.

The plrvapakshin maintains that their aim is giorifica-
tion, because the text exhibits them with reference to
subordinate members of sacrificial actions, such as the
udgitha and so on They are, he says, an:llogm:ts to
passages such as *This earth is the ladle ;" ‘the sun is the
tortoise:’ ‘the heavenly world is the Ahavaniya,” whose

' Which has to be acquired in the regular prescribed way of
Brahmanical stodentship.
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aim it is to glorify the ladle and so on. To this the Sttra-
kira replies as follows. We have no right to consider the
purpose of those passages to be mere glorification, on
account of the newness. If they aim at injunction, a new
matter is enjoined by them; if, on the ather hand, they
aimed at glorification they would be devoid of meaning.
For, as explained in the Po. Mim. Sa., glorificatory
passages are of use in so far as entering into a comple-
mentary relation to injunctive passages; but the passages
under discussion are incapable of entering into such a
relation to the udgitha and so on which are enjoined in
altogether different places of the Veda, and would there~
fore be purposeless as far as glorification is concerned.
Passages such as ‘This earth is the ladle’ are not
analogous because they stand in proximity to injuactive
passages—Therefore texts such as those under discussion
have an injunctive purpose.

22. And on account of the words expressive of

becoming.

Moreover the text exhibits words of clearly injunctive
meaning, in connexion with the passages quoted above,
viz. ‘Let him meditate on the udgitha’ (X4 Up. I,
1, 1); 'Let him meditate on the Siman’ (K4 Up. 1I,
2, 1); ‘Let him think: T am the hymn’ (Ait. Ar. II,
1, 6). Now these injunctive forms would be rendered
futile by the assumption of the texts under discussion
aiming at glorification only. Compare the folfowing
saying of those who know Nydya, ‘Let him do, let it be
done, it is to be done, let it become, let it be; these forms
are in all Vedas the settled signs of injunction What
they mean thereby is that injunction is the sense of all
potential, imperative, &c., verbal forms.—Moreover in each
of the sections to which the passages under di
belong the text states special fruits,  He becomes indeed
a fulfiller of desires® (K4 Up. I, 1, 7); ‘He is able to
obtain wishes through his song’ (K4 Up. I, 7, 9); “The
worlds in an ascending and a descending line belong to
him’ (K% Up. II, 2, 3). For this reason also the texts
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about the udgitha and so on are meant to enjo; i
. it th oin di
meditations. o Cevelt

23, (The stories told in the Ubpanishads) are for
the purpose of the pariplava; we deny this on
account of (certain stories only) being specified.

‘Yﬁgﬁavalkya bad two wives, Maitreyi and Katyayani®
(Bri. Up. IV, 5, 1); 'Pratardana, forsooth, the son of
Divodasa came to the beloved abode of Indra’ (Kau. Up.
II1, 1) ; “There lived once upon a time Ganasruti Pautri-
yara, who was a pious giver, giving much and keeping
open house’ (K%, Up. 1V, 1, 1); with regard to these and
similar stories met with in the Vedinta portions of
scripture there arises a doubt whether they are meant to
subserve the performance of the pariplava’, or to introduce
the vidy4s standing in proximity to thent.

The ptrvapakshin maintains that those scriptural stones
subserve the piriplava because they are stories like others,
and because the telling of stories is enjoined for the phri-
plava. And from this it follows that the Vedinta-texts
do not chiefly aim at knowledge, becaus. like mantras
they stand in a complementary relation to sacrificial per-
formances.

This conclusion we deny ‘on account of the specifica.
tion” Under the heading “he is to recite the pdriplava,”
scripture specifies certain definite stories such as that of
*Manu Vivasvat’s son the king’ If. now, for the rcason
that all tales as such are alike, all tales were admitted for
the pariplava, the mentioned specification would be devoid
of meaning. We therefore lade that those scriptural
stories are not meant to be told atthe pariplava.

24. This follows also from the conuexion (of the
stories with the vidyis) in one coherent whole.
And as thus the stories do not subserve the pariplava it

¢ Le. have to be recited at stated interials during the year
occupied by the arvamedha sacrifice.
(38} X
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is appropriate to assume that they are meant to bring
nearer to our understanding the approximate vidyés with
which they are seen to form connected wholes; for they
serve to render the latter more acceptable and facilitate
their comprehension.

+ In the Maitreyi:brihmana we see that the story forms
1 whole with the vidy4 beginning, ‘The Self indeed is to
be seen,’ &ec.; in the account of Pratardana with the vidya,
‘I am prina, the conscious Self;” in the legend of Ginasruti
with the vidy4, * Air indeed is the end of all’ The case
of ail these stories is analogous to that of stories met with
in scriptural texts referring to works, whose purpose is the
glorification of injunctions standing in proximity; as e.g.
‘He cut out his own omentum.-~The stories under discus-
sion therefore do not subserve the pariplava:

25. For this very reason there is no need of the
lighting of the fire and so on.

The expression * For this very same reason’ must be
viewed as taking up Sitra 1T, 4, 1, because thus a satis-
factory sense is established. For this very same reason,
i.e. because knowledge subserves the purpose of man, the
lighting of the sacrificial fire and similar works which are
enjoined on the different 4sramas are not to be observed,
since man's purpose is effected through knowledge.

The Sttrakira thus sums up the result of the first
adhikarana, intending to make some further remarks.

26, And there 1s need of all (works), on account
of the scriptural statement of sacrifices and the like ;
as in the case of the horse.

We now consider whether knowledge has absolutely no
need of the works enjoined on the different &sramas, or
whether it has some need of them. Under the preceding
Sttra we have atrived at the conclusion that as knowledge
effects its own end_the works enjoined on the Asramas
are absolutely not required. With reference to this point
the present Stitra now semarks that knowledge has regard
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for all works enjoined on the 4sramas, and that there is
not absolute non-regard.—But do not the two Stras thus
contradlctf each other?—By no means, we reply. “Know-
ledge having once sprung up requires no help towards the
accomplishment of its fruit, but it does stand in need of
something else with a view to its own origination.—Why
s0?—On account of the scriptural statements of sacrifices
and so on. For the passage, *Him Brihmanas seek to
know by the study of the Veda, by sacrifice, by gifts, by
penance, by fasting’ (Bri. Up. IV, 4, 22), declares that
sacrifices and so on are means of knawledge, and as the
text connects them with the ‘seeking to know,’ we conclude
that they are, more especially, means of the oFigination of
knowledge. Similarly the passage, ‘What people call
sacrifice that fs really hrahmafacya’ (A4 Up. VIIL, 5, 1),
by connecting sacrifices and so on with brahmakarya
which is a means of knowledge, intimates that sacrifices
&c. also are means of knowledge. Again the passage,
¢ That word which all the Vedas record, which alf penances
proclaim, desiring which men live as’religious students.
that word I tell thee briefly, it is Om’ (Ka. Up. I, 2,15},
likewise intimates that the works enjoined on the dsramas
are means of knowledge. Similarly Smriti says, ¢ Works
are the washing away of uncleanliness, but knowledge is
the highest way. When the impurity has been removed,
then knowledge begins to act.’

The phrase, ‘as in the case of the horse,’ supplies an
illustration on the ground of suitability. As the horse,
owing to its specific suitability, is not employed for
dragging ploughs but is hamessed to chariots; so the
works enjoined on the dsrarhas are not required by know-
ledge for bringing about its results, but with a view to its
own origination.

27. But all the same he (who is desirous of know-
ledge) must be possessed of calmness, subjection of
the senses, &c., since those (states) are enjoined as
auxiliaries to that (viz. knowledge). and must {on
that account) necessarily be accomplished.

X2
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Perhaps somebody might think that we have no right
to look upon sacrifices and the like as means of knowledge
because there is no injunction to that effect. Fora passage
like * By sacrifice they seck to know’ is of the nature of an
anuvéda, and therefore does not aim at enjoining sacrifices
but rather at glorifying knowledge, ‘so glorious is know-

" ledge that they seek to obtain it through sacrifices and the
like.!

But even should this be so the seeker for knowledge
must possess calmness of mind, must subdue his senses
and so on ; for all this is enjoined as a means of knowledge
in the following scriptural passage, * Therefore he who knows
this, having become calm, subdued, satisfied, patieat, and
collected, sees self in Self” (B4, Up. IV, 4, 23). And what
is enjoined must necessarily be carried out.—But in the
above passage also we observe only a statement as to
something actually going on—* Having become calm, &c.,
he sees, not an injunction!—Not so, we reply The
introductory word ‘therefore’ which expresses praise of
the subject under discussion makes us understand that the
passage has an injunctive character!.

Moreover the text of the Madhyandinas directly reads
let him see’ (not ‘he sees’). Hence calmness of mind
and so on are required even if sacrifices, &c., should not
be required.—Sacrifices and so on, however, are required
likewise, because (as said in Sitra 26) scripture teaches
them.—But it has been said that in the passage, ¢ Him they
seek to know by sacrifices,” no injunction is observed!—
True; but nevertheless we must assume the passage to
be an injunction, because the connexion of the search for
knowledge with sacrifices and so on is something new;
i.e. is not established by another text, and therefore the

! For if there were no m]unctxon, the praise would be without

i The ‘theref [ the passage with the pre-

ceding chuse, *he is not sullied by any evil deed! The sense

then is, * Because he who knows the Self as described before is

not sullied by any evil deed, therefore let him, after having become
calm, &c., see the Self, and so on”
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passage under discussion cannot be an anuvida referring
‘to it. The case is analogous to that of passages such as
therefore Pashan?! receives a well-crushed share of food,
for he is taothless.” There also no injunction is directly
stated ; but as the matter of the passage is new we assume
an injunction and understand that the grains for Pishan
are to be crushed at all vikritis of the darsaparramisa; as
was explained in the Pirva Mim4msa.

An analogous conclusion was arrived at under Sitra
20.—Smpitis also such as the Bhagavadgitd explain that
sacrifices and the like if undertaken without a view ta their
special results become for him who is desirous of final
release a means of knowledge. Hence sacrifices and the
like, on the one hand, and calmness of mind and so on, on
the other hand, according to the &sramas, i.e. all works
enjoined on the 4stamas must be had regard to with a
view to the springing up of knowledge. Calmness of mind,
&c,, are, on account of the expression ‘he who knows this’
connecting them with knowledge, to be viewed as approxi-
mate—direct—means of knowledge. while sacrifices and so
on which scripture connects with the search of knowledge
are to be looked upon as remote—indirect—means.

28. And there is permission of all food, {(only) in
the case of danger of life; on account of ‘this being

shown (by scripture).

1n the colloquy of tne préwas the K/ andogas record, * To
him who knows this there is nothing which is not food’
(K% Up.V,1,2); and the Vigasaneyins, By him nothing 1§
eaten that is not food, nothing is reccived that is not food’
(Bri. Up. VI, 1, 14). The sense of the two passages is
that anything may be eaten by him.—A doubt here arises
whether the texts enjoin the permission of eating anything

? The passage quoted occurs in the Veda under the heading of
the darsapfirnamisa, But as Pdshan has no share in lhe. (un_dz-
mental form of that sacrifice, we conclude that the injunction
implied in the passage is valid for those wikriis of the darsa-
plrramisa in which offerings are made to Pisban.
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as an auxiliary to knowledge—as calmness of rﬁind, &e.,
are—or mention them for the purpose of glorification.—
The pitrvapakshin maintains that the passages are injunc-
tions because thus we gain an instruction which causes
a special kind of activity. 'What, therefore, the text teaches
is the non-operation of a definite rule, int so faras auxiliary
to the knowledge of the pranas in proximity to which it is
taught.—But this interpretation implies the sublation of the
scriptural rules as to the distinction of lawful and unlawful
food !—Such sublation, we reply, is possible, because the
present case is one of general rule and special exception,
The prohibition of doing harm to any living creature is
sublated by the injunction of the killing of the sacrificial
animal; the gencral rule which distinguishes between such
women as may be approached and such as may not, is
sublated by the text prescribing, with reference to the
knowledge of the Vamadevya, that no woman is to be
avoided (*Let him avoid no woman, that is the vow,” KA.
Up. 11, 13, 2); analogously the passage which enjoins, with
reference to the knowledge of the prasas, the eating of all
food may sublate the general rule as to the distinction of
lawful and unlawful food.

To this we reply as follows. The permission to eat any
food whatever is not enjoined, since the passages do not
contain any word of injunctive power; for the clause, ‘ To
him who knows this there is nothing,” &c., expresses only
something actually going on. And where the conception
of an injunction does not naturally arise we may not
assume one from the mere wish of something causing
a special line of activity. Moreaver the text says that
¢ for him who knows this there is nothing that is not food,’
only after having said that everything even unto dogs and
the like is food for the Prana. Now food such as dogs
and the like cannot be enjoyed by the human body; but
all this can be thought of as food of the Prima. From
this it follows that the passage is an arthavidda meant to
glorify the knowledge of the food of the Prisa, not an
injunction of the permission of all food.—This the Sitra
indicates in the words, *and there is permission of all foed
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in danger of life’ That means: Only in danger of life, in
cases of highest need, food of any kind is permitted to
be eaten. ‘On account of scripture showing this. For
scripture shows that the sishi Kakriyana when in evil
plight proceeded to eat unlawful food. In the brihmana
beginning, *when the Kurus had been destroyed by hail-
stones,’ it is told how the rishi Kakrayawa having fallen
into great wretchedness ate the beans half eaten by a chief,
but refused to drink what had been offered on the ground
of its being a mere leaving; and explained his proceeding
as follows: ‘I should not have lived if I had not eaten
them ; but water I can drink wherever [ like’ And again
on the following day he ate the stale beans left by himself
and another person, Scripture, in thus showing how the
stale leaving of a leaving was eaten, intimates as its
principle that in order to preserve one's life when in
danger one may eat even unlawful food. That, on the
other hand, in normal circumstances not even a man
possessing knowledge must-do this, appears, from A8krd-
yana's refusing to drink.—~From this it follows that the
passage, < For to him who knows this,” &c., is an arthavida.

29. And on account of the non-sublation,

And thus those scriptural passages which distinguish
Jawful and unlawful food,—such as A% Up. VII, 26, 3,
« When the food is pure the whole nature becomes pure,’'~—

are non-sublated.

30. And-this is said in Sme7ti also.

That in cases of need both he who knows and he who
does not know may eat any food Smrati also states;
compare e.g. ‘He who being in danger of his life eats
food from anywhere is stained by sin no more than the
fotus leal by water.’—On the other hand, many passages
teach that unlawfu] food is to be avoided. ‘Intoxicating

liquor the Bridhmawa must pepmancatly forego;* 'Let
them pour boiling spirits down the throat of the Bra}:m;vra
who drinks spirits;’ « Spirit-drinking worms grow it the
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mouth of the spirit-drinking man, because he en:ioys what
is unlawfyl.’

31. And hence also a scriptural passage as to
non-proceeding actording to liking,

There is also a scriptural passage pronibiting unlawful
food, the purpose of which it is to stop procedure therein
according to one’s liking, viz. in the Sashita of the Ka#kas,
¢ Therefore 2 Brahmaza is not to drink spirits! This text
also is more appropriate if we take the passage, * To him
who knows this,’ as an arthavida.—Hence passages of that
kind are arthavadas, not injunctions.

32. The works of the 4sramas (are incumbent on
him) also (who does not desire release); because
they are enjoined.

Under Sttra 26 it has been proved that the works
enjoined on the Asramas are means of knowledge. Now
we will consider whether those works have to be performed
also by him who does not desire final release and therefore
takes his stand on his 4srama mefely without wishing for
knowledge.—Here the porvapakshin maintains that as the
works incumbent on the 4sramas are enjoined as means of
knowledge by the passage, * Him the Brahmaras seek to
know by the study of the Veda’ &c., the works of per-
manent obligation are not to be performed by him who,
not desirous of knowledge, wishes for some other fruit.
Or clse they are to be performed by him also; but then
they cannot be means of knowledge, since it would be
contradictory to attribute to them a permanent and a non-
permanent connexion .

Against this conclusion the Sttrakira remarks that the
works of permanent obligation are to be performed by

' Le. we must not think that because they enjoin the *nityatd’
of tertain works, other pascages may not enjoin the same works
a5 mere means of knowledge.
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him only who, not desirous of refease, takes his stand on
the asramas merely, because they are enjoined by texts
such *as long as his life lasts he is to offer the agnihotra,’
For to such texts no excessive weight must be ascribed.—
The next Sitra replies to the objection raised above in the
words, ‘but then they cannot be means of knowledge.

33- And through the co-operativeness {of the
works tewards the origination of knowledge).

Those works are also co-operative with knowledge just
because they are enjoined as such, viz. in passages such as
‘Him the Brihmaras seek to know by the study of the
Veda,” &c. This has been explained under Sotra 26, Nor
must yqu think that the texts stating the co-operation of
the works of the 4sramas towards knowledge refer to the
fruit of knowledge, as e.g. the offerings called praylgas
co-operate towards the fruit of the dirsapiirramésa of which
they are auxiliary members; for knowledge is not chare-
terised by injunction, and the feuit of knowledge is not
to be effected by means. Means characterised by injunctions
such as the darsaplirnamasa-sacrifice which aim at bringing
about certain fruits such as the heavenly world require
other (subordinate) means co-operating towards the fruit
(such as the prayigas). But not so knowledge. Compare
on this point Sttra 25. Therefore texts stating the co-
operation of works (with knowledge) have to be interpreted
as stating that works are means for the origination of
knowledge.—Nor need we fear that thus there arises a
contradiction of per t and non-g i
For there may be difference of connexion even where there
is no difference of work. One connexion is permamcnt,
resting on the texts about the life-long performance of the
agnihotra and so on ; of this knowledge is not the result.
The other connexion is non-permanent, resting on texts
such as ¢ Him the Brihmanas seek to know, &¢.; of this

knowledge is the result. The case is analogous to that
h h connexion

of the one khadira, which g
serves the purpose of the sacrifice,
permancnt connexion the purpose of man.

and through a non-
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34. In any case the same (duties have to be per-
formed) on account of the twofold indicatory marks.

In any case, i.e. whether viewed as duties incumbent
on the dsramas or as co-operating with knowledge, the very
same agnihotra and other duties have to be performed.—
What, it may be asked, does the teacher wish to preclude
by the emphatic expression  the very same?’—The sus-
picion, we reply, tHat those works might be separate
works®. In the ayana of the Kundapiyins indeed the
injunctive statement, ¢ They offer the agnihotra for a month?/
enjoins a sacrifice different from the permanent (ordinary)
agnihotra ; but in our present case there is no analogous
separation of works.—Why ?—On account of the twofold
indicatory mark; i.e. on account of both scripture and
Smriti supplying indicatory marks. In the first place, the
scriptural passage, ‘Him the Brahmanas seck to know
through the study of the Veda,” &c., directs that sacrifices
and the like—as things already established and the form of
which is already in existence (viz. through previous in~
junctions)—are to be employed as means in the search for
knowledge; and does not originate 2 new form of those
works, while the passage quoted above, * They offer-the
agnihotra for a month,” does originate a new separate
sacrifice.—In the second place the Smriti-passage, ‘ He
who performs the work to’be done without aiming at the
fruit of the work,” shows that the very same work which is
already known as something to be performed subserves the
origination of knowledge. Moreover the Smriti-passage,
¢« He who is qualified by those forty-cight purifications,” &c.,
refers to the purifications required for Vedic works, with
a view to the origination of knowledge in him who has
undergone those purifications—The Sitrakdra thercfore

rightly emphasizes the non-difference of the works.

! That the works referred to in the Upanishads as means of
knowledge, might be works aliogether different froth those enjoined
in the karmakinda as means of bringing about cerain’ special
results such as the heavenly world.

* See above, p. 250
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35. And scripture also declares that (those per-
forming works) are not overpowered (by passion
and the like).

This Siitra points out a further indlcatory mark fortifying
the conclusion that works co-operate towards knowledge,
Scripture also shows that he who is furnished with such
means as Brahmafarya, &g, is not overpowered by such
afflictions as passion and the like. Compare the passage,
That Self does not perish which they find out by Brahma-
Farya’ (K4, Up. VI1], 5, 3).—It is thus a settled conclusion
that sacrifices and so on are works incumbent on the
dsramas as well as co-operative towards knowledge.

36. But also (persons standing) between (are
qualified for knowledge); for that is seen (in scrip-

ture).

A doubt arises whether persons in want who do not
possess means, &c., and therefore are not able to enter
one or the other of the &sramas, standing between as it
were, are qualified for knowledge or not—They are not
qualified, the pirvapakshin maintains. For we have ascer-
tained that the works incumbent on the 4sramas are the
cause of knowledge, and those persons have no opportunity
to perform those works.—To this the Sttrakira replies,
¢ But also between.! Even a person who because he does
not belong to an Asrama stands between, as it were, is
qualified for knowledge. ‘For that is seen” For we meet
with scriptural passages declasing that persons of that
class—such as Raikva and the daughter of Valaknu~—
possessed the knowledge of Brahman (K4 Up. IV, 3;
Bri. Up. 111, 6, 8).

37. This is stated in Smriti also.

Tt is recorded in jtihisas also how Samvarta and others
who paid no regard to the duties incumbent on the
asramas, in going naked and so on, became great lfogins
all the same.—But the instances quoted from scripture
and Smedti. furnish merely indicatory marks; what then is
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34. Inany case the same (duties have to be per-
formed) on account of the twofold indicatory marks,

In any case, i.e. whether viewed as duties incumbent
on the 4sramas or as co-operating with knowledge, the very
same agoihotra and other duties have to be performed.—
What, it may be asked, does the teacher wish to preclude
by the emphatic expression  the very same?’—The sus-
picion, we reply, that those works might be separate
works’ In the ayana of the Kundapiyins indeed the
injunctive statement, * They offer the agnihotra for a month?’
enjoins a sacrifice different from the permanent (ordinary)
agnihotra; but in our present case there is po analogous
separation of works.——Why ?—On account of the twofold
indicatory mark; i.e. on account of both scripture and
Smriti supplying indicatory marks. In the first place, the
scriptural passage, ‘Him the Brihmanas seek to know
" through the study of the Veda,' &c., directs that sacrifices
and the like—as things already established and the form of
which is already in existence (viz. through previous in~
junctions)—are to be employed as means in the search for
knowledge ; and does not originate a new form of those
works, while the passage quoted above, ‘ They offer*the
agnihotra for a month,’ does originate a new separate
sacrifice~~In the second place the Smriti-passage, ¢ He
who performs the work to'be done without aiming at the
fruit of the work,’ shows that the very same work which is
already known as something to be performed subserves the
origination of knowledge. Moreover the Smriti-passage,
¢« He who is qualified by those forty-eight purifications,’ &c.,
refers to the purifications required for Vedic works, with
a view to the origination of knowledge in him who has
undergone those purifications—The Sitrakdra therefore
rightly emphasizes the non-difference of the works.

! That the works referred to in the Upanishads as means of
knowledge, might be works altogether different frofh those enjoined
in the karmakinda as means of bringing about certain’ special
results such as the heavenly world.

* See above, p. 250
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35. And scripture also declares that (those per-
forming works) are not overpowered (by passion
and the tike).

This Stra points ont a further indicatory mark fortifying
the conclusion that works co-operate towards knowledge.
Scripture also shows that he who is furnished with such
means as Brahmakarya, &c, is not overpowered by such
afflictions as passion and the like, Compare the passage,
* That Self does not perish which they find out by Brahma-
Farya’ (X2 Up. VIIL, 5, 3).—It is thus a settled conclusion
that sacrifices and so on are works incumbent on the
astamas as well as co-operative towards knowledge.

36. But also (persons standing) between (are
qualified for knowledge}; for that is seen (in scrip-

ture),

A doubt arises whether persons in want who do not
possess means, &c., and therefore are not able to enter
one or the other of the &sramas, standing between as it
were, are qualified for knowledge or not.—They are not
qualified, the plirvapakshin maintains, For we have ascer-
tained that the works incumbent on the 4sramas are the
cause of knowledge, and those persons have no opportunity
to perform those works.—To this the Sttrakira replies,
¢ But also between.! Even a person who because he doe-s
not belong to an Asrama stands between, as it were, is

qualified for knowledge. “For that is seen” For we meet
jeclaring that p of that

with scriptural passag $
class—such as Raikva and the daughter of Vafaknu—

d the knowledge of Brah (&4 Up. IV, 1;
Bri. Up. II1, 6, 8).

37. This is stated in Smvti also.

It is recorded in itihisas also how Samvarta and others
who paid no regard to the duties incumbent on t‘hc
Asramas, in going naked and so on, became great \.'ogms
2l the same—DBut the instances guoted from seripture
and Smyiti. furnish merely indicatory marks ; what then is
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the final conclusion ?—That conclusion is stated in the next
Sitra.

38. And the promotion (of knowledge is bestowed
on them) through special acts. :

Also for widowers, &c., the favour of knowledge is
possible through special acts of duty, such as praying,
fasting, propitiation of divinities, &c., which are not opposed
to their 4srama-less condition and may be performed by
any man as such. Thus Smriti says, ¢ By mere prayer no
doubt the Brihmana perfects himself. May he perform
other works or not, the kindhearted one is called Brih-
mana’ (Manu Samh. II, 87), which passage shows that
where the works of the Asramas are not possible prayer
qualifies for knowledge. Moreover knowledge may be
promoted by Asrama works performed in previous births.
Thus Smriti also declares, ‘ Perfected by many births he
finally goes the highest way’ (Bha. Gitd VI, 45); which
passage shows that the aggregate of the different purifi-
catory ceremonics performed in former births promotes
knowledge. — Moreover knowledge—as having a seen
result (viz. the removal of ignorance)—qualifics any one
who is desirous of it for learning and so on, thiough the
mere absence of obstacles!. Hence there is no contra-
diction in admitting qualification for knowledge on the
part of widowers and the like.

39. Better than this is the other (state of be-
longing to an 4srama), on account of the indicatory
marks.

¢ Than this, i.c. ‘than standing between,” a better means
of knowledge it is to stand within one of the &sramas,
since this is confirmed by Sruti and Smriti. For scripture
supplies an indicatory mark in the passage, ‘On that path
goes whoever knows Brahman and who has done holy

! Le. any one who wisles to learn may do so, if only there
is no obstacle in the way, No special injunction is wanted.
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works {as prescribed for the &sramas) and obtained splen-
dour’ (Bri. Up. IV, 4, 9); and Sm»iti in the passage, ‘Let
a Brihmana stay not one day even outside the Asrama;
having stayed outside for a year he goes to utter ruin’

40. But of him who has become that (i.e. entered
on a higher 4stama) there is no becoming not that
(i.e. descending to a lower one), according to Gai-
mini also, on account of restrictive rule, absence of
such like (i.e. statements of descent), and non-

existence (of good custom).

It has been established that there are stages of life
for which chastity is obligatory. A dowbt here arses
whether one who has entered them may for some reason
or other fall from them or not—The plrvapakshin main-
tains that as there is no difference a person may descend
to a lower stage, either from the wish of well performing
the duties of that stage, or influenced by passion and the
like—To this we reply as follows, ‘Of him who has
become that,” i e. of him who has reached the stages for
which chastity is obligatory, there is no ‘becoming not
that” i.e descending thence.—Why?—*On acgount of
restrictive rule, absence of such like, and non-existence.'
That means: there are, in the first place, restrictive rufes
declaring that a descent may not take place. Compare
tfor life mortifying the body in the house of a tutor’
(&h Up. 11, 23, 2); *He is to go into the forest, that is
he is not to retumn thence, that is the Upanishad ;’ * Having
been dismissed by the teacher he is to follow one of the
four &sramas, according to rule, up to release from ~the
body.'—In the second place there are texts teaching the
ascent to higher Asramas (* Having completed the Brahma-
karya state be is to become a householder; he may wander
forth from the Brahmagarya state’); but there are nose
teaching the descent to lower Asramas.—And in the third
place there cxists no good custom of that kind—~The
descent to a lower dsrama can in no way be based on the
wish of well performing the duties of that Asrama; for
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Smriti says, ‘One’s own duty, however badly performed, is
better than another duty well carried out * (Bha. Gitd I11, 35).
And the principle is that whatever is enjoined on a certain
person constitutes his duty, not what a person is able to
perform well; for all duty is characterised by injunction.
Nor is a descent allowed owing to the influence of passion,
&c.; for restrictive rules are weightier than passion.—By
the word ‘also’ the Sftrakira indicates the consensus of
Gaimini and Bidardyana on this point, in order to confirm
thereby the view adopted.

41. And not also (can the expiation take place)
prescribed in the chapter treating of qualification,
because on account of the inference of his lapse
from Smriti he (the Naish#Zika) is not capable
of it.

If a Brahmakirin for life breaks from inattention the
vow of chastity, is he to perform the expiatory sacrifice
enjoined by the text, * A student who has broken the vow
of chastity shall sacrificc an ass to Nirriti?’ or not?—He
is not, the plirvapakshin says. For although in the chapter
which treats of qualification (Pt Mim. Si. V1, 8, 22) that
expiatory ceremony has been settled (for Brahmakirins in
general), it does not yet hold good for the professed
Brahmakarin. For Smrdti declares that such sins can-
not be cxpiated by him any more than a head once
cut off can again be healed on to the body, ‘He who
having once entered on the duties of a Naishsika again
lapses from them, for him—a slayer of the Sclf—I see
no expiation which might make him clean again’ The
Upakurvina (i.e. he who is a Brahmakirin for a certain
time only, not for life) on the other hand, about whose sin
Smriti makes no similar declaration, may purify himself
by the ceremony mentioned,

42. But some (consider the sin) a minor one, (:md

! Cp.eg. Apastamba Dharma-stitra 1, g, 26, 8. The passage
quoted in the text is, however. a scriotural one.
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her}ce claim) the -existence (of expiation for the
Naish#kika also); as in the case of the eating (of
unfawful food). This has been explained (in the
Parva Mimamss),

Some teachers, however, are of opinion that the trans-
gression of the vow of chastity, even on the part of
a professed Brahmakérin, is a minor sin, not a mortal one,
excepting cases where the wife of the teacher and so on are
concerned. For they plead that that sin is not anywhere
enumerated among the deadly ones such as violating
a teacher's bed and so on. Accordingly they claim the
expiatory ceremony to be valid for the Naishzdika as well
as the Upakurviwa; both being alike Brahmakirins and
having committed the same offence. The case is analogous
to that of eating. Just as Brahmakérins (in general) who
have broken their vow by eating honey, flesh, and the like
may again purify themselves by a ceremony, so here also.—
The reason for this decision is that for those who assume
the absence of all expiation on the part of the Naishskikas
no scriptural passage supporting their view is met with;
while these who admit expiation can base their view on
the passage quoted above (‘A student who has broken the
vow’ &ec.), which makes.no distinction between Upakur-
vinas and Naishzhikas. It therefore is more appropriate
to assume the validity of the ceremony for Naishsdikas
also. The principle guiding the decision has been explained
in the chapter treating of the means of right knowledge
(Ph. Mi. 8d. I, 3, 8).~On this view the Smriti-passage
which declares that there is no expiation for the Naishtkika
must be explained as aiming at the origination of weighty
effort on the Naishrhika's part.—Similarly in the case of
the mendicant an the hermit. The hermit, when he has
hroken his vows, undergoes the Krikblira penance for twelve
rights and then cultivates a place rich in plants. The
mendicant proceeds like the hermit, with the exception of
cultivating the Soma-plant, and undergoes the purifications
prescribed for his state. The rules given by Smrati for

those cases have to be followed.
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43. But (they are to be kept outside) in either
case, on account of Smrzti and custom,

But whether lapses from the duties of one’s order, com-
mitted by those who are bound to chastity, be mortal sins
or minor sins, in either case such persons are to be excluded
by honourable men (sish/as). For Smriti refers to them
in terms of the highest reproach; cp. passages such as the
one quoted under Sitra 41; and the following one, ‘ He who
touches a Brihmasna that has broken his vow and fallen
from his order, or a hanged man or one gnawed by worms
must undergo the X4ndriyana penance’ And good custom
also condemns them; for good men do not sacrifice, study,
or attend weddings with such persons.

44- To the lord (of the sacrifice) only (the agent-
ship in meditations belongs), because scripture de-
clares a fruit ; this is the view of Atreya.

With regard to meditations on subordinate members of
sacrificial actions there arises a doubt whether they are to
be carried out by the sacrificer (i.e. him for whom the sacri-
fice is performed) or by the officiating priests.—By the
sacrificer, the pfirvapakshin maintains, because scripture
declares fruits. For a fruit is declared in such texts as the
following one, * There is rain for him, and he brings min
for others who thus knowing meditates on the fivefold
SAman as rain’ (K4 Up. I, 3, 2); and we must conclude
that that fruit goes to the Lord of the sacrifice, because it
is he who is entitled to the sacrificial performance together
with its subordinate members, and because such meditations
fall within the sphere of that to which he is entitled. And
that the fruit belongs to him who carries out the medita.
tions scripture states when saying, ¢ There is rain for him
who meditates.'~But scripture declares a fruit for the
pricst also, viz. in the passage, * Whatever desire he may
desire cither for himself or for the sacrificer he obtains by
fis singing."—That passage, we reply, is of no force because
it expressly declares the fruit (as belonging to the pricst in
a special case only). Hence the lord of the sacrlfice only
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is the agent in those meditations which have a fruit; this
is the opinion of the teacher Atreya,

45 (They are) the work of the priest, this is the
view of Audulomi; since for that (i.e. the catire
sacrificial work) he is feed.

The assertion that the meditations on subordinate
members of the sacrifice are the work of the sacrificer is
unfounded. They rather are the work of the priest, as the
teacher Audulomi thinks. For the priest is rewarded for
the work together with its subordinate members; and the -
meditations on the udgitha and so on fall within the per-
formance of the work since they belong to the sphere of
that to which the person entitled (viz. the lord of the
sacrifice} is entitled. Hence they are to be carried out hy
the priests only, the case being analogous to that of the
restrictive rule as to the work to be performed by means
of the godohana vessel. In agreement herewith seripture
declares the udgétri to be the agent in knowiedge, in
the following passage, *Him Vaka Dalbhya knew. lic
was the udgitrs of the Naimishiya-sacrificers’ (K 4. Up. 1.
2,13). With ref to the dir ance noted by the
plrvapakshin that scripture states the fruit to belong to
the agent, we remark that this makes no differcnce: for
with the exception of cases expressly stated the priest can-
not be connected with the sacrifice since he subscrves the
purposes (acts for) another {viz. the lord of the sacrifice).

46. And on account of scriptural statement.

«Whatever blessing the priests pray for at the sacrifice,
they pray for the good of the sacrificer: thus he said’
(Sat. Brd. 1, 3, 1, 26); * Therefore an udgatr/ who knows
this may say: what wish shall I obtain for you by iy
singing?’ (K% Up. I, 7, 8). These scriptural passages
also declare that the fruit of meditations in which the priest
is the agent goes to the sacrificer.—All this establishes the
conclusion that the meditations on subordinate parts of

the sacrifice are the work of the priest.
f38] ¥
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47. There is the injunction of something else co-
operating (towards knowledge) (which is) a third
thing (with regard to bilya and panditya), {which
injunction is given) for the case (of perfect know-
ledge not yet having arisen) to him who is such
(i.’e. the Samnyisin possessing knowledge); as in
the case of injunctions and the like,

¢ Therefore let 2 Brahmana after he has done with learning
wish to stand by a chi'dlike state; and after he has done
with the childlike state and learning (he is, or, may be)
a Muni; and after he has done with what constitutes Muni-
ship and non-Muniship (he is, or, may be) 2 Brihmara’
(Bri. Up. 111, 5). With reference to this passage a doubt
arises whether it enjoins the-state of a Muni or not—The
plirvapakshin maintains that it does not enjoin it, since the
injunction is completed with the clause, ‘ Let him wish to
stand by a childlike state’ The following clause ‘then
a Muni’ contains no verbal form of injunctive force and there-
fore must be viewed as a mere anuvida (making a remark
concerning the state of a Muni which is already established).
Should it be asked how this conclusion is reached, we reply
that Muniship is established by the clause ‘having done with
learning ' (which forms part of the injunctive portion of the
passage), as * Muni’ and *learned man’ both denote know-
ledge?!. It is, moreover, clear also that the last clause, ‘and
after he has done with what constitutes Muniship and non-
Muniship (he isja Brafimara,’ does not enjoin the condition
of a Brahmara, as that state is previously established
(independently of that clause); but the words ‘then a
Brihmana’ are a mere glorificatory anuvida. Now as
the words ‘then a Muni’ show an analogous form of
enunciation (to the clause ‘then a Brahmama’'), they alsa
can embody a glorificatory anuvida only.

! The siate of a Muni is already enjoined by the clause *pindi-
tyam nirvidya;’ the clause ‘atha muni4, therefore, may be viewed
as an anuvida (as which it could not be viewed, if there wese no
previous injunction of mauna).
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Toall t?xis we reply as follows. ¢There is an injunction
of something else wh.ich co-operates,’ The passage must
be understood as enjoining the state of a Muni—~which
co-operates towards knowledge—in the same way as it
enjoins learning and a childlike state, because that state is
something new (not enjoined before)—But it has been said
above that the word ‘learning’ already intimates Muni-
ship I—This, we reply, does not invalidate our case since
the word ‘muni’ denotes (not only knowledge as the term
‘learned man* does, but) pre-eminence of knowledge, on
the ground as well of its etymology from ‘manana,’ i.e.
thinking, as of common use, shown in such phrases as ‘I
am the Vy4isa of Munis also.-—But the term * Muni’ is also
seen to denote the last order of life; cp. passages such
as * Householdership, studentship, the order of Munis. the
order of hermits in the woods'—VYes, but it has not that
meaning exclusively, as we see that it does not apply to
phrases such as ¢ Valmiki is the foremost among Munis.’
In the passage quoted (about the four orders) the last order
is referred to, by the term  Muni,’ because there it stands
in proximity to the other orders of life, and, as the state of
the Ascetic is the only one which remains (after we have
assigned tke three other terms to the stages of life clearly
denoted by them), the last order may be denoted *mauna’
because knowledge is its principal requirement.—Ve there:
fore lude that in the passage vnder di; jon the state
of the Muni—whose characteristic mark is pre~eminence of
knowledge—is enjoined as something third—with regard
to the childlike state and learning.—Against the objection
that the injunction terminates with the childlike state, we
remark that all the same we must view the Muniship also
as something enjoined, as it is something new, so that we
have to supplement the clause as follows: then 4e fs fo b
a Muni’ That the state of a Muni is something to be
enjoined, in the same way as the childlike state and learning,
also follows from its being seferred to as something to
be done with (like bilya and pauditya). It is enjoincd
‘on him who is such,’ ie. on the Samnydsin possessing
Kknowledge—How do we know this Jatter point>—Because
Y2
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-the Samnydsin who possesses knowledge forms the topic,
s we see from the preceding passage, ‘Having cognized
the Self and risen above the desire for sons, &c., they
wander about as mendicants’—But if the Samnyisin
possesses  kiowledge, pre-eminence of knowledge is already
established thereby ; what then is the use of the injunction
of Muniship?~—To this the Sotra replies ‘in the case of.

That means: in the case of pre-eminence of knowledge’

not being established owing to the prevailing force of the
(erroneous) idea of multiplicity; for that case the injunction
(of Muniship, i.e. of pre-eminence of knowledge) is given.
‘As in the case of injunctions and the like,’ With reference
to sacrifices such as arc enjoined in the passage, ¢ He who
is desirous of the heavenly world is to offer the darsap@rsa-
* masa-sacrifice,’ the aggregate of subordinate members,
such as the establishment of the sacred fires, is enjoined as
something helpful; similarly in this text whose topic is
knowledge and which therefore does not chiefly aim at

injunction, Muniship is enjoined as something helpful to-

knowledge

As thus the order of the ascetic, as distinguished by
a childlike state. and so on, is actually established by
scripture, for what reason does the X'h4ndogya Upanishad
wind up with the householder, viz. in the passage, * After
having received his discharge from his teacher he settles
in his own house; &c.? For by concluding with the
householder, scripture manifests special regard for him.—
To thig doubt the next Sltra replies,

48. On account of his being all, however, there
is winding up with the houscholder, -

The word ‘however’ is meant to lay stress on the house-
holder’s being everything. For the performance of many
works belonging to his own &srama, such as sacrifices and the
like, which involvé not a little trouble, is enjoined on him
by scripture ; and at the same time the duties bf the other
Asramas—such as tcndcmm for all living creatures, restraint
of the senses and so on—are incumbent on him also as far
as circumstances allow. There is therelore nothing con-

.
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tradictory in the X/4ndogya winding up with the house-
holder.

49. On account of there being injunction of the
others also, in the same way as of the state of 3
Muni.

As the state of the Muni (Sanmyésin) and the state of the
househalder are enjoined in scripture, so also the two other
orders, viz. that of the hermit and that of the student. For
we have already pointed above to passages such as
* Austerity is the second, and to dwell as a student in the
house of a teacher is the third.' As thus the four Asramas
are equally taught by scripture, they are to be gone through
equally, either in the way of option (between them) or in
the way of comprehension (of all of them)—That the
S0tra uses a plural form (of “ the others') when speaking
of two orders only, is due to its having regard eithér to
the different sub-classes of those two, or to their different

dutjes.

30. (The passage enjoining bilya means that the
ascetic is to live) not manifesting himself; on
account of the connexion (thus gained for the

passage).

The’ passage, ‘ Therefore let a Brdhmara after he has
done with learning wish to stand by a childlike state,
speaks of the childlike state as something to be under-
taken. Now by the ‘ childlike state’ we have to understand
either the natute or the actions of a child. Childhood in
50 far as it means a period of life cannot be brought about
at will, and we therefore must take the «childlike state’ to
mean cither the behaviour of a child—such as attending
to the calls of nature without, any respect of place, &e.—
or inward purity, i. e. absence of cunning, arrogance, force
of the sensual passions, and so on.—With regard to the

¢ T am doubtful as to the true reading n this place. The ‘va”
of the Calcutta edition {p. 1039, last kne) has certainly to be struck



326 VEDANTA-SUTRAS.

doubt thus arising the ptirvapakshin maintains that by
tchildlike being’ people more commonly understand be-
having, talking, and eating according to one’s liking, freely
attending to the calls of nature and so on, and that there-
Jore the word is to be understood here also in that sense.—
But such free conduct is improper, because sinfulness’ and
so on would follow from it!—Not so, the ptirvapakshin
replies; for the SamnyAsin possessing knowledge is, through
express scriptural statements, free from all sinfulness thus
incurred; just as the sacrificer is declared to be free from
the sin he might incur in slaying the sacrificial animal.

To this we reply that it is not so’ because the statement
of the text may be understood in a different sense. For as
long as another rational interpretation of the word ‘balya’
js possible we have no right to adopt an interpretation
which involves the assumption of another injunction being
rendered futile. Moreover subordinate matters are enjoined
with a view to the furtherance of the principal matter, and
what here is the principal matter is the endeavour after
knowledge which ascetice have to take upon themsclves.
Now if we accepted the entire conduct of a child as what
is enjoined here we could in no way show that the en-
deavour of knowledge is furthered thereby. We therefore
understand by ‘balya’ the special inward state of a child,
i.e. absence of strong sensual passions and the like. This
the SOtra expresses by saying ‘Not manifesting. The
meaning of the clause under discussion thus is: Let him
be free (rom guile, pride, and so on, not manifesting himself
by a display of knowledge, learning, and virtuousness, just
as a child whose sensual powers have not yet developed
themselves does not strive to make a display of himself

before others. For thus the passage gains 2 connexion
with the entire chapter on the ground of co-operating
towards the principal matter. In agreement herewith
Smriti-writers have said, ¢ He whom nobody knows either

out. Some good MSS. read :—bilakaritam antargatd bhivavisud-
dhir aprartidAendriyatvam dambhidirahitatvam v&—Tbhe ‘antar-
gatd’ seems to mean the same as the “dntarak’ po1o4s, Il 2-2.
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as noble or ignoble, as_igxiorant or "leamed, as well-
conducted or ill-conducted, he is 2 Bréhmara. Quietly
devoted to his duty, let the wise man pass through life
unknown ; let him step on this earth as if he were blind,
unconscious, deafl’ Another similar passage is, ‘With
hidden nature, hidden conduct,” and so on.

51. In this life also (the origination of know-
!edge takes place) if there is no obstruction of what
is ready at hand; on account of this being seen (in

scripture).

Beginning from Sdtra 26 ot the present pada we have
liscussed the various means of knowledge. We are now
-0 consider whether knowledge—the fruit of those means—
when accomplishing itself accomplishes itself only here in
this life, or sometimes in the next life only.—The parva-
pakshin maintains that it accomplishes itself here in this
life only. For, he argues, knowledge has for its antecedent
the learning of scripture and so on, and nobody applies
himself to learning, &c., with the intention that knowledge
should result therefrom in the next life only; we rather
observe that men begin to leamn with a view to knowledge
already springing up in this life. And also sacrifices and
the like produce knowledge only mediately throvgh
learning and so on; for knowledge can be produced
(directly) through the means of right knowledge only!
Hence the origination of knowledge takes place in this
life only.—To this we reply, * The origination of knowledge
takes place in this life if there is no obstruction of that
which is ready at hand.’ That means: When the means
of knowledge which is operative is not obstructed by some
other work the results of which are just then reaching
maturity, knowledge already reaches maturity in this life.

1 Of which study is one—~Sacrifices indeed may bear their
special fruits in the next life only ; but in 50 far as they co-openate
towards knowledge theyare effective in this hfe. For their only
action in that line is to purify the mind 2nd thus to tender it fitter

to reccive knowledge.
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But when such an obstruction takes place,'then in the next
life. And a work’s reaching maturity depends on place, time,
and operative cause presenting themselves. Nor is there
any binding rule according to which the same time, place,
and operative cause which ripen one work should ‘ripen
another work also; for there are works the fruits of which
are opposed to each other. And scripture also goes only
so far as to teach what the fruit of each work is, without
teaching the special conditions of place time,and operative
cause. And owing to the specific strength of the means
employed the supecrsensuous power of one work manifests
itself i e the fnit of that work realizes itself), while that
of anether is obstructed thercby and comes to a standstill.

Nor is there any rcason why a man should not form,

with regard to knowledge, an unspecified intention!; for
we may freely form the intention that knowledge should
spring up from us either in this life or in some subsequent
life. And knowledge although springing up through the
mediation of learning and so on, springs up only in so far
as learning destroys the obstacles in the way of knowledge.
Thus scripture also declares the difficulty of knowing the
Self, * He of whom many are not cven able to hear, whom
many even when they hear of him do not comprchend;
wonderful is a man when found who is able to teach him;
wonderful is he who comprehends him when taught by an
able teacher ' (Ka. Up. I, 2, 7).—Morcover scripture relates
that Vamadeva alrcady became Brahman in his mother’s
womb, and thus shows that knowledge may spring up in
a later form of existence through mecans procured in
a former one; for a child in the womb cannot possibly
procuie such means in its present state.

The same is shown by Smriti.  Visudeva being asked
by Arguna, * What will be the fate of him. O Krishua, who
has uot reached perfection ?” replies, ¢ None who performs
good works undergoes an evil fate;’ declares thercupon

! J.e. ther is no reason for the asseriion made by the plina-
pakshin that men form 2 specified intention only, viz. that know-
ledge should spring up in this tife onlv
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that such a man reaches the world of the blessed and is,
!ater on, born again in a good family; and finally states
just what we at present maintain in the passage beginning,
‘There he obtains that knowledge which corresponds to
his former bodily existence,’ and closing, * Perfected by
many states of existence he then goes the highest way.'—
It therefore is an established conclusion that knowledge
originates, either in the present or in a future life, in
depend on the ev e of obstacles.

52. No such definite rule (exists) as to the fruit
which is release, on account of the assertions as to
that condition, on account of the assertions as to
that condition.

We have seen that in the case of persons desirous of
release who rely upon the means of knowledge there exists
a definite difference of result. in so far as the knowledge
resulting springs up either in this life or a future life
according to the degree of strength of the means employed.
It might now be supposed that there exists a similar
definite difference with regard to the fruit characterised as
final relcase, owing to the superior or inferior qualification
of the persons knowing.

With reference to this possible doubt the Sdtra now
says, *No such definite rule as to that [ruit which is release.’
That means: We must not suppose that in the case of that
fruit which is release there exists an analogous definite rule
of difference.—Why ?—* On account of the asscrtions (by
scripture) about that condition.’ For all Vedinta-texts
assert the state of final release to be of one kind. only.
The state of final release is nothing but Brahman, and
Bral cannot be ed with different forms since
many scriptural passages assert it to have one nature only.
Compare e.g. * It is ncither coarse nor fine' (Bri. Up'. I,
8, 8); * That Self is to be described by No, no ' (Brs. Up.

111, 9, 26); “Where ane sces nothing else’ (KA Up. VIL,

«That immortal Brahman is before’ (Mu. Up. I)I,
6);

24, 1); ;
1, 11);  This cverything is that Self’ (Br7 Up. 11, 4,
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‘This great unborn Self, undecaying, undying, immortal,
fearless, is indeed Brahman’ (Bri. Up. IV, 4, 25); ‘When
the Self only is all this how should he see another?’ (Bri.
Up. IV, 5, 15).—Moreover the means of knowledge might
perhaps, according to their individual strength, impart
a higher (or lower) degree to their result, viz. knowledge,
but not to the result of knowledge, viz. release; for, as we
have explained more than once, release is not something
which is to be brought about, but something whose nature
is permanently established, and is reached through know-
ledge. Nor does, in reality, knowledge admit of lower or
higher degree; for it is, in its own nature, high only, and
would not be knowledge at all if it were low. Although
therefore knowledge may differ in so far as it originates
after a long or short time, it is impossible that release
should be distinguished by a higher or lower degree. And
from the absence of difference of knowledge also there
follows absence of definite distinction on the part of the
result of knowledge (viz. release). The whole case is
analogous to that of the results of wosks. In that know-
ledge which is the means of release there is no difference
as there is between works, In those cognitions, on the
other hand, which have the qualificd Brahman for its
object—such as ‘he who consists of mind, whose body is
prana'—a difference is possible according to the addition
or omission, of qualities, and hence there may be a definite
distinction of results, just as there is between the results
of actions. This is also indicated by the passoge,
‘a.ccording as they meditate on him they become.” But
in meditations on Brahman devoid of qualities it is other-
wise. Thus Smriti also says, * No higher road is possible
for any one; for they speak of incquality only where there
are qualities’—The repetition of the clause ‘on account of
the assertions as to that condition”’ indicates the termina-
tion of the adhydya.



FOURTH ADHYAYA.
FIRST PADA.

REVERENCE TO THE HIGHEST SEL¥ |

1. Repetition (of the mental functions of know-
ing, meditating, &c., is required) on account of the
text giving iristruction more than once.

The third adhyiya was taken up chiefly with a discussion
of the means of knowledge as related to the higher and
lower vidy&s. In the fourth gdhyaya weshall now discuss
the fruits of knowledge, and as occasion suggests some
other topics also—In-the beginning, however, we shall
carry on, in a few athik , 2 special di: i J
with the means of knowledge. *Verily the Self is to be
seen, to be heard, to be thought, to be reflected on’ (Bri.
Up.11, 4, 5)3 *Let a wise Brihmasa after he has discovered
him practise wisdom’ (Bri. Up. IV, 4, 2x}; *That it is
which we must search oui, that it is which we must try to
understand ’ (K4 Up VIII, 7, 1).

Concerning these and similar passages a doubt arises
whether the mental action referred to in them is to be
performed once only or repeatedly.—Oace only,-the por-
vapakshin says; as in the case of the prayiga-offerings
and the like. For thereby the purpose of scripture is

plished ; while to p repetitions not demanded
by scripture would be to accomplish what is not the pur-
pose of scripture—But passages have been quoted which
teach repetition ‘it is to be heard, to be thought, to be
reflected on,’ &c. |—Let us then repeat exactly as scripture
says, i.¢. let us hear the Self once, let us think it once, lc_t
us reflect on it once, and nothing more. But where
scripture  teaches something once only—viz in such
passages as sHe knows, ‘Let him meditate, &c.—no
repetition has to be practised.—To this we reply as
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follows. Repetition is to be performed because scripture
gives repeated instruction. For the repeated instruction
contained in passages such as ‘He is to be heard, to be
thought, to be reflected on’ intimates the repetition of the
required mental acts.—But the piirvapakshin has said
above that the repetition is to extend exactly to what
scripture says and not to go further !—This is wrong, we
reply, because all those mental activities have for their end
intuition. For hearing and so on when repeated terminate
in intuition, and thus subserve a seen purpose, just as the
action of beating, &c., termirates in freeing the rice grains
from their husks. Moreover also such tcrms as ‘medi-
tating,’ ‘being devoted to,” and ‘reflecting * denote actions
in which repetition is implied as a quality. Thus we say
in ordinary life that a person ‘is devoted’ to a teacher or
a king if he follows him with a mind steadily set on him;
and of a wife whose husband has gone on a journey we say
that she thinks of him, only if she steadily remembers him
with longing. And (that also ‘knowing ' implies repetition,
follows from the fact that)in the Vedinta-texts the terms
‘knowing’ and ‘meditating’ are seen to be used one in
the place of the other.  1n some passages the term *know-
ing’ is used in the beginning and the tern *meditating * in
the end; thus e.g. *He who knows what hc knows is thus
spoken of by me,’ and * Teach me, sir, the deity which you
meditate on’ (KA. Up. IV, 1, 4; 2, 2). In other places’
the text at first speaks of ‘meditating ' and later on of
‘knowing;’ thus e.g. ‘Let a man meditate on mind as
Brahman, and ‘He who knows this shines and warms
through his celebrity, fame, and glory of countenance' (KA.
Up. 111, 18, 1; 6).—From this it follows that repetition
has to be practised there also, where the text gives in-
struction once only. Where, again, the text gives repeated
instruction, repeated performance of the mental acts is
directly intimated.

2. And on account of an indicatory mark.

An indicatory mark also gives to understand that repe-
tition is required. For, in the section treating of meditation
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on the udgitha, the text rejects the meditation on the
udgxt%xa viewed as the sun, because its result is one sun only,
and (in the clause ‘Do thou resolve his rays,’ &c.) enjoins
a meditation on his manifeld fays as leading to the pos-
session of many suns (K4 Up.1, 5,1; 2); which shows that
the repetition of meditations is something well known.
Now as other meditations are meditations no less than the
one referted to, it follows that repetition holds good for all
of them.

Here the following objection may be raised. With
regard to those meditations whose fruit is something to
be effected repetition may hold good, because thereby
superior strength may be imparted to them, But of what
use can repetition be with regard to the meditations having
for their object the highest Brahman. which present to us
Brahman as the universal Self characterised by eternal
purity. thought, and freedom? Should it be said that
repetition has to be allowed because the knowledge of
Brahman being the Self cannot spring up on hearing
a text once only, we reply that in that case it will not
spting up even when it is heard repeatedly. For if a text
such as * Thou art that’ does not originate the true notion
of Brahman if heard once, what hope is there that the
desired effect should be produced by its repetition?—
Perhaps it will be said that a sentence alone is not able
to lead to the intuition of a thing; but that a sentence
assisted by reasoning may enable us to intuite Brahman
2s the universal Self. But even in that case repetition
would be uscless; for the reasoning will lead to the desired
intuition even if gone through once only.—Again it will
perhaps be said that the sentence and reasoning together
effect only a cognition of the generic nature of the object
known, not of its specific individual character. When, to
exemplify this, a man says that he feels a pain in his heart
another person can infer from this statement—~and certain
accompanying symp such as bling of the limbs—
only that there exists a pain in general but is nnable to
intuite its specific character; all he knows is ‘Th'fs man
suffers a pain’ But what yemoves ignorance is (not
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a general knowledge but) the intuitive knowledge of* the
specific character of something. And repetition serves to
produce such knowledge.—This also is not so. ,For if'so
much only is done repeatedly even, ne specific knowledge
can spring up. When a specific character is not cognized
through scripture and reasoning being applied once, it will
not be cognized through them if applied a hundred times
even. ‘Hence whether scripture and reasoning produce
spedific knowledge or general knowledge, in either case
they will do so even if acting once only; and repetition
therefore is of no use. Nor can it be laid down as a bind-
ing rule that scripture and reasoning, applied once, in no
case produce intuitive knowledge; for their effect will after
all depend op the variows degrees of intelligence of those
who wish to learn. Moreover a certain use of repetitior
may be admitted in the case of worldly things which
consist of several parts and possess generic character as well
as individual difference; for there the student may grasp
by one act of attention oné part of the object, and by
another act another part; so e.g. in the case of long
chapters to be studied. But in order to reach a true
knowledge of Brahman whose Self is mere intelligence and
which therefore is deStitute of generic character as well as
specific difference there clearly is no need of repetition.

“To this we make the following reply. Repetition would
indecd be useless for him who is able to cognize the true
nature of Brahman even if enounced once only in the
sentence * Thou art that! But he who is not able to do
that, for him repetition is of use. For this reason the
teacher in the X/44ndogya, having given instruction in the
sentence ¢ Thou art that, O Svetakety,’ and being again and
again asked by his pupil—* Please, sir, inform me still
more'—removes his pupil’s reasons for doubt, and again
and again repeats the instruction ‘ Thou art that” We
have already given an analogous explanation of the passage
¢ The Self is to be heard, to be thought, to be reflected
upon.'—But has not the parvapakshin declared that if the
first cnuncistion of thie sentence * Thou ast that” is not
able to eficct an izteition of its senss, repetition will like-
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wfse fail of the desired effect >—This objection, we reply, is
without force, beca}xse the alleged impossibilit)‘r is not con-
firmed b:y observa.hon. For we gbserve that men by again
and again repeating a sentence which they, on the first
hearing, bad unders’tood imperfectly only, gradually rid
themselves of all misconceptions and arrive at a full under-
standing of the true sense.—Moreover the sentence * Thou
art that’ teaches that what is denoted by the term “thou’
is identical with what is denoted by ¢ that’ Now the latter
term denotes the subject of the entire section, viz. the think-
ing Brahman which is the cause of the origin and so on of
the world ; which is known from other passages such as
‘Brahman which is true knowledge, infinite’ (Taitt. Up. II,1);
*Brahman that is knowledge and bliss’ (B#% Up. 111, 9, 28);
¢ That Brahman is unseen, but seeing ; unknown, but know-
ing’ (Brf. Up. III, 8 11); ‘not produced’ (Mu. Up. II,
1,.2) ; *not subject to old age, not subject to death’ (Bri.
Up. IV, 4, 25); * not coarse, not fine; not short, not long’
(Bri. Up. 111, 8, 8).  In these passages terms such as ‘not
produced’ deny the different phases of existence such as
origination ; such terms as *not coarse’ deny of it the
qualities of substances such as coarseness; and such terms
as * knowledge’ declare that the lJuminousness of intelligence
constitutes its nature. The entity thus described—which is
free from all the qualities of transmigratory existence, has
consciousness for its Self and is called Brahman—is known,
by all students of the Vedénta, as what is denoted by the
term ‘that’ They likewise know that what is denoted by
the term ‘thou ' is the inward Self (pratyagitman); which
is the agent in seeing and hearing, is (successively) appre-
hended as the inward Self of all the outward involucra
beginning with the gross body (cp. Taitt. Up.), and finally
ascertained as of the nature of intelligence. Now in the
case of those persons for whom the meaning of these two
terms is obstructed by ignorance, doubt, and misconception,
the sentence * Thou art that * cannot produce a right kmow-
ledge of its sense, since the knowledge of the sense of
a sentence presupposes the knowledge of the sense .ol' the
words ; for them thercfore the repetition of the scriptural
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. text and of reasoning must be assumed to have a purpose,
viz. the discernment of the true sense of the words.—And
. although the object to be known, viz. the Self, does not
consist of parts, yet men wrongly superimpose upon it the
attribute of being made up of many parts, such as the body,
the senscs, the manas. the buddhi, the objects of the senses,
the sensations, and so on. . Now by one act of attention we
may discard one of these parts, and by another act of
attention another part; so that a successively pregressing
cognition may very well take place. This however is
merely an antecedent of the (true) knowledge of the Self
(in which there can be no successive stages).

Those quick-witted persons, on the other hand, in whose
mind the sense of the words is not obstructed by ignorance,
doubt, and misconcéption, are able to intuite the sense of
the sentence ‘ Thou art that’ on its first enunciation even,
and for them therefore repetition is not required. For the
knowledge of the Self having once sprung up discards all
ignorance ; so that in this case no progressive process of
¢cognition can be acknowledged.—All this might be so—an
objection is raised—if cognition did spring up in any mind
in the way described. (But this is not the case); for the
cognition of the Self being subject to pain and so on has
such strength that nobody ever reaches the cognition of all
absence of pain and so on.—This objection, we reply, is
without force ; for it can be shown that the conceit of the
Self being subject to pain, &c., is a wrong conceit, no less
than the conceit of the body being the Self. For we clearly
observe that when the body is cut or burned a wrong
notion springs up, ‘I am being cut,’ ¢ I am being burned ;’
and similarly we observe that when sons, friends, &c.—who

are even miore external to the Self than one's own body—
suffer affliction, that affliction is wrongly attributed to the
Self. Analogous to these cases is the conceit of the Self
being subject to pain, &c. ; for like the body and so on, the
condition of being subject to pain is observed as something
external to intelligence. This moreover follows from its
not being continued in such states as dreamless sleep and
the like ; while scripture expressly declares that in decp
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. sleep intelligence suffers no interruption, ¢ And when there
he does not. see, yet he is seeing,’ &c. (Bri. Up. 1V, 3, 22).
‘H:nce the‘mtumo.n of ‘the Self consists in the knowledge,

My Self is pure intelligence free from all pain.”  For him
who possesses that knowledge there remains no other work.
Thus scripture says, * What shall we do with offspring, we
who have this Self and this world " (Bri, Up. IV, 4. 22).
And Smrdti also says, * But that man who loves the Sclf, js
satisfied by the Self and has ail his longings stilled by the
Self only, for him there is no further work ’ (Bha. Gita IT1,
12)—For him, on the other hand. who does not reach
that intuition all at once, we admit repetition, in order
that the desired intuition may be brought about. Ile
also, however, must not be moaved towards rcpetition in
such a way as to make him lose the true sense of the
teaching, * Thou art that.” In the mind of one on whom
repetition is enjoined as a duty, there arise infallibly notions
opposed to the true notion of Brahman, such as ‘1 have
a claim on this (knowledge of the Self} as an agent ; this is
to be done by mel’ But il a learner, naturally slow-
minded, is about altogether to dismiss from his mind
the purport of the sentence, because it docs not reveal
itself to him, it is permissible to fortify him in the under-
standing of that sense by means of reasoning on the texts
relative to repetition and so on.—AIl this establishes the
conclusion that, also in the case of cognitions of the
highest Brahman, the instruction leading to such cognitinn
may be repeated.

3. But as the Self (scriptural texts) acknowledge
and make us comprehend (the Lord).

The Satrakdra now considers the question whether the
highest Self whose characteristics scriptute declares 1

3 Care must be takea not to engender in the mind of such 2
tearner the notion that the repeated acts of reflection are incumbent
on him as a duty; for such notions would only obstruct the en.d
aimed at, i.e. the intuition that the Self of the meduitating man is
identical with Brahman's Self, to which no notions of doty or 2ction

apply.
[38} 2
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to be understood as the ‘I’ or as different from me.—But
how can a doubt arise, considering that scripture exhibits
the term *Sell” whose sphere is the inward Self?>—This
term ¢ Self’—a reply may be- given—may be faken in its
primary sense, provided it be possible to view the individual
soul and the Lord as non-different ; but in the other case
the term has to be taken in a secondary (metaphorical)
sense onlyl ,

The pirvapakshin maintains that the term *Self’ is not
to be taken as meaning the ‘1’ For that which possesses
the qualities of being free from all evil, &c., cannot be under-
stood as possessing qualities of a contrary nature, nor can
that which possesses those contrary qualities be understood

“as being free from all evil and so on. But the highest
Lord possesses the qualities of being free from all evil, &cx,
and the embodied Self is characterised by qualities of
a contrary nature.—Moreover, if the transmigrating soul
constituted the Self of the Lord, it would follow that he
is no Lord, and thus scripture would lose its meaning;
while, if the Lord constituted the Self of the indiyidual
soul, the latter would not be entitled (to works and know-
ledge), and scripture would thus also lose its meaning.
The latter assumption would moreover run counter to
perception and the other means of proof—Should it
be said that, althofxgh the Lord and the soul are different,
they yet must be contemplated as identical, on the basis
of scripture, just as Vishru and other divinities are con-
‘templated in images and so on; the answer is that this
contemplation may take place, but that therefrom we must
not conclude that the Lord is the real Self of the trans-
migrating soul.

To ail this we make the following reply. The highest
Lord must be understood as the Self. For in a chapter
treating of the highest Lord the Gibdlas acknowledge
him to be the Self, * Thou indced I am, O holy divinity;
I indeed thou art, O divinity!"—In the same light other

1 And inthat case the identity of the highest Self and the *1*
would not follow from the term < Self”
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texts have ta be viewed, which also acknowledge the Lord
as the Self, such as ‘I am Brahman’ (Bri. Up. 1, 4, 10).
Moreover certain Vedanta-texts make us comprehend the
Lord as the Self, *Thy Self is this which is within all*
(Bri. Up. I, 4, 1); “He is thy Self, the ruler within, the
immortal’ (Bri. Up.‘111, 7, 3); *That is the True, that is
the Self, thou art that’ (K4. Up. VI, 8, 7).—Nor can we
admit the truth of the assertion, made by the pirvapakshin,
that all these passages teach merely a contemplation (of
the Lord) in certain symbols, analogous to the contem-
plation of Vishzu in an image. For that would firstly
involve that the texts have not to be understood in their
primary sense?; and in the second place there is a difference
of syntactical form. For where scripture intends the con-
templation of something in a symbol, it conveys its meaning
through a single enunciation such as ‘Brahman is Mind'
(X7 Up. 111, 18, 1), or * Brahman is Aditya’ (X4 Up. l11,
19, 1). But in the passage quoted above, scripture says,
‘I am Thou aad theu art I’ As here the form of ex-
pression differs from that of texts teaching the contem-
plation of symbols, the passage must be understood as
teaching non-difference. ‘This moreover follows from the
express prohibition of the view of difference which a
number of scriptural texts convey. Compare e.g. ‘Now
if 2 man worships another deity, thinking the deity is one
and he another, he does not know' {(Bri. Up. I, 4, 10);
¢From death to death goes he who here perceives any
diversity® (Bri. Up. IV, 4, 19}; * Whosoever Jooks for any-
thing elsewhere than in the Self is abandoned by everything’
(Bri. Up. 11, 4, 6).—Nor is there any force in the cbjection
that things with contrary qualities cannot be identical; for
this opposition of qualities can be shown to be false,—Nor
is it true that from our doctrine it would follow that the
"Lord is not 2 Lord. For in these matters scripture alone
is authoritative, and we, moreover, do fot at all admit lh.}t
scripture teaches the Lord to be the Self of the transmi-

i3 i Tectionab! lonz as it has not been demon-
} And this is objectionable as long as R0t bees

strated that the primary meaning is atiogeth
z3
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grating soul, but maintain that by denying the transmi-
grating character of the soul it aims at teaching’ that "the
soul is the Self of the Lord. From this it follows that the
non-dual Lord is free from all evil qualities, and that to
ascribe to him contrary qualities is an error,.—Nor is it
true that the doctrine of identity would imply that nobody
is entitled to works, &c., and is contrary to perception and
so on. For we admit that before true knowledge springs
up, the soul is implicated in the transmigratory state, and
that this siate constitutes the sphere of the operation of
perception and so on. On the other hand textssuch as * But
when the Self only has become all this, how should he see
another?’ &c., teach that as soon as true knowledge springs
up, perception, &c., are no longer valid.—Nor do we mind
your objecting that if perception, &c.,cease to be valid, scrip-
ture itself ceases to be so; for this conclusion is just what we
assume. For on the ground of the text, ¢ Then a father is
not a father’ up to ‘Then the Vedas are not Vedas’ (Bri.
Up. IV, 3, 22), we ourselves assume that when knowledge
springs up scripture ceases to be valid.—And should you
ask who then is characterised by the absence of true know- "
ledge, we reply: You yoursell who ask this question!—
And if you retort, ‘But I am the Lord as declared by
scripture,’ we reply, * Very well, if you have arrived at that
knowledge, then there is nobody who does not possess
such knowledge.’—This also disposes of the objection, urged
by some, that a system of non-duality cannot be established
because the Self is affected with duality by Nescience.
Hence we must fix our minds on the Lord as being the
Self.

4. Not in the symbol (is the Self to be contem-
plated); for he (the meditating person) (may) not
(v ew symbols as being the Self).

Let a man meditate on mind as Brahman; this is said
with reference to the body. Let a man meditate on ether
as Brahman ; this is said with reference to the Devas’ (K4,
Up. I, 18, 1); * Aditya is Brahman, this is the doctrine’
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(K Up. 111, 19, 13 ‘He who meditates on name as
I%ra.hman’({{/z. Up, ViI, 1, 5). With regard to these and
sxm)l.ar meditations on symbols a-doubt arises whether the
Self is to be apprehended in them also, or ngt.

The prvapakshin maintains that it s right to apprehend
the_ Self in them also, because Brahman is -known from
scriptural passages as the (universal) Self. For those symbols
also are of the nature of Brahman in so far ag they are effects
of it, and therefore are of the nature of the Self as well.

We must not, our reply runs, attach to symbols the idea
of Brahman. For he, i.c. the meditating person, cannot
comprehend the heterogeneous symbols as being of the
nature of the Self.—Nor is jt true that the symbols are
of the nature of the Self, becanse as being effects of Brahman
they ate of the nature.of Brahman; ‘or {from their being of
the nature of Brahman) there results the non-existence of
(them as) symbols. For the aggregate of names and so on
can be viewed as of the nature of Brahman only in so far
as the individual character of those effects of Brahman
is sublated ; and when that character is sublated how then
can they be viewed as symbols, and how can the Self be
apprehended in them? Nor does it follow from the fact of
Brahman being the Self that a contemplation of the Self
can be established on the ground of texts teaching 2 con-
templation on Brahman (in certain symbols), since a
contemplation of the latter kind does not do away with
agentship and the like. For the instruction that Branman
is the Self depends on the doing away with agentship and
all other characteristics of transmigratory existence; the
injunction of meditations, on the other hand, depends on the

non-removal of those characteristics. Hence we cannot
establish the apprehension of the Self (in the symbols) on
the ground of the meditating person being the same as the
symbols. For golden ornaments and figures made of gold
are not identical with each other, but only in so far as gold
constitutes the Self of both. And that from that onéness
{of symbol and mcditating person) - which dCPCT‘f's on
Brahman being the Self of all there results non-cx:ls"fncn
of the symbols (and hence imp ibility of the medi
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enjoined), we have explained above.—For these reasons the
Self is not contemplated in symbols.

5. A contemplation of Brahman (is to be super-
induced on symbols of Brahman), on account of the
exaltation (thereby bestowed on the symbols).

With regard to the ;texts quoted above -there anses
another doubt, viz. whether the contemplation of Aditya
and so on is to be superimposed on Brahman, or the
contemplation of Brahman on Aditya and so on!.—But
whence does this doubt arise?—From the absence of
a decisive reason, owing to the grammatical co-ordination.
For we observe in the séntences quoted a co-ordination of
the term ¢ Brahman® with the terms ‘ Aditya, &c. ‘Aditya
is Brahman,” ‘Prinais Brahman, ¢ Lightning is Brahman;’
the text exhibiting the two members of each clause in the
same case. And here there is no obvious occasion for
-co-ordination because the words ‘Brahman’ on the one
hand, and ‘ Aditya’ and so on on the other hand, denote
different things; not any more than there exists a relation
of co-ordination which could be expressed by the sentence
*The ox is a horse’—But cannot Brahman and Aditya
and so on be viewed as co-ordinated on the basis of the
relation connecting a causal substance and its effects,
analogously to the case of clay and earthen vessels ?—By
no means, we reply. For in"that case dissolution of the
effect would result from its co-ordination with the causal
substance, and that—as we have already explained—would
imply non-existence of the symbol. Moreover, the scrip-
tural passages would then be statements about the highest
Self, and thereby the qualification for meditations would
be sublated 2; and further the mention of a limited effect
would be purposeless3. It follows herefrom that we have

_ * Le. whether Brahman is to be meditated upon as Aditya, or
Aditya as Brahman.

* While, as a matter of fact, scripture enjoins the meditations.

$ It would serve no purpose to refer to limited things, such as
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to do here:- with the superimposition of the contemplation
of one thing on another thing—just as in the case of the
text, ¢ The B.réhmana is Agni Vaisvinara, ' —and the doubt
thf:refore arises the contemplation of which of the. two
things is to be superimposed on the other.

The plrvapakshin maintains that there exists no fixed
rule for this casc, because we have no seriptural text
cstablishing such a rule—Or else; he says, contemplations
on Aditya and so on are exclusively to be superimposed
on Brahman. For in this way Brahman is meditated upon
by means of contemplations on Aditya, and scripture
decides that meditations on Brahman are what is pro-
ductive of fruits. Hence contemplations on Brahman are
not to be superimposed on Aditya and so on.

To this we make the following reply. The contemplation
on Brahman is exclusively to be superimposed on Aditya
and so on.—Why ?—' On account of exaltation.' For thus
Aditya and so on are viewed in an exalted way, the con-
templation of something higher than they being super-
imposed on them. Thereby we also comply with a secular
rule, viz. the one enjoining that the idea of something
higher is to be superimposed upon something lower, as
when we view--and speak of—the king's charioteer as
a king. This rule must be observed in worldly matters,
because to act contrary to it would be disadvantageous;
for should we view a king as a charioteer, we should thereby
lower him, dnd that would be no ways beneficial—But, an
objection is raised, as the whole matter rests on scriptural
authority, the suspicion of any disadvantage cannot arise;
and jt is, further, not appropriate to definc contemplations
‘based on scripture by secufar rules I—That might be so, we
reply, if the sense of scripture were fully ascertained ; but
as it is liable to doubt, there is no objection to our having
recourse to a secular rule whereby to ascertain it. And as
by means of that rule we decide that what scripture means

the sun and so on, as being resolved into their causal substance,
i.e. Brabman, Truc knowledge is concerned only with the
resolution of the entire world of effects into Brabman.
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is the superimposition of a higher contemplation on some-
thing lower, we should incur loss by.superimposing a lower
contemplation upon something higher.—As moreover in
the passages under discussion the words‘Aditya’ and so on
stand first, they must, this being not contradictory, be
taken in their primary sense. But, as our'thought is thus
defined by these words taken in their true literal sense. the
word ‘Branman, wnicn .supervenes iater on, canno.
co-ordinated with them if it also be taken in its true literal
sensc, and from this it follows that the purport of the
passages can only be to enjoin contemplations on Brahman
(superinduced on Aditya and so on)—The same sense
follows from the circumstance that the word ¢ Brahman’ is,
in all the passages under di jon, followed by the word
‘iti) ‘thusl’ ‘He is to meditate (on Aditya, &c) as
Brahman.’ The words * Aditya’ and so on, on the other
hand, the text exhibits without any such addition. The
passages therefore are clearly analogous to such sentences
as ‘He views the mother o pearl as silver,’ in which the
word ‘mother o’ pearl” denotes mother o’ pear] pure and
sitnple, while the word *silver’ denotes, by implication, the
idea of silver; for the person in question merely thinks
¢this is silver’ while there is no real silver.” Thus our
pas.:snges also mecan, ‘He is to view Aditya. and so on as
Brahman.’—The complementary clauses, moreover, which
belong to the passages under discussion (* He who knowing
this meditates (upon) Aditya as Brahman ;’ * Who meditates
(on) specch as Brahman;’ * Who meditates (on) will as
Brahman '), exhibit the words ‘ Aditya’ and so on in the
accusative casc, and thereby show them to be the direct
objects of the action of meditation?—Against the remark
that in all the mentioned cases Brahman only has to be
meditated upon in order that a fruit may result from the
meditation, we point out that from the mode of proof used

! Which in the transtations given above of the texts under dis-
cussion is mostly rendered by ‘as’ before the words concerned.

* While. the word * Brahman’ does not stand in the atcusativ
case.
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above wé infer that (not Brahman but) only Aditya and so
on have to be meditated upon. But as in the case of
hospitality shown to guests, Brahman, that is the supreme
ruler of all, will give the fruit of meditations on Aditya and
5o on as well. This we have already shown under 111, 2,28,
And, after all, Brahman also is meditated upon (in the cases
under discussion) in so far as a contemplation on Brahman
is superinduced on its symbols, analogously as a contem-
plation on Vishau is superinduced on his images.

6. And the ideas of Aditya and so on {are to be
superimposed) on the members (of the sacrificial
action); owing to the effectuation {of the result of

the sacrifice).

*He who burns up these, let a man meditate upon him as
udgitha’ (K% Up. 1, 3,1); ‘Let a man meditate on the
fivefold Simaan in the worlds’ (Kk Up. I, 2, z); *Let
a man meditate on the sevenfold Siman in speech ' (K. Up.
11, 8, 1}; * This earth is the Rik, fire is Saman’ (K4 Up.
I, 6, 1).—With regard to these and similar meditations
limited to members of sacrificial action, there arises a doubt
whether the text enjoins contemplations on the udgitha and
so on superinduced on Aditya aud so on, or else contem-
plations on Aditya, &c., superinduced on the udgitha and
so on.

No definite rule can here be established, the parvapakshin
maintains, since there is no basis for such a rule, Forin
the present case we are unable to ascertain any special
pre-eminence, while we were able to do so in the case of
Brahman. Of Brahman, which is the cause of the whole
world and free from all c¢vil and so on, we can assert
definitively that it is superior to Aditya and so on; the
udgitha and so on, on the other hand, are equally mere
effects, and we cannot therefore with certainty ascribe to
any of them any pre-eminence~Or else we may decide
that the ideas of the udgitha and so on are to be superin-
duced exclusively on Aditsa and so on.  For the udgitha
and so on are of the mature of sacrificial work, and as it is
known that the fruit is attaincd through the work, Aditya
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and so-on if meditated upon as udgitha and so on will
themselves become of the nature of work and thereby be
causes of fruit.—Moreover, the text, ¢ This carth is the Ri#,
the firc is the Saman,’ is followed by the complementary
passage, ‘this Siman is placed upon this R4’ where the
word * Ri%’ denotes the earth and the word * S4man’ the
fire. Now this (viz. this calling the earth ‘X%’ and calling
the fire * Siman’) is possible only if the meaning of the
passage is that the earth and the fire have to be viewed as-
Rik and Siman; not if the B¢k and the Siman were to be
contemplated as earth and fire. For the term ‘king’is
metaphorically applied to the charioteer—and not the term
‘ charjoteer’ to the king—the reason being that the charioteer
may be viewed as a king.—Again in the text, ' Let a_man
meditate upon the fivefold Siman in the worlds,” the use of
the locative case ‘in the worlds’ intimates that the medi-
tation on the Siman is to be superimposed on the worlds as
its locus. This is also proved by the analogous passage,
* This G4yatra Siman is woven on the vital airs’ (K4 Up.
II, 13, 1).—Moreover (as proved before), in passages such
as ¢ Aditya is Brahman, this is the instruction,’ Brahman,
which is mentioned last, is superimposed on Aditya, which
is mentioned first. In the same way the earth, &c., are
mentioned first, and the hiikira, &c., mentioned last in
passages such as ‘ The earth is the hifikdra’ (&% Up. I, 2, 1).
—For all these reasons_ the idea of members of sacrificial
\ction has to be transferred to Aditya and so on, which are
10t such members. !

To this we make the following reply. The ideas of
Aditya and so on are exclusively to be transferred to mem-
oers of sacrificial action, such as the udgitha and so on.
For what reason?— On account of effectuation’—that
means : Because thus, through their connexion with the
supersensuous result (of the sacrificial work under dis-
cussion), when the udgitha and so on are ceremonially
qualified by being viewed as Aditya ‘and so on, the sacri-
ficial work is successfull. A scriptural passage—viz. K4,

Y1 Certain constituent members of the sacrificial action—such as
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Up.1, 1, 10,  Whatever one performs with knowledge, faith
and the Upanishad is more powerful —moreover e;p’re.ss] ;
declares that knowledge causes the success of sacriﬁcia);
x.vork.—WeH then. aa objection is raised, let this be admitfed
With regard to those meditations which have for their result
the suceess of certain works; but how is it with meditations
that have independent fruits' of their own? Of this latter
rature is e.g. the meditation referred to in X4 Up. 1, 3,3,
* He who knowing this meditates on the fivefold Siman in
the worlds (to him belong the worlds in an ascending and
a descending scale)’~In those cases also, we reply, the
meditation falls within the spherc of a persan entitled to
the performance of a certain work, and therefore it is proper
to assume that it has a fruit only through its connexion
with the superscnsuous result of the work under the heading
of which it is mentioned ; the case being analogous to that
aof the godahana-vessell—And a8 Aditya and $6 on are of
the nature of fruits of action, they may be viewed as superior
to the udgitha and so on which are of the nature of action
only. Seriptural texts expressly teach that the reaching of
Aditya (the sun) and so on constitutes the fruit of certain
works.—Moreover the initial passages,Let’2 man meditate
on the syllable Om as the udgitha,’ and * Of this syliable the
full account is this’ (X4 Up. L, 1, 1), represent the udgitha
only as the object of meditation, and only after that the

the udgiha—undergo a certain ceremonial purification (sa-
skfra) by being mediated vpon as Aditya and so on. The
ditati heref ib through the mediation of the

constituent members, towards the apfirva, the supersensuous result
of the entire sacrifice.

1 The sacred text promises a special fruit for the employment
of the milking-pail (instead of the ordinazy Aamasa) viz the
obtainment of catle; nevertheless that fruit is obtained only
doh subserves the plish of the
aptirva of the sacnifi Analogously those meditations on mem-
bers of sacrificial works for whick the text promises a scpanate
fruit obtain that fruit only in so far as they effect a mysterious
samskira in those members, and thereby subserve the apina of

the sacrifice.

in so far as the g
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text enjoins the contemplations on Aditya and so on.—Nor
can we accept the remark that Aditya and so on being
meditated upon as udgitha, &c., assume thereby the nature
of work and thus will be productive of fruit. For pious
meditation is in itself of the nature of work, and thus capable
of producifig a result. And if the udgitha and so on are
meditated upon as Aditya, &c., they do not therefore cease
to be of the nature of work.—In the pdssage, * This Siman
is placed upon this R7%, the words * Ri%’ and ' Siman’ are
employed to denote the earth and Agni by means of impli-
cation {lakshani), and implication may be based, according
to opportunity, either on a less or more remote connexion
of sense.  Although, therefore, the intention of the passage
is to enjoin the contemplation of the 2% and the Siman as
earth and Agni, yet—as the Ri# and the Siman are
mentioned separately and as the earth and Agni are men-
tioned close by—we decide that, on the ground of their
connexion with the ®7¢ and Siman, the words * &i#’ and
‘SAman’ are employed to denote them (i.e. earth and
Agni) only. For we also cannot altogether deny that the
word ‘charioteer’ may, for some reason or other, meta-
phorically desote a king.—Moreover the positicn of the
words in the clause, ¢ Just this (earth) is Rz, declares that
the K7k is of the nature of carth; while if the text wanted
to declare that the earth is of the nature of Ri%, the words
would be arranged as follows, ‘this earth is just KRik'—
"Moreover the «concluding clause, * He who knowing this
sings the Siman,’ refers only to a cognition based on
a subordinate member (of sacrificial action), not to one
based on the earth and so on.—Analogously in the passage,
‘Let a man meditate (on) the fivefold Saman in the worlds,’
the worlds—although enounced in the Jocative case—have
to be superimposed on the Siman, as the circumstance of
the * Saman’ being exhibited in the objective case indicates
it to be the object of meditation. For if the worlds are
superimposed on the Siman, the Sdman is meditated upon
as the Sell of the worlds ; while in the opposite case the
worlds would be meditated upon as the Self of the Siman.
—The same remark applies to the passage, * This Gayatra
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séman is woven on the prdwas’ (K4 Up. 11, 11, I)—
here again both members of the sentence are equally
exhibited in the objective case, viz. in the passage, ‘Let a man
meditate on the sevenfold Siman (as) the sun’ (K4 Up.11
9, 1), we observe that the introductory passages—vx'z..
¢ Meditation on the whele Saman is good;’ “Thus for the
fivefold Saman;’ ‘Next for the sevenfold Sdman’ (&% Up.
II, 1, 1} 7, 2; 8, t)—represent the S&man only as the
object of meditation, and therefrom conclude that Aditya
has to be superinduced on it, and not the reverse.~ From
this very circumstance of the Siman being the object of
meditation, it follows that even in cases where the two
members of the sentence have a reverse position—such as
¢The earth (is) the hifkira, &c.~—the hifkira, &c., have to
be viewed as earth and so on; and not the reverse.—From
all this it follows that reflections based on things not
forming constituent members of the sacrifice, such as Aditya
and so on, are to be superiniposed on the udgitha and the
like which are such constituent members

7. Sitting {2 man is to meditate), on account of

the possibility.

As meditations connected with members of sacrificial
action depend on action, we need not raise the question
whether they arc to be carried on in a sitting, or any other
posture. The same holds good in the case of perfect
intuition, since knowledge depends on its object only.
With regard, to all other meditations, on the other hand,
the author of the Sttras raises the question whether they
may be undertaken indifferently by a person standing,
sitting, or lying down, or only by a person sitting.

The pirvapakshin here maintains that as meditation is
something mental there can be no restriction as to the
attitude of the body.—No, the author of the Sdtras rejoins;
¢ Sitting’ only a man is to meditate.—~Why ?—' On account
of the possibility.” By meditation we understand the length-
ened carrying on of an identical train of thought ; and of
this 2 man is capable neither when going nor when running,
since the act of going and so on tends to distract the mind.
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‘The mind of a standing man, again, is directed on main-
taining the body in an erect position, and therefore incapable
of reflection on any subtle matter. A man lying down,
inally, is unawares overcome by slumber. A sitting person,
on the other hand, may easily avoid these several untoward
‘occurrences, and is therefore in a position to carry on
meditations.

8. And on account of thoughtfulness.

Moreover also the word ‘thoughtfulness’ denotes a
lengthened carrying on of the same train of ideas. Now
¢thoughtfulness’ we ascribe to those whose mind is concen-
trated on one and the same object, while their look is fixed
and their limbs move only very slightly. We say e.g. that
the crane is thoughtful, or that a wife whose husband has
gone on a journey is thoughtful. Now such thoughtfulness
is easy for those who sit; and we therefore conclude here-
from also that meditation is the occupation of a sitting
person.

9. And with reference to immobility (scripture
ascribes thought to the earth, &c.).

Moreover, in the passage ‘ The earth thinks as it were’
scripture ascribes thought to the earth, with regard to its
immobility. This also helps us to infer that meditation is
the occupation of one who is sitting.

10. And Smriti-passages say the same.

Authoritative authors also teach in their Smritis that
a sitting posture subserves the act of meditation: cp. e.g.
Bha. Gitd VI, 11, * Having made a firm seat for one’s self
on a pure spot’ For the same reason the Yogasistra
teaches different sitting postures, viz. the so-called lotus
position and so on.

11. Where concentration of mind (is possible),
there (meditation may be carried on), on account of
there being no difference.

A doubt here arises with regard to direction, place, and
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time,.viz. whether any restrictive rules exist or not.— Against
the view of those who maintain that such rules exist because
we i.xave analogo~us rules concerning the locality, &e., of
Vedic works, the Sitrakira remarks that all rules concerning
direction, place, and time depend on the aim merely ; that
is to say : Let a man meditate at whatever time, in whatever
placeand facing whatever region, he may with ease manage
1o contentrate his mind, For while scripture preseribes.an
casterly direction, the time of forenoon, and a spot sloping
towards the east for certain sacrifices, no such specific rules
are recorded for meditation, since the requisite concentra-
tion may be managed indifferently anywhere —But, an
objection # raised, some passages record such specific rules,
as e.g. the following one, ‘Let 2 man apply himself (to
meditation) in a level and clean place, free from pebbles,
fire and dust, noises, standing water, and the like, favourable
to the mind, not infested by what hurts the eyes, full of
caves and shelters® (Svet. Up, I, 10).—Such particular

rules are met with-indeed ; but the teacher being frieadly-

minded says that there is no binding rule as to the particulars

mentioned therein. The clause ‘favourable to the mind’

moreover shows that meditation may be carried on wherever

concentration of the mind may be attained,

12, Up to death (meditations have to be-repeated);
for then also it is thus seen in scripture.

The first adhikarara {of the present adhyya) has estab-
lished that repetition is to be obsesved with regard to all
meditations. But now a distinction is made. Those
meditations which aim at complete knowledge, terminate—
in the Same way as the beating of the rice grains is
terminated by the husks becoming detached from the
grains—with their effect being accomplished; for as soon
as the effect, i.e. perfect knowledge, has been obtained, no
further effort can be commanded, since scriptural instruction
dots not apply to him who knows that Brahman~-which
is not the object of injunction—constitutes his Sell. On
the other hand a doubt arises whether the devotee is to
repcat those meditations which aim at certain forms of
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exaltation for a certain time only and then may stop; or
whether he is to repeat them again and again as long as
he lives. :

Here the pQrvapakshin maintains that such meditations
are to be carried on for some time only and then to be
given up, since this satisfies the demands of those scriptural
passages which teach meditations distinguished by repetition.

To this we make the following reply. The devotee is
to reiterate those meditations up to his death, since the
supersensuous result (of such meditations) is reached
by means of thc extreme meditation. For such works
also as originate a fruit to be enjoyed in a future state
of existence presuppose, at the time of death, a creative
cognition analogous to the fruit to be produced ; as appears
from such passages as, ‘ Endowed with knowledge (i.e. the
conception of the fruit to be obtained) he (i.e. the individual
soul) goes after that (viz. the fruit) which is connected with
that knowledge’ (Bri. Up. IV, 4, 2); ¢ Whatever his thought
(at the time of death), with that he goes into Prasa, and
the Prana united with light, together with the individual

Self, leads on to the world as conceived (at the moment of
death)’. (Pr. Up. 1V, 2, 10). This also follows from the
comparison to the caterpillar (Bri. Up. IV, 4, 3). But the
meditations under discussion do not, at the time of death,
require any other creative cognition but a repetition of
themselves. Such meditations therefore as consist in the
creative conception of a fruit to be obtained must be
repeated up to the moment of death. Analogously the
scriptural text, Sat. Brd. X, 6, 3, 1—* With whatever thought

he passes away from ths world’—declares that the medita-

tion extends up to the time of death. Similarly Smriti

says, ¢ Remembering whatever forn of being he in the end

leaves this body, into that same form he ever passes,

assimilated to its being’ (Bha. Gita VIII, 6); and * At the

time of death with unmoved mind’ (Bha. Gitd VIII, 10).

And that at the moment-of death also there remains some-

thing to be done, the scriptural passage (K4 Up. 111,17, 6)

also proves ‘Let a man, at the time of death, take refuge

with this triad.’ -
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13. On the attainment of this (viz. Brahman) {there
take place) t'he non-clinging and the destruction of
later and earliersins; this being declared (byseripture),

.Thc supplement to the third adhyiya is finished here-
with, and an inquiry now begins concerning the fruit of
thfﬁ knowledge of Brahman.—The doubt here presents
itself whether, on the attainment of Brahman, sins the
results of which are opposed in nature to such attainment
are extinguished or not. They cannot possibly be extin-
guished, the pfirvapakshin maintains, before they have
given their results, because the purpose of all works is their
result. Forewe undefstand from scripture that work
possesses the power of producing results; if, therefore.
the work would perish without the enjoyment of its result,
scripture would thereby be rendered nugatory. Smriti
also declares that “works do not perish.’—DBut from this
it would follow that all scriptural instruction regarding
expiatory cercimonies is meaningless!—This objection is
without force, we reply, because expiatory ceremonies may
be viewed as merely due to certain special occurrences;
as is the casc with the offenng enjoined on the occasion
of the house (of one who has established the sacred fire-
place)being burnedL.—Let us moreover admit thatexpiatory
cer because d on of a person being
afflicted by some mischief, may be meant to extinguish -
that mischief. But there is no analogous injunction of the
knowledge of Bralunan.—But if we do not admit that the
works of him who knows Brahman are extinguished, it
follows that he must necessarily enjoy the fruits of his
works and thus cannot obtamn release !-—This follows by no
means ; but in the same way as the results of works, release
will take place in duc dependence on place, time, and special
causes.—~For these reasons the obthinment of Brahmza
does not imply the cessation of (the consequences of) mis-

deeds.

3 Seripture enjowns the ishf i question merely on the occasion
of the house bewng bumed, rot as annalling the mischicl done.

(383 A3
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To this we make thé following reply. On the obtain-
ment of Brahman there take place the non-clinging (to the
agent) of the posterior sins and the annihilation of anterior
‘ones— On account of this being declared’ For i
a chapter treating of the knowledge of Brahman scrip-
ture expressly declares that future sins which might be
presumed to cling to "the agent do not cling to him
who knows: ‘As water does not cling to a lotus-leat,
so no evil deed clings to him who knows this’ (X4 Up.
1V, 14, 3). Similarly scripture declares the destruction
of previously accumulated evil deeds: ¢As the fibres of
the Ishikd reed when thrown into the fire are burned.
thus all his sins are burned’ (K4 Up.V, 24, 3). Th-
extinction of works the following passage also declares,
‘The fetter of the heart is broken, all doubts are solved,
extinguished are all his works when He has been beheld
who is high and low’ (Mu. Up. II, 2, 8).—Nor is there
any force in the averment that the assumption of works
being extinguished witnout their fruits having been enjoyed
would render scripture futile. For we by no means deny
the fruit-producing- power of works; this power actually
exists; but we maintain that it is counteracted by other
causes such as knowledge. Scripture is concerned only

with the existence of this power in general, not with its
obstruction and non-obstruction. Thus also the Smriti
passage, ‘For work is not extinguished,’ expresses the
general rule; for as fruition of the result is the purpose of
work, work is not extinguished without such fruition. But
it is assumed that evil deeds are extinguished through
expiatory ceremonies and the like, on account of scriptural
and Smriti passages such as *All sins transcends he, the
murder of a Brihmana transcends he who offers the
asvamedha-sacrifice and who knows it thus’ (Tai. Samh.
V, 3, 12, 1}.—Nor is there any truth in the assertion that
expiatory ceremonies are due to certain special occurrences
(without possessing the power of extinguishing the evil
inherent in such occurrences). For as these expiatory acts
are enjoined in connexion with evil events, we may assume
that they have for their fruit the destruction of such evil,
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and le'ff therefore not entitled to assume any other froit.
-—.A.gamst the objection that knowledge is not actually
enjo.med with reference to the destruction- of evil while
explatory acts are so enjoined, we make the following
remark. In the case of the meditations on the qualified
Brahman there exists such injunction, and the corresponding-
complementary passages declare that he who possesses such
knowledge obtains lordly power and cessation of all sin.
Now there is no reason why the passages should not
expressly aim at declaring these two things’, and we
therefore conclude that the fruit of those vidyds is the
acquisition of lordly power, preceded by the annulment
of all sin, In the case of vidyas referring to Brahman
devoid of qualities we indeed have no corresponding in-
junction ; nevertheless the destruction of all works follows
from the cognition that our true Self is not an agent.
(With relation to these vidyds about Brahman as devoid
of qualitics) the term ‘non-clinging’ shows that, as far as
future works are concerned, he who knows Brahman does
not enter at all into the state of agency. And as to works
past, although he has entered as it were into that state
owing to wrong knowledge, yet those works also are
dissolved when, through the power of knowledge, wrong
cognition comes to an end; this is conveyed by the term
«destruction.” ¢ That Brahman whose nature it is to be
at all times neither agent nor enjoyer, and.which is thus
‘opposed in being to the (soul's) previously established state
of agency and enjoyment, that Brahman am I; hence
I neither was an agent nor an enjoyerat any previous time,
nor am I such at the present time, nor shall I be such
at any future time ;" this is the cognition of the man wh.o
knows Brahman. And in this way only final release is
possible; for otherwise, i.e. if the chain of works which have
been running on from etemity could not be cut short, release

3 1e. there is no reason to assume that :hqse passages mention
the acquisition of lordly power and the cessation of sin merely for
the purpose of glorifying the injunction, and not for \he purpose of

stating the result of our compliance with the injuncijon.
Aaz
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could never take place.—Nor can final release be dependent
on locality, time, and special causes, as the fruit of works is; -
for thercfrom it would follow that the fruit of knowledge is
non-permanent and cannot be.

It therefore is an established conclusion that on attaining
Brahman there results the extinction of all sin.

14. Of the other (i.e. good works) also there is,
in the same way, non-clinging; but at death.

In the preceding adhikarana it has been shown that,
according to scriptural statements, all natural sin—which
is the cause of the soul's bondage—does, owing to the
power of knowledge, either not cling to the soul or undergo
destruction. One might now think that works of religious
duty which are enjoined by scripture are not opposed to
knowledge also founded on scripture. In order to dispel
this notion the reasoning of the last adhikarara is formally
extended to the casc under discussion. For him who
knows there is ‘in the same way,’-i.e. as in the case of
sin, ‘non-clinging” and destruction ‘of the other also, i.e. of
good works also; because such works also, as productive
of their own results, would be apt to obstruct thereby the
result of knowledge. Scripture also—in passages such as
*He overcomes both’ (Bri. Up. IV, 4, 22)—declares that
good works are extinguished no less than evil ones, and
the extinction of works which depends on the cognition
of the Sell not being an agent is the same in the case
of good and of cvil works, and moreover there is a passage
making a general statement without any distinction, viz.
*And his works are extinguished' (Mu. Up. 11, 2, 8).
And even therc where the text mentions evil works only,
we must consider good works also to be implied therein,
because the resuits of the latter also arc inferior to the
result of knowledge. Morcover scripture directly applies the
term ‘evil works " to good works also, viz. in the passage,
K& Up. VHI, 4, 1, Day and night do not pass that bank,’
where good works are mentioned together with'evil works,

and finally the term ‘evil’ 1s without any distinction
applied to all things mentioned before, ¢ All evil things
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turn back from it.'—fBut at death. The word *but’ is
meant for emphatical assertion. As it is established that
good as well as evil works—which are both causes of
bondage~—do, owing to the strength of knowledge, on the
one hand not cling and on the other hand undergo de-
struction, there necessarily results final release of him who
knows as soon as death takes place.

15. But only those former (works) whose effects
have not yet begun (are destroyed by knowledge):
because (scripture states) that (i. e. the death of the
body) to be the term.

In the two preceding adhikaranas it has been proved
that good as well as evil works are annihilated through
knowledge. We now have to consider the question whether
this anaihilation extends, without distinction, to those
works whose effects have already begun to operate as well
as tq those whose effects have not yet begun; or only
to works of the latter. kind.

Here the pirvapakshin maintains that on the ground of
scriptural passages such as ‘He thereby overcomes both,’
which refer to all works without any distinction, all works

h must be considered to undergo destruction.

To this we reply, ¢ But only those whose effects have
not begun,” Former works, i.e. works, whether good or
evil, which have been accumulated in previons forms of
existence as well as in the current {orm of existence before
the origination of knowledge, are destroyed by the attain.
ment of knowledge only if their fruit has not yet begun
to operate, Those works, on the other hand, whose effects
have begun and whose results have been half enjoyed—
i.e. those very works to which there is due the present state
of existence in which the knowledge of Brahman arises—
are not destroyed by that knowledge. This opinion is
founded on the scriptural passage, * For him there is dcl_ay
only as long as he is not delivered (from the body)' (K4
Up. VI, 14, 2), which fixes the death of the body as the
term of the attainment of final refease. Were it otherwise,
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i.e. were all works whatever extinguished by knowledge,
there would be no reason for the continuance of the currént
form of existence, and the rise of knowledge would there-"
fore be immediately followed by the state of final release ;
in which case scripture would not teach that one has to
wait for the death of the body.—But, an objection is raised,
the knowledge of the Self being essentially non-active
does by its intrinsic power destroy (all) works; how then
should it destroy some only and leave others unaffected?
We certainly have no right to assume that when fire and
seeds come into contact the germinative power of some
seeds only is destroyed while that of others remains un-
impaired I—The origination of knowledge, we reply, can-
not take place without dependence on an aggregate of
works whose effects have already begun to operate, and
when'this dependence has once been entered into, we must
—as in the case of the potter's wheel—wait until the
motion of that which once has begun to move comes to
an end, thére being nothing to obstruct it in the interim.
The knowledge of our Self being essentially non-active
destroys all works by means of refuting wrong knowledge;
but wrong knowledge-~comparable to the appearance of
a double moon—lasts for some time even after it has been
refuted, owing to the impression it has made.—Moreaver
it is not a matter for dispute at all whether the body of
him who knows Brahman continues to exist for some time’
ornot. For how can one man contest the fact of another
possessing the knowledge of Brahman-—vouched for by his
heart’s conviction—and at the same time continuing to
enjoy bodily existence? This same point is explained in
scripture and Smvriti, where they describe him who stands
firm in the highest knowledge.—The final decision therefore
is that knowledge effects the destruction of those works
only—whether good or evil—whose effects have not yet
begun to operate
16. But the Agnihotra and the like (tend) towards
the same effect; scripture showing this.
The reasoning as to cvil deeds has been extended to the
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non-czinging .and destruction of good deeds also. Against
a notl?n which now might present itself, viz. that this
extension comprehends all good works alike. the Sitrakira
.remarks, _‘ But the Agnihotra and so on—~The word ‘but’
is x.neant to set that notion aside. Works of permanent
obligation enjoined by the Veda, such as the Agnihotra,
tend ‘towards the same effect.’ i.e. have the same effect as
knowledge.  For this is declared by texts such as the
following oné, * Brihmanas seek to know him by the study
of the Veda, by sacrifices, by gifts’ (Bri. Up 1V, 4, 22)—
But. an objection is raised, as knowledge and works have
different effects, it is *mpossible that they should have one
and the same effect!—It Is observed, we reply, that sour
milk and poison whose ordinary efiects are fever and death
have for their eflects satisfaction and a flourishing state of
the body, if the sour milk is mixed with sugar and the
poison taken while certain mantras are recited; in the
same way works if joined with knowledge may effect final
release—But final release is something not to be effected
at all; how then can you declare it to be the effect of
works 7—Works, we reply, may subserve final release
mediately. For in so far as furthering knowledge, wark
may be spoken of as an indirect cause of final release.
For the same reason the equahty of effect spoken of above
extends only to works past (at the time when knowledge
springs up). Because for him who knows Brahman no future
Agnihotras and the hke are possible, since the
of the Self of Brahman—which Brahman is not subject to
injunction~lies outside the sphere of sacred precept. In
those meditations, on the other hand, which refer to
the qualified Brahman, the Self does pot ceasc to be an
agent, and consequently future Agnihotras and the like are
not excluded. Such works also—because they have no
ather effect if undertaken without a view to rewasd—may
be brought into connexion with knowledge.

To what works then, it may be ashed, does the slnl:mlcnt
refer made above about the son-clinging and the destruction,
and to what works the following statement made in some
Sikha about the application of works,* His sons enter upon
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i.e. were all works whatever extinguished by knowledge,
there would be no reason for the continuance of the currént
form of existence, and the rise of knowledge would there-*
fore be immediately followed by the state of final release;
in which case scripture would not teach that one has to
wait for the death of the body.—But, an objection is raised,
the knowledge of the Self being essentially non-active
does by its intrinsic power destroy (all) works; how then
should it destroy some only and leave others unaffected?
We certainly have no right to assume that when fire and
seeds come into contact the germinative power of some
seeds only is destroyed while that of others remains un-
impaired !~~The origination of knowledge, we reply, can-
not take place without dependence on an aggregate of
works whose effects have already begun to operate, and
when:this dependence has once been entered into, we must
—as in the case of the potter's wheel—wait until the
motion of that which once has begun to move comes to
an end, thére being nothing to obstruct it in the interim.
The knowledge of our Self being essentially non-active
destroys all works by means of refuting wrong knowledge;
but wrong knowledge—comparable to the appearance of
a double moon—lasts for some time even after it has been
refuted, owing to the impression it has made.—Moreover
it is not a matter for dispute at all whether the body of
him who knows Brahman continues to exist for some time’
or not. For how can onc man contest the fact of another
possessing the knowledge of Brahman—vouched for by his
heart's conviction—and at the same timc continuing to
enjoy bodily existence? This same point is explained in
scripture and Smz#ti, where they describe him who stands
firm in the highest knowledge.—The final decision therefore
is that knowledge effects the destruction of those works
only—whether good or evil—whose effects have not yet
begun to operate
16. But the Agnihotra and the like (tend) towards
the same effect; scripture showing this.
The reasoning as to cvil deeds has been extended to the
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non-c{inging .and destruction of good deeds also. Against
a notlfm which now might present itself, viz. that this
extension comprehends all good works alike. the Satrakdra
f’emarks, *But the Agnihotra and so on'—The word ‘but’
Is meant to set that notion aside. Works of permanent
abligation enjoined by the Veda, such as the Agnihotra,
tend ‘towards the same effect.’ i. e, have the same effect as
knowledge. For this is declared by texts such as the
following oné, ‘ Brahmaras seek to know him by the study
of the Veda, by sacrifices, by gifts” (Brs. Up. 1V, 4, 22)—
But, an objection is raised, as knowledge and works have
different effects, it is “mpossible that they should have one
and the same effect It is observed, we reply, that sour
milk and poison whose ordinary efiects are fever and death
have for their effects satisfaction and a fourishing state of
the body, if the sour milk is mixed with sugar and the
poison taken while certain mantras are recited; in the
same way works if joined with knowledge may effegt final
release.—But final release is something not to be effected
at all; how then can you declare it to be the effect of
works>~Works, we reply, may subserve final release
mediately. For in so far as furthering knowledge, work
may be spoken of as an indirect cause of final release.
For the same reason the equality of effect spoken of above
extends only to works past (at the time when knowledge
springs up). Because for him who knows Brahman no future
Agnihotras and the like are possible, since the attainment
of the Self of Brahman—which Brahman is not subject to
injunction—Iies outside the sphere of sacred precept. In
those meditations, on the other hand, Which refer to
the quafified Brahman, the Sclf does srot cease to be an
agent, and consequently future Agnihotras and the like are
not cxcluded. Such works also—because they bave no
other effect if undertahen without a view to reward—may
be brought into connexion with knowledge.

To what works then, it may be asked, does the statement
refer made above about the non~clinging and the destruction,
and to what works the following statement made in some
SAkh4 about the application of works,‘ His sons enter upon
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his inheritance, his friends on his good works, his enemies
upon his evil works?'—To"this question the next Sttra
replics,

17. For (there is) also (a class of good works)
other than this, according to some. (There is agree-
ment) of both (teachers) (as to the fate of those
works.)

‘For also one other than this, 1. e. there is also a class of
good works different from works of permanent obligation,
viz. those good works which are performed with a view to
a fruit. Of those latter works the passage quoted above
from some Sakh4 (* His friends enter on his good works’)
teaches the application. And first of those works Shitra 14
teaches that, in the same way as evil deeds, they do not
cling to the doer or else are destroyed. Both teachers,
Gaimini as well as Badariyana, are agreed that such works,
undertaken for the fulfilment of some special wish, do not
contribute towards the origination of ttue knowledge.

18. For (the text) ‘ whateve he does with know-
ledge’ tintimates that).

1t the preceding adhjkararza the following conclusion
has been established :—Works of permanent obligation
such as the Agnihotra, if performed by a person desirous
of release with a view 1o release, lead to the extinction of
evil deeds committed. thus become a means of thé purifi-
cation of the mind, and thereby cause the attainment of
Brahian, which leads to final release; they therefore
operate towards the samc effect as the knowledge of
Brahman. Now the Agmthotra and similar works are
cither connected with a special knowledge based on the
constiluent members of the sacrificial work, or absolute
(non-connccted with such knowledge).  This appears from
scriptural teats such as * He who knowing this sacrifices;
he who Lnowing this mahes an offeting ; he who knowing
this recites; he who knowing this sings: thercfore let
a man makc him whu knows this his Brahman-pricst
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(Kk. Up. 1V, 17, 1); therefore both perform the work, he
who knows this and he who does not know it" (K& Up. 1,
1, 10).~We have now to consider the question whether
only such Agnihotras and so on as are connected with
knowledge cause knowledge on the part of him who désires
release and thus operate towards the same effect as
knowledge ; or whether both kinds of works~—those con-
nected with knowledge and those not so connected—equally
act in that way. The doubt concerning this point arises on
the one hand from scriptural passages such as * That Self
they seck to know by sacrifice * (Bri. Up. 1V, 4, 22), which
represent sacrifices and the like, without diffcrence, as
auxiliary to the knowledge of the Self; and on the othier
hand from our observing that a superiority is conceded to
Agnihotras, &c., if connected with knowledge.

Here the ptrvapakshin maintains that only such sacri-
ficial works as are connected with knowledge are helpful
towards the cognition of the Self, since we understand from
various scriptural and Smrsti passages that works connected
with knowledge are superior to those destitute of know-
ledge; cp. e.g. ' On the very day on which he sacrifices on
that day he overcomes death again, he who knows this’
(Bri. Up. I, 5, 2); and *Possesser of this knowledge thou
wilt cast off the bonds of action;® * Action is far inferior
te concentration of mind ’ (Bha. Gitd I, 39;°49)-

- To this the Satrakara replies, ¢ For what with knowledge
only.” It is true that works such as the Agnihotra if joined
with knowledge are superior to works destitute of knowledge,
in the same way as a Brahmana possessed of knowledge is
superior to one devoid of knowledge. Nevertheless works
such as the Agnihotra even if not connected with know-
ledge are not altogether incffective; for certain scriptural
texts declare that such works are, all of them without any
difference, causes of knowledge ; so ¢.g. the passage, That
Self they seek to know through sacrifices’—But, as we
understand from  scripture that Wworks connceted with
knewledge are superior to those destitute of knowledge,
we must supp that the Agnib and the tike if un-
accompanicd by hnowledge are inuperative towards the
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cognition of the Self'—By no means, we reply. The
proper assumption is that the Agnihotra and so on, if
accompanied by knowledge, possess a greater capability of
originating knowledge and therefore are of superior causal
cfficiency with regard to the cognition of the Self; while
the same works if devoid of knowledge possess no such
superiority. We cannot, however, admit that the Agni-
»hatra and similar works which scripture, without making
any distinction, declares to subserve knowledge (cp. ¢ they
seek to know through sacrifices’) should not subserve it.
With this our conclusion agrees the scriptural text, “What-
ever he performs with knowledge, faith, and the Upanishad
that is more powerful’ (K% Up. I, 1, 10); for this text—
in speaking of the greater power of work joined with
knowledge and thus proclaiming the superiority of such
work with regard to its effect—intimates thereby that
work destitute of knowledge possesses some power towards
the same effect. By the ‘power’ of work we understand
its capacity of effecting its purpose. We therefore accept
as settled the following conclusion: All works of perma-
nent obligation, such as the Agnihotra—whether joined
with or devoid of knowledge—which have been performed
before the rise of true knowledge, either in the present
state of existence or a former one, by a person desirous
of release with a view to release; all such works act,
according to their several capacities, as means of the
extinction of evil desert which obstructs the attainment of
Brahman, and thus become causes of such attainment,
subserving the more immediate causes such as the hearing
of and reflecting on the sacred texts, faith, meditation, devo-
tion, &c. They therefore operate towards the same effect
as the knowledge of Brahman.
19. But having deStroyed by fruition the two
other (sets of work) he becomes one with Brahman.
It has been shown that all good and evil deeds whose
effects have not yet begun are extinguished by the power
of knowledge. *The two others,’ on the other hand, i.e.
those good and evil works whose effects have begun, 2 man
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has at first to exhaust by the fruition of their consequences,
and then he becomes one with Brahman. This appears
from scriptural passages such as ¢ For him there is delay so
long as he is not delivered {from the body), then he will
become one with Brahman’ (X4 Up. VI, 14, 2); and
‘ Being Brahman he goes to Brahman’ (Brs. Up. IV, 4, 6).
—3But, an objection is raised, even when perfect intuition
has risen the practical intuition of multiplicity may continue
after the death of the body, just as it continued before
death ; analogously to the visual appearance of a double
moon (which may continne even after it has been cognized
as false)-—Not so, we reply. After the death of the body
there no longer exists any cause for such continuance;
while up to death there is such a cause, viz. the extinction
of the remainder of works to be enjoyed.—But a new
aggregate of works will originate a new fruition !—Not so,
we reply ; since the seed of all such fruition is destroyed.
What, on the death of the body, could originate a new
period of fruition, is only a new set of .works, and works
depend on false knowledge ; but such false knowledge is
completely destroyed by perfect intuition. When therefore
the works whose effects have begun are destroyed, the
man who knows necessarily enters into the state of perfect

isolation.
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SECOND PADA.
REVERENCE TO THE HIGHEST SELF!

1. Speech (is merged) in mind, on account of this
being seen, and of the scriptural statement.

Being about to describe the path of the gods which leads
those who possess the lower kind of knowledge towards
the attainment of their reward, the Sotrakira begins by
explaining, on the basis of scriptural statements, the
successive steps by which the soul passes out of the body;
for, as will be stated later on, the departure of the soul
is the same in the case of him who possesses the (lower
knowledge and of him who is devoid of all knowledge.

About the process of dying we have the following passage,
‘When a man departs from hence his speech merges in his
mind, his mind in his breath, his breath in fire, fire in the
highest deity’ (K4 Up VI, 6, 1). A doubt here arises
whether the passage means to say that specch itself, together
with its function. is merged in the mind, or only the
function of specch.

The parvapakshin maintains that speech itself is merged
in the mind, For this explanation only is in agrecement
with the direct statement of the sacred text, while the other
alternative compels us to have recourse to an implied
meaning; now wherever dircct enunciation and implied
meaning arc in conflict the prefercace has to be given to
the former, and we thercfore maintain that speeeh itself is
merged in the mind.

To this we reply that only the function of speech is
merged in the mind.--But how can this interpretation be

maintained, considering that the teacher (in the Sitra)
expressly says ‘Spcech in the mind ? —True we reply;
but later on he says* There is non-division according to
scriptural statement” (S0tra 16}, and we therefroin conclude
that what is meant in the present Stutra is merely cessation
of the function of speech.  For if the intention were to
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express absorption of the thing (i.c. the organ of speech)
itself, there would be ‘non-division’ in all cases, and for
what reason then should *non-division’ be speciaily stated
in another case (i.e. in the case of which Sttra 16 treats)?
The meaning therefore is that the differeat functions are
retracted, and that while the function of the mind continues
to go on the function of speech is retracted first—Why
so ?—* Because this is scen.’ It is a matter of observation
that while the mind continues to act the function of speech
comes to an end; nobody, on the other hand, is able to
see that the organ of speech itself, together with its function,
is merged in the mind.—But are we not justified in assuming
such a merging of speech in the mind, on the ground of
scriptural statement?~—This is impossible, we reply, since
mind is not the causal substance of speech.  We are entitled
to assume only that a thing is merged in what js its caunsal
substance ; a pot e.g. (when destroyed) is merged in clay.
But there is no proof whatever for speech originating from
mind. On theother hand we observe that functions originate
and are retracted even where they do not inhere in causal
substances. The function of fire, e.g. which is of the nature
of heat, springs from fuel which is of the niture of carth,
and it is extinguished in water.—But how do you, on this
interpretation, account for the scriptural statement that
¢speech is merged in the mind 7"~ And on account of the
scriptural statement,’ the SGtrakara replies.  The scriptural
statement also may be reconciled with our interpretation,
in so far as the function and the thing to which the function

belongs are viewed as non-different.
2. And for the same reason all (sense-organs)

(follow) after {mind).

¢ Therefore he whose light has gone out Somes to a new
birth with his scuses merged in the mind’ (Pr. Up. 111, 9}:
this passage states that all senses without ¢:Iii_i'ertncc are
merged in the mind. “For the same reason,’ i.e. because
there also as in the case of speech, it is observed that .thc
eye and so on discontinue their functions, while the mind
together with its functions persists, and because the organs
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themselves cannot be absorbed, and because the text
admits of that mterprctatxon ; we conclude that the different
organs follow affer, i.e. are merged in, the mind only as far
as their functions are concerned.—As all organs? without
difference are merged in the mind, the special mention
made of speech (in Sitra 1) must be viewed as made in
agreement with the special example referred to by scripture,
* Speech is merged in mind.’

3- That mind (is merged) in breath, owing to the
subsequent clause.

It has been shown that the passage, ‘ Speech is merged
in mind,” means a merging of the function only.—~A doubt
here arises whether the subsequent clause, * mind in breath,’
also means to intimate a merging of the function only or
of that to which the function belongs.—The parvapakshin
maintains the latter alternative. For that, he says, agrees
with scripture, and moreover breath may be viewed as the
causal substance of mind. For scripture—* Mind is made
of earth, breath of water’ (X/. Up. VI, 6, 5)states that
mind comes from earth and breath from water, and scripture
further states that ‘Water sent forth earth’ (X4 Up. V],
2, 4). \When mind therefore is merged in breath, it is the
same as earth being merged in water; for mind is carth
and breath is water, causal substance and cffect being non-
different.

To this we reply as follows. ¢The subsequent clause’
intimates that the mind, after having absorbed rithin itself
the functions of the outer senses, is merged in breath only
in the way of its function being so merged, For we
observe in the case of persons lying in deep slecp or about to
die that, while the function of breath persists, the functions
of the mind are stopped. Nor is the mind capable of being
itsell merged in breath, since breath does not constitute
its causal substance.—But it has beecn shown above that
breath is the causal substance of mind!—This is not valid,

* L e. the functions of all organs.
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we fcply. For the relation of causality, made out in such
an indirect way, does not suffice to show that mind js .rcally
merged in breath. Were it so, then mind would also be
merged in earth, earth in water, breath jn water. Nor
is there, on the alternative contemplated, any proof of mind
having originated from that water which had passed over
into breath.—Mind cannot therefore. in self, be merged
in'breath. And that the scriptural statement is satisfied
by & mere merging of the function—tue function and that
to which the function belongs being viewed as identic, —
has been shown already under the preceding Satra.

4. That (viz. breath) (is merged) in the ruler
(i. e. the individual soul), on account of the (state-
ments as to the prizas) coming to it and so on.

We have ascertained that a thing which has nor originated
from angther is not itself merged in the latter, but only
Jthrough its functions. A doubt now arises whether, accord-
ing to the word of scripturé, the function of breath is merged
in heat, or in the individual soul which is the ruler of the
body and senses.—According to the plrvapakshin we must
conclude that the breath is merged in heat only, since the
scriptural statement alfows no soom for doubt and we are
not entitled to assume something not declared by scripture.
The breath under discussion persists ‘in the ruler, ie
the intelligent Self (the individual soul) which possesses
nescience, work, and former knowledge as limiting adjuncts;
i.e. the function of breath has that soul for its substratum.
—Why so?—‘On account of (the prinas) going towards
him, &c.~—Another scriptural passage declares that all
prinas without any diffcrence go to the soul, * All the prinmas
go to the Self at the time of death when a man is thus
going to expire’ (Bri. Up. IV, 3, 38). Another passage
again specially declares that the prina with its five functions
follows the individual sou), ‘After him thus departing the
prana departs,’ and that the other prasmas follow that prira,
‘And after the prina thus departing all the other primas
depart’(Bri. Up. 1V, 4, 3). Andthe text, ¢ Hc. is furnished
with intelligence’ (ibid.), by declasine the individual soul to
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be of intimately intelligent nature, suggests that in it, viz.
the soul, the prava—into which the different organs of
knowledge have been merged—has taken its abode.~~But
scriptore also says, ‘ The prasa (is merged) in heat;’ why
then make the addition implied in the doctrine—that breath
is merged in the individual soul?>—We must make that
addition, we reply, because in the process of departure &c.
the soul is the chief agent, and because we must pay regard
to specifications contained in other scriptural passages
also—How then do you explain the statement, * Breath is
merged in heat?’—To this question the next Sdtra replies.

5. To the elements (the soul, with praxa, goes),
on account of the subsequent scriptural clause.

The soul joined by the prina takes up its abode within
the subtle elements which accompany heat and form the
seed of the (gross) body. This we conclude from the clause,
“Breath in heat’—But this passage declares, not that the
soul together with the prina takes up its abode in heat,
but only that the pranza takes up its abode !I—No matter,
we reply; since the preceding Sotra intercalates the soul
in the interval (between prina and tegas). Of a man who
first travels from Srughna to Mathurd and then from
Mathurd to Pasaliputra, we may say shortly that he travess
from Srughna to Pazaliputra. The passage under discussion
therefore means that the soul together with the prdsa
abides in the elements associated with heat. —But how are
you entitled to draw in the other elements also, while the
text only speaks of heat?—To this question the next Satra
replies.

6. Not to one (element) (the soul goes); for both
(i. e. scripture and Smy7ti) declare this.

At the time of passing over into another body the
individual soul does not abide in the one element of heat
only; for we see that the new body consists of various
elements. This majter is declared in the question and
answer about the waters called man (K4 Up. V, 3, 3);
as explained by us in II, 1, 2.—Scripture and Smriti alike
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teach this doctrine; compare e.g. ‘Consisting of earth,
water, wind, cther, heat’ (Bri. Up. IV, 4, 5} and ‘The
subtle perishable parts of the five (elements) from them all
this is produced in due succession’ (Manu 1, 27).—But is
there not another seripturat text—beginning ¢ Where then
is that person?’—which teaches that at the time of the
soul attzining a new body, after specch and the other
organs have been withdrawn within the soul, work
canstitutes the soul's abode, * What those two said, as work
they said it; what they praised, as work they praised it"
(Bri. Up. 111, 2, 13)?—That passage, we reply, describes
the operation of bondage consisting of the senses and their
objects—there called grahas and atigrahas—and therefore
work is spaken of as the abode; here on the other hand
the elements are said to be the abode because we have
to do with the origination of a new body out of the matter
of the elements. The expression ‘they prayed ' moreover
intimates only that work occupies the chief place in the
process, and does not exclude another abode, The two
passages therefore do not contradict each ather.

7. And common (to him who knows and him who
does not know) (is the departure) up to the beginning
of the way; and the immortality (of him who knows)
(is relative only) without having burncd (nescience

and so on).

The question here arises wiether the departure of the
soul, as described hitherto, is the same in the case of him
who knows and him who is destitute of knowledge; or
whether there is any difference.—There is 3 diﬂ'crcncc,. the
plrvapakshin maintains. For the departure as d:s.cnb:d
bas for its abode the elcments, and this abidiag in the
elements is for the purpose of a new birth. But he ?vho
possesses true knowledge cannot be born again', since
seripture declares that ‘He who knows reaches immor-
tality.’ Hence only he who is deveid of know lc.dgc departs
in the way described.—But as that departure is d&'»tnb‘cd
in chapters treating of knowledge it can belong only to him

{383 rb
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who knows!—Not so, the pirvapakshin replies. In the
same way as sleep and the like, the departure of .the soul
is only referred to in the texts as something established
elsewhere (not as something to be taught as part of true
knowledge). Passages such as *When a man sleeps,—is
hungry,—is thirsty’ (K. Up. V1, 8), although forming
part of chapters concerned with true knowledge, mehtion
sleep and so on which are common to all living beings,
because.they assist the comprehension of the matter to be
taught, but do niot aim at enjoining them specially for those
who know. Analogously the texts about the soul’s
departure refer to that departure only in order to teach
- that *that highest deity in which the heat of the dying
man is merged, that is the Self, that art thou” Now that
departure is (in other scriptural passages) specially denied
of him who knows; it therefore belongs to him only who*
does not know,

To this we make the following reply. That departure
which is described in the passage, *speech is merged in
mind,’ &c., must be * common’ to him who knows and him
who does not know ‘up to the beginning of the way;’
because seripture records no distinction, The sovl des-
titute of true knowledge having taken its abede in the
subtle elements which constitute the seed of the body and
being impelled by its works, migrates into a new body;
while the soul of him who knows passes into the vein,
revealed by true knowledge, which is the door of rclease.
In this sense the Sotra says ‘up to the beginning of the
way.—But he who knows reaches immortality, and im.
mortality does not depend on a change.of.place; why then
should the soul take its abode in the clements or set out
on a journcy?~That jmmortality, we reply, is * without
having burned.’ i.e. for him who, without having altogcther
burned nescience and the other afflictions, is abcut to
obtain, through the power of the Jower knowledge, a relative
immortality only, there take place the entering on the
way and the abiding in thc elements.  For without a sub-
stratum the priras could not move. There is thus no
difficulty.
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?. This (aggregate of the elements) (continues to
exist) up to the (final absolute) union (with Brah-
man) ; on account of the declarations of the samsira
state (made by scripture).

With regard to the final clause, ‘Heat in the highest
deity,” the force of its connexion with what precedes shows
that the meaning is ‘the heat of the dying man is—together
with the individual soul, the prna, the aggregate of the
organs and the other elements—merged in Brahman.'—We
now have to consider of what kind that merging is.—The
plrvapakshin maintains that it is an absolute absorption
of the things merged, since it is proved that those things
have the highest deity for their causal matter. For it has
been established that the deity is the causal substance of
all things that have an origin. Hence that passing into
the state of non-separation is an' absolute one.

To this we reply as follows. Those subtle elements—
heat and so on—which constitute the abode of hearing and
the other organs persist up to the *union,’i.e. up to final
release from the samsira, which is caused by perfect
knowledge. ‘On account of the declarations of the samsira
state’ made in passages such as ‘Some enter the womb,
for embodied existence as organic beings; others go into
inorganic matter, according to their work and according to
their knowledge’ (Ka. Up. 11, 5, 7). Otherwise the limiting
adjuncts of every soul would, at the time of death, be
absorbed and the soul would enter into absolute union
with Brahman; which would render all scriptural injunction
and scriptural doctrine equally purportless. Moreover
bondage, which is due to wrong knowledge, cannot be
gdissolved but through perfect knowledge. Hence, although
Brahman is the causal substance of those elements, they
are at the time of death—as in the case of deep sleep and

a pralaya of the world—~merged in it only in such a way
as to continue to exist in a scminal condition.
9. And (heat is) subtle in measure; as this is thus

observed.
The clementary matter of hcat and the other elements
’ b2
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a departure of the soul might take place in this latter case
also, is.precluded by the following scriptural passage, * But
as to the man who does not desite, who, not déiﬁng, freed
from desires, is satisfied in his desires, or desires the Self
only, of him the vital spirits do not depart,—being Brahman,
he goes to Brahman’ (Bri, Up. 1V, 4, 6). -From this
express denial—forming part of the higher knowledge—it
follows that the pranas do not pass out of the body of him
who knows Brahman.

This coaclusion the plirvapakshin denies. For, he says,
the passage quoted does not deny the departure of the
prénas from the body, but from the embodied (individuat)
soul—How is this known ?~—From the fact that in another
S4kh4 we have (not the sixth, genitive, case ¢ of him,' but)
the fifth, ablative, case ‘from him’—*From him the vital
spisits do not depart’ (Madhyandina Sikhi). For the
sixth case which expresses only relation in general is
determined towards some special relation by the fifth case
met with in another S4kh4. And as the embodied soul
which has a claim on exaltation and bliss is the chief topie
of the chapter, we construe the words ‘from him’ to mean
not the body but the embodied soul. The sense therefore
is 4 from that soul when about to depart the prénas do not
depart, but remain with it’ The soul of him wha dies
therefore passes out of the body, together with the prinas.
This view the next Sotra refutes.

13. For (in the text) of some {the denial of the

soul's departure) is clear,

The assertion that also the sou] of him who knows
Brahman departs from the body, because the denial states
the soul (not the body) to be the point of departure, cannot
be upheld. For we observe that in the sacred text of some
there is a clear denial of a departure, the starting-point of
which is the body.—The text meant at first records the
question asked by Artabhaga, ‘When this man dies. do
the vital spirits depart from him or not?* then cmbraces
the alternative of non-departure, in the words, No, replied
Y4giavalkya ; thereupon—anticipating the objection that
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2 man cannot be dead as long as™ his vital spirits have not
departed—teaches the resolution of the prasias in the body
*in that very same place they are erged ;” and finally, in-
confirmation thereof, remarks, ‘he swells, he is inflated,
inflated the dead man lies” This last clause states that
swelling, &c., affect the subject under discussion, viz. that
from which the departure takes place (the *tasmat’ of the
former clause), which subject is, in this last clause, referred
to by means of the word ‘He’ Now swelling and so ca
can belong to the body only, not to the embodied soul.
And owing to its equality thereto?! also the passages, ‘from
him the vital spirits do not depart;’ ‘in that very same
place they are resolved, have to be taken as denying
a departure starting from the body, although the chief
subject of the passage is the embodied soul. This may be
done by the embodied soul and the body being viewed as
non-different®. In this way we have to explain the passage
if read with the fifth case.—If again the passage is read
with the sixth case (‘of him the vital spirits do not depart’),
it must be-understood as denying the departure of him who
knows, as its purport manifestly is to deny a departure
established elsewhere. But what it denies can only be
a departure from the body; for what is established (viz.
for ordinary men not possessing the highest knowledge) is
only the departure (of the soul, &c.) from the body, not the
departure (of the prinas, &c.) from the embodied soul.—
Moreover, after the passage, ¢ Either through the eye or
through the skull or through other places of the body, him
thus departing the prira departs after, and afier the de-
parting prana ll priras depart,’ &c., has at length described
the departure and transmigration of the soul as belonging
to him who does not know, and after the account of him

! L e. its belonging to the same chapter and treating of the same
subject.

? The two being viewed as non-different, the pronoun (tasmit),
which properly denotes the soul, the person, may be used to denote
the body.~Abhedopakirena dechadehinor delnparimarsini sarvas
ntmri deha eva parimraha it Bhi
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who does not know has been concluded with the words.
¢ $o much for the man who has desires,’ the text designates
him who knows as *he who has no desires ;* a desir:xaﬁon
which would be altogether inappropriate jf the text ;w::d
to establish departure, &c,, for that person alsp, The
passage therefore has to be explained as denying of him
who knows the going and departing which are established
for him who does notknow. For thus only the designation
employed by the text has a sense—Aud for him who
knowing Brahman has become the Self of that omnipresent
Brahman, and in whom all desires and works have become
extinct, departing and going arc not even possible, as
there is not any occasion for them. And such texts as
‘there he rcaches Biahman’ (Bri. Up. IV, 4, 7) indicate the
absence of all going and departing.

14. And Smriti also says that.

In the Mahabharata also it is said that those who know
do not go or depart, ‘ He who has become the Self of all
beings and has a complete intuition of all, at his way the
gods:themselves are perplexed, secking for the path of him
who has no path/—But, an objection is raised. other
passages speak of men knowing Brahman as going. so e.g.
¢ Suka the son of Vyisa being desirous of release travelled
to the sphere of the sun; being called by his father who
had followed him, he gave an answering shout’—That
passage, we reply, describes (not the effects of the highest
knowledge but only) how an embodicd person, through the
power of Yoga (which is of the nature of the lower know-
fedge), reached some special place and freed himself from the
body. ‘This appears fram it being mentioned that he was
seen by all beings ; for the beings could not sce a person
moving without a body. The conclusion of the story
makes all this clear, *Suka having moved through the
air more rapidly than wind, and having shown his power,
was known by all beings."—It thus follows that he who
knows Brahman neither moves nor departs. To what
sphere the scriptural texts about going and so on refer we

shall explain later on.
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15. Those (elements, &c.) (are merged) in the
highest Brahman: for thus (scripture) says.

Those, i.e. the sense organs—denoted by the term ¢ priza’
—and the elements of him who knows the highest Brahman,
are merged in that same highest Brahman—Why ?—
Because scripture declares that ‘ Thus these sixteen parts
of the spectator that go towards the person, when they
have reached the person, sink into him* (Pr. Up. VI, 5)—
But another text which refers to him who knows teaches
that the parts also are merged in something different from
the highest Seif, The fifteen parts enter into their elements’
(Mu. Up. II1, 2, 7).—No, we reply. This latter passage is
concerned with the ordinary view of the matter, according
to which the parts of the body which consist of earth and
so on are merged in their causal substances, earth and so
on. The former passage, on the other hand, expresses the
view of him who knows; according to which the whole
aggregate of the parts of him who knows the highest
Brahman is merged in Brahman only—There is thus no
contradiction.

16. (There is absolute) non-division (from Brah-
man, of the parts merged in it); according to
seriptural declaration.

When the parts of him who knows are mergea in
Brahman. is there a remainder (which*is not so merged),
as in the casc of other men ; or is there no such remainder?
As the merging of him also who knows falls under the
general heading of merging, it might be assumed that of
him also there remains a potential body, and the Sttra-
kira thercfore teaches expressly that the elements, &, of
him who knows enter into the relation of (absolute) non-
division from Brahman.—On what ground ?—Because
scripture declares this  For after having taught the
dissolution of the parts, the text continues, * Their name
and form are broken, and people speak of the person only;
and he becomes without parts and immortal® (Pr. Up. VI,.
5) And when parts that are due to nescience are dissolved
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through knowledge it is not possible that a remainder
should be left. The parts thercfore enter into absolute
non-division from Brahmar.

17. (There takes place) a lighting up of the point
of its {the soul's) abode (viz. the heart) ; the door
(of its egress) being iluminated thereby ; owing to
the power of knowledge and the application of
meditation to the way which is part of that (know-
ledge); (the soul) favoured by him in the heart
(viz. Brahman) (passes upwards) by the one that
exceeds a hundred (i.e. by the hundred and first
vein). .

Having absolved the inquiry into a point of the higher
knowledge into which we were led by a special occasion,
we now continue the discussion connected with the Jower
knowledge.—It has been stated that up to the beginning
of the way the departure of him who knows and him who
does not know is the same. The present Sitra now
describes the soul's entering on the way. The abode of
the soul, when—having taken within jtself speech and the
ather powers—~it is about to depart, is the heart, according
to the text, ‘He taking with him those elements of light
descends into the heart’ (Bre. Up. IV, 4,1). Of the heart
the point becomes lighted up, 'and subsequent to that is
the departure of the soul, starting from the eye or some
other place, according to the passage, ¢ The point of his
heart becomes lighted up, and by that light the Self
departs, either through the eye or through the skull or
through other places of the body’ (Bri Up. IV, 4, 2).
The question hese arises whether that departure is the
same for him who knows and him who does not know, or
if there is a special limitation in the tase of the former;
and the prima facie view might be upheld that there is
no such limmitation siace scripture records no difference.
Against this the teacher states that.although, equally !’or
him who does know and him who does not kaow, the painf
of the heart becomes shining and the door of egress thereby
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is lighted up, yet he who knows departs through the skull
only, while the others depart from other places.—Why so?
—*On account of the power of knowledge. If also he who
knows departed, like all others, from any place of the body,
he would be unable to reach an exalted sphere; and then
all knowledge would be purportless. ¢And on account of
the application of meditation on the way forming a part of
that” That means: in different vidy4s there is enjoined
meditation on the soul's travelling on the way connected
with the vein that passes through the skull ;—which way
forms a part of those vidyas. Now it is proper to conclude
that he who meditates on that way should after death
proceed on it Hence he who knows, being favoured by
Brahman abiding in the heart on which he had meditated,
and thus becoming like it in nature departs by the vein
which passes through the skull and * exceeds the hundred,’
i.e. is the hundred and first. The souls of other men pass
out by other veins. For thus scripture.says, in a chapter
treating of the knowledge of Brahman dwelling in the

heart, * There are a hundred and one veins of the heart;

one of them penetrates the crown of the head ; by that

moving upwards 2 man reaches immortality ; the others

serve for departing in different directions’ (K2 Up. VIII,

6, 5)- )

18. (The soul after having passed forth from the
body) follows the rays.

There is the vidy4 of him within the heart. which begins,
¢ There is this city of Brahman and in it the palace, the
small Iotus, and in it that small ether? (X2 Up. VIIL, 1,1).
A subsequent scction of that chapter—beginning with the
words, * Now these veins of the heart ‘—describes at length
the connexion of the veins and the rays, and the text then
continues, * When he departs from this body, he departs
upwards by those very rays, and further on, ‘By that

* For otherwise the meditation enjoined would be * adrishfirtha’
only; an alternative not to be admitted anywhere as Jong as a
*seen’ purpose can be demonstrated
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moving upwards he reaches immortality.! From this we
understand that the soul passing out by the hundred and
fjrst vein follows the rays—A doubt here arises as to
whether the soul of him who dies by night as well as of
him who dies by day follows the rays, or the soul of the
latter only.—Since scripture mentions no difference, the
Siitra teaches that the souls follow the rays in both cases.
19, (Should it be said that the soul does) not
(follow the rays) by night; (we reply) not so,
because the connexion (of veins and rays) exists
as long as the body; and (scripture) also declares

this.

It might perhaps be said that the veins and rays are
connected during the day, so that the soul of a person who
dies during the day may follow those rays; but not the sou!
of one who dies by night when the connexion of the veins
and rays is broken.—But this is a mistaken assumption,
because the connexion of rays and veins lasts as long as
the body exists. This scripture also declares, * They (the
rays) stretch out from yonder sun and slip into these veins;
they stretch from these veins and slip into yonder sun’
(KA. Up. VIII, 6, 2). We moreover observe that the rays
of the sun continue to exist in the nights of the summer
season ; for we feel their warmth and other effects.  During
the nights of the other seasons they are difficult to perceive
because then few only continue to exist; just as during
the cloudy days of the cold scason.—This the following
scriptural passage also shows, ¢ Day he males in the night.”
—If, moreover, he who dies at night mounted upwards
without following the rays, the following of the rays would
be genenally meaningless. For the text gives no special
direction to the effect that he who dies by day mounts
npwards by means of the rays, while he who dies by night
mounts without them.—Should, on the other hand, even
he who knows be prevented from mounting upwards, by
the mere mischance of dying by night, knowledge would
in that ecase produce its fruit eventually only, and the

consequence would be thatas the time of death is not
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is lighted up, yet he who knows departs through the skull
only, while the others depart from other places—Why so?
~* On account of the power of knowledge.’ If also he who
knows departed, like all others, from any place of the body,
he would be unable to reach an exalted sphere; and then
all knowledge would be purportless. ¢And on account of
the application of meditation on the way forming a part of
that” That means: in different vidy4s there is enjoined
meditation on the soul’s travelling on the way connected
with the vein that passes through the skull ;—which way
forms a part of those vidyds. Now it is proper to conclude
that he who meditates on that way should after death
proceed on ity  Hence he who knows, being favoured by
Brahman abiding in the heart on which he had meditated,
and thus becoming like it in nature departs by the vein
which passes through the skull and ‘exceeds the hundred,
i. e. is the hundred and first. The souls of other men pass
out by other veins. For thus scripture.says, in a chapter
treating of the knowledge of Brahman dwelling in the
heart, * There are a hundred and one veins of the heart;
one of them penetrates the crown of the head; by that
moving upwards a man reaches immortality ; the others
serve for departing in different directions’ (K. Up. VIII,
6, 5).
18. (The soul after having passed forth from the
body) follows the rays.
There is the vidy4 of him within the heart. which begins,
t There is this city of Brahman and in it the palace, the
small lotus, and in it that small ether” (K4, Up. VIIT, 1,1).
A subsequent scction of that chapter—beginning with the
words, * Now these veins of the heart’—describes at length
the connexion of the veins and the rays, and the text then
continues, * When he departs from this body, he departs
upwards by those very rays, and fucther on, ‘By that

' For otherwise the meditation enjoined would be *adrishfirtha’
only; an alternative not to be admitted anywhere as long as a
*seen’ purpose can be demonstrated
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moving upwards he reaches immortality.” From this we
understand that the soul passing out by the hundred and
first vein follows the rays.—A doubt here arises as to
whether the soul of him who dies by night as well as of
him who dies by day follows the rays, or the soul of the
latter only.—Since scripture mentions no difference, the
Satra teaches that the souls follow the rays in bath cases.
19. (Should it be said that the sou! does) not
(follow the rays) by night; (we reply) not so,
because the connexion (of veins and rays) exists
as long as the.body; and (scripture) also declares

this.

It might perhaps be said that the veins and rays are
connected during the day, so that the soul of a person who
dies during the day may follow those rays; but not the soul
of one who dies by night when the connexion of the veins
and rays is broken~—But this is a mistaken assumption,
because the connexion of rays and veins lasts as long as
the body exists. This scripture also declares, ¢ They (the
rays) stretch out from yonder sun and slip into these veins;
they stretch from these veins and slip into yonder sun’
(KA Up.VIIL 6, 2). We moreover observe that the rays
af the sun continue to exist in the nights of the summer
season ; for we feel their warmth and other effects. During
the nights of the other seasons they are difficult to perceive
because then few only coatinue to exist; just as during
the cloudy days of the cold season.—This the following
scriptural passage also shows, * Day he makes in the night.’
—1If, moreover, he who dies at night mounted upwards
without following the rays, the following of the rays would
be generally meaningless. For the text gives no special
direction to the effect that he who dies by day mounts
tipwards by means of the rays, while he who dies by night
mounts without them.—Should, on the other hand, cven
he who knows be prevented from mounting upwards, by
the mere mischance of dying by night, knowledge would
in that casc produce its fruit eventually only, an'd the
consequence would be that--as the time of death is not
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fixed—nobody would apply himself to knowledge—Tf,
again, 2 man dying art night should wait for the dawn (to
mount upwards), it might happen that, owing to the action
of the funeral fire, &c., his body would, at the time of -
daybreak, not be capable of entering into 'connexion with
the rays. Scripture moreover expressly says that he does
not wait, ‘ As quickly as he sends off the mind he goes to
the sun’ (K% Up. VIII, 6, 5)—For all these reasons the
soul follows the rays by night as well as by day.

20. Aund for the same reason (the departed soul
follows the rays) also during the southern progress
of the sun.

For the same reason, viz. because waiting is impossible,
and because the fruit of knowledge is not a merely eventual
one, and because the time of death is not fixed, also that
possessor of true knowledge who dies during the southern
progress of the sun obtamms the fruit of his knowledge.
Because dying during the northern progress of the sun is
more excellent, and because Bhishma is known to have
waited for that period, and because scripture says,  From
the light half of the month (they go) to the six months
when the sun goes to the north,’ it might be thought that
the -northetn progress of the sun is needful for dying.
This notion” the Sftra refutes. The greater excellence of
the sun’s northern progress applies to those only who do
not possess the highest knowledge.—Bhishma's waiting for
the sun’s northemn progress was due to his wish of upholding
good customs and of showing that by the favour of his
father he could choose the time of his death.—And the
sense of the scriptural passage quoted will be explained
under IV, 3, 4.—But we have the following Smsiti-text,
¢ At what times the Yogins depart either not to return or
to return, those times I will declare to thee’ (Bha. Gita VII],
23), which determines specially that to die by day and so
on causes the soul not to return. How then can he who
dies by night or dusing the sun’s southern progress depart
not to return? Conceming this point the ncxt Sitra

remarks :
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21. (These details) are recorded by Smriti with
reference to the Yogins; and both (Saakhya and
Yoga) are Smyiti (only).

The rules as to dying by day and so on in order not to
return are given by Smriti for the Yogins only. And
those two, viz. Yoga and Siikhya are mere Smesti, not of
scriptural character. As thus it has a different sphere of
application and is based on a special kind of authority, the
Smriti rule as to the time of dying has no influence on
knowledge based on scripture.—But, an objection is raised,
we have such passages as the following one, *Fire,
light, the day, the light half of the month, the six months
of the northern progress; smoke, night, the dark half of
the month, the six months of the southern progress’ (Bha.
Gitd VIIL, 243 25); in which though belonging to Smrsti
we recognise the path of the gods and the path of the
fathers just as determined by scripture}~Qur refutation,
we reply, of the claims of Smriti applies only to the
contradiction which may arise from the teaching of Smriti
regarding the legitimate time of dying. *I will tell you the
time, &c. In so far as Smriti also mentions Agni and the
other divinities which lead on the departed soul, there is no
contradiction whatever. "
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THIRD PADA.
REVERENCE TO THE BIGHEST SELF!

1. On the road beginning with light (the departed
soul proceeds), on account of that being widely
known.

It has been explained that up to the beginning of the
way, the departure is the same. About the way itself,
however, different texts make different declarations. One
passage describes it as constituted by the junction of the
veins and rays, “Then he mounts upwards by just those rays’
(K% Up. VIIL, 6, 5). Another passage describes it as
beginning with light, ‘ They go to the light, from light to
day’ (K% Up. V, 10, 1). Another way is described, Kau.
Up. 1, 3,*Having reached the path of the gods, he comes to
the world of Agni’ Another, BrZ Up. V, 10, 1, *When
the person goes away from this world, he comes to the
wind." Ancther again, Mu. Up. 1, 2, 11, ‘Frec from passions
they depart through the gate of the sun” A doubt here
arises whether these ways are different from each other,
or whether there is only one road of which the different
texts mention different particulars—The pdrvapakshin
embraces the former alternative, for the reason that those
roads are referred to in different chapters and form parts
of different meditations. 1If, moreover, we regarded the
statements about light and so on, the emphatical assertion?
made in the first of the passages quoted above would be
contradicted ; and the statement about the quickness of
mounting, * As quickly as he sends off the mind he goes
to the sun,’ would also be interfercd with. We therefore
conclude that the roads described are different roads.
To this we reply, ‘On the road beginning with light;’

 The emphasis lies in the word “eva,’ ie. *just’ or “only,’
which seems to exclude any stages of the way but those rays.
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€. we maintain that ¢very one who desires to reach
Brahman moves on the road beginning with light.—Why
50 ?—*On account of its being widely known.' That road
is known to all who possess knowledge. Thus the chapter
of the vidya of the five fires (* And those also who in the
forest meditate on the True as faith,’ &c., Bri. Up. VI, 2, 15)
expressly states that the road beginning with the light
belongs to those also who practise other meditations——
That road, an objection is raised, may present itself to the
mind in the case of those meditations which do not mention
any road of their own; but why should it be accepted for
such meditations as mention different roads of their own?
—This objection would be valid, we reply, if the various
roads mentioned were entircly different; but as a matter
of fact there is only one road leading to the world of
Brahman and posscssing different attributes ; and this road
is designated in one place by one attribute and in another
place by another attribute. For this relation of attributes
and what possesses attributes is established by the circum-
stance that we recognise, in all the passages quoted, some
part of the road”. And if the chapters which mention the
roads are different, we, as long as the meditation is one, !
have to combine the dificrent attributes of the road {men-
tioned separately in the different chapters), in the same way
as (in general) the different particalars of one meditation
(which are stated in different chapters) have to be combined.
And cven if the meditations (in which the particulars of the
road are mentioncd) are different, the road must be viewed
as one and the same, because we recognise everywhere
some part of the road and becausc the goal is everywhere
the same. For all the following passages declare one and
the same result, viz. the obtainment of the world of Prahmaa:
+In these worlds of Brahman they dwell for ever and ever’
(Bri..Up. VI, 2, 15); *There he dwells cternal years® {Brs.

3 Each passage mentions at least one of the stages of the road
feading 6 the world of Brahman, and we thos conclude that the
same road—of -which the stations are the atiributes—is meant

everywhere.
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Up 'V, 10, 1); ‘Whatever victory, whatever greatness
belongs to Brahman, that v1ctory he gives, that greatness
“he reaches’ (Kau. Up. I, 2); ‘ Those who find the world of
Brahman by Brahmakarya’ (KA. Up. VIII, 4, 3).—To the
remark that the emphatical assertion (made in the passage,
¢Just by those rays, &c.) would be contradicted by our
admitting light and so on as stages of the road, we reply
that no such difficulty exists, because that passage aims
only at establishing the rays (as part of the road). For the
one word ‘just’ cannot at the same time establish the rays
and discard light and so on. The passage therefore must
be understood as only emphasising the connexion with the
rays.—Nor does the regard paid by us to the statements
about light and so on being stages of the way contradict
what one passage says about speed ; for that passage means
to say that one goes (to the world of Brahman) more
quickly than anywhere else, so that its seose is, ‘In the
twinkling of an eye one goes there!.’—Moreover the passage,
*On neither of these two ways® (K4 Up.V, 10, 8)—in
teaching that there is a third inferior road for those who have
missed the other two roads—shows that besides the road of
the fathers there is only one further road, viz. the road of the
gods, of which light and so on are stages. The text about
light and so on mentioning a greater number of stages
while other texts mention a smaller number, it stands to
reason that the less numerous should be explained in
conformity with the more numerous. For this reason also
the Sotra says, ‘On the road beginning with light, on account
of its being widely known.’

2. From the year to Vayu; on account of the
absence and presence of specification.
But by what special combination can we establish between

* Read in the text—tvarivakanam tv arkirddyapekshiyim api
ganmvyanlar:pcksha)ﬁ hhmpry:\rﬂu\ —Anandagin comments —
tvareti, ark yatkyespi kutaskid anyato gantavydd aneno-
plyena _satyalolam £af iti gatbkantii gantavyabhedipekshayd
vatinam yuktam ity arthad,
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the different attributes of the road the relation of what is
determined by attributes and of detesmining attributes? The
teacher out cf'kindneSS. to us connects them as follows.—
:l'he I'{aushltakms describe the road of the gods as follows,
Having reached the path of the gods he comes to the
world of Agni, to the world of Vayn, to the world of
Varuna, to the world of Indra, to the world of Pragapati,
to the world of Brahman’ (Kau, Up. I, 3} Now the world
of Agr_xi means the same as light, since both terms denote
burning, and we therefore need not, with regard to them,
search for the order in which they are to be combined.
Véyu, on the other hand, is not mentioned in the road
beginning with light; in what place then is he to be
inserted 7——We read, X4 Up. V, 10, 1, *They go to the
light, from light to day, from day to the waxing half of
the moon, from the waxing half of the moon to the six
months when the sun goes to the north, from those months
to the year, from the year to Aditya.’ Here they reach
Viyu after the year and before Aditya.—Why so?—*On
account of the absence and presence of specification.’ About
Vayu—concerning whom the passage, ‘He goes to the
world of Vayn,’ contains no specification—another passage
does state such a specification, viz. Bri. Up. V, 10, 1, ‘When
the perso.n goes away from this world he comes to Viyu.
Then VAiyu makes room for him like the hole of a whesl,
and through it he mounts higher, he comes to Aditya!
On account of this specification which shows Viyu ta come
before Aditya, Vayu must be inserted between the year
and Aditya—But as there is a specification showing that
Viyu comes after Agni, why s e not inserted after the
light?—There is no such specification, we reply.—But
a scriptural passage has been quoted which runs as follows,
¢ Having reached the path of the gods he comes to the
world of Agni, to the world of Vayu.'—In that passage,
we reply, we have only two clauses, of which the text
exhibits one before the other, but there is no word express-
ing order of succession, We bave there only‘n simp.le
statement of facts, * He goes to this and to that’ But in
the other text we perteive a regular order of succession :

[38) ce
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for it intimates that after having, mountcd on high through
an’opening as large as the -vheel of a chariot, granted by
Vayu, he approaches the sun. The Sttra therefore rightly
says, ¢ Onaccount of the absence and presence of specifica-
tion’—The VAgasaneyins in their text rccord that he
proceeds ‘ from the months to the world of the gods, from
the world of the gods to the sun’ (Bri. Up. VI, 2, 15).
Here, in order to maintain the immediate succession of
Viyu and Aditya, we must suppose the souls to go from
the world of the gods to Viyu. What the Satra says
about the soul going to VAyu from thc year has reference
to the text of the K/andogya. As between the Vigasane-
yaka and the X/andogya, the world of the gods is absent
from one, the year from the other. As both-texts are
authoritative, both stages have to be inserted in each, and
the distinction has to be made that, owing to its connexion
with the months, the year has the first place (i.c. after the
months and before the world of the gods), and the world of
the gods the second place.

3. Beyond lightning (there is) Varuna, on account
of the connexion (of the two!

The K#indogya continues, * From Aditya to the moon,
from the moon to lightning.’ Here Varura (mentioned in
the Kaushitaki-upan.) has to be brought in so that above
that lightning he goes to the world of Varuma. For there
is a connexion between lightning and Varuna; the broad
lightnings dance forth from the womb of the clouds with the
sound of deep thunder, and then water falls down. And
a Brahmasna also says, ‘It lightens, it thunders, it will rain’
(KA Up. VII, 11, 1). But the lord of all water is Varuna,
as known from Sruti and Smriti—And above Varwn
there come Indra and Pragdpati, as there is no other place
for them, and according to the force of the text, as it stands.
Varuza and so on should be inserted at the end, for that
reason also that they are merely additional, no particular
place being assigned to them. And lightning is the end of
the road beginning with light?,

! o that Veruma and o on arc to be placed after lightning.
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4. (They are) conductors, this being indicated.

With'regard to those beginning with light a doubt‘arises
whether they are marks of the road, or places of enjoyment,
or leaders of the travelling souls.—The first possible view
of the question is that light and so on are marks of the
road, because the instruction has that character. For as in
ordinaty life 2 man wishing to go to a village or a town is
told, “Go from here to that hill, from there to.a fig-tree,
from that to a river, from that to a village ; after that you
will reach the town;’ so here the text also says, “from light
to day, from day to the waxing half of the month,’ &c.—
Or else light and so on may be viewed as placeé of enjoy-
ment. For the text connects Agni and so on with the
word ‘warld’; * He comes to the world of Agni? & Now
the term ‘world* is used to denote places of enjoyment of
living beings, as when we say, ¢ The world of men; the
world of the Fathers; the world of the gods.” A Brihmana
passage also says, ¢ They remain attached to the worlds
which consist of day 4and night’ (Sat. Bri. X, 3, 6, 8).
Therefore light and the rest are not conductors. Moreover,
théy cannot be conductors because they are without intelli-
gence. For in ordinary life intelligent men aply are
appointed by the king to conduct travellers over difficult
roads.

To all this we reply as follows. They must be con-
ductors, because the text indicates this. For we read,
*From the moon to the lightning ; there a person that is
not a man leads them to Brahman;' which shows their
conductorship to be something settled. Should it be
objected that this last sentence exhausts itself in conveying
its own purport’; we say No; for the attribute (*that 1s
not a man’) has only the meaning of excluding his
previously established h ity. Only if in the case of
the light and the rest personal conductors arc settled, and

those of human nature, it is appropriate to use the
' And has pot the ! power of indicatl .i;:.' “';,

us to infer that also the beings previously mentioned

of the soul.
cc2
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‘améinava,’ to the cnd of exc]udmg this {previously estab-
lished) humanity 1.

But mere indication has no force, as there is nothing
to prove (that there must be such personal conductors).—
To this objection the next Sttra replies.

5. (There are personal conductors) because that
is established on the ground of both (i.e. road and
travellers) being bewildered (i. e. unconscious).

As, owing to their separation from a body, the organs of
thase who go on the road beginning with light are wrapped
up, they are incapable of ruling themselves ; and the light
&c., as they are without intelligence, are equally incapable.
“Hence it follows that the particular intelligent deities who
represent light and the rest are appointed to the conductor-
ship. For in ordinary life also drunken or senseless people
whose sense-organs are wrapped up follow a road as com-
manded by others—Again light and the rest cannot be
taken for marks of the road because they are pot always
present. A man who dies in the night cannot come to day
in its true (physical) pature; and he cannot wait (for the
break of day), as we have already explained above (IV, 2,
19). But this objection does not apply to gods who are
permanent. And gods may be called light and so on,
because they represent light and so on. Nor is the ex-

pression, * From light to day,’ &c. objectionable, even if we
adopt the sense of conductorship ; for it means, through
the light as cause they come to the day; through the day
as cause, to the waxing half of the moon. And such
instruction is scen also in the case of conductors known in
ordinary life, for they say, Go hence to Balavarman, thence
(i.c. Balavarman conducting you) to Gayasismha, thence to

* Why should it be specially stated tlat this last ‘conducting
prrson’ is aminava? Only, because it is a settled matter that the
previously mentioned beings are also ‘ conducting persons,’ and at
the same time ‘minava’ The last clause therefore does not only
directly teach that a person conducts the souls to Brahman, but at
the same time ‘indicates’ that the beings mentoned before in
connezion with the road are also * personal conductors.”
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Krishnagupta. Moreover, in the beginning where the text
says that they go to the light, a relation in general only
is expressed, not a special relation’; at the end, however.
where it is said he leads them to Brahman. a special
relation is expressed, viz. that between conducted and
conductor. Therefore this is accepted for the beginning
also.—And as the organs of the wandering souls are wrapped
up together there is no possibility of their enjoying any-
thing. Although, however, the wanderers do not enjoy
anything, the word ‘world’ may be explained on the
groun- that those worlds are places of enjoyment for other
Veings dwelling there —The conclusion therefore is tha
he who has reached the world of Agni is led on by Agni,
and he who has reached the world ruled by Vayu, by Vayu.
But how, if we adopt the view of conductorship, can this
apply to Varuna and the rest? Varura and the rest were
inserted above the.lightning; but scripture states that
after the lightning until Brahman is reached a person leads
who is not 2 man.—To this doubt the next Sotra replies.

6. From thence (the souls are led) by him only
who belongs to the lightning; the sacred text

stating that,

From thence, 1. ¢. after they have come to the lightning
they go to the world of Brahman, being led through the
worlds of Varuna and the rest by the person, not a man,
who follows immediately after the lightning. For that
that person Jeads them is stated in the following passage,
¢When they have reached the place of lightning a person,
not a man, Jeads them to the world of Brahman’ (Bri.
Up. VI, 2, 15). Varuza and the rest, we must unders.taf:d.
favour them either by not hindering or hi t
them.—Therefore it is well said that light and so on are
the gods who act as conductors.

7. To the effected (Brahman) (the.souls are.led).g
(thus opines) Badari; ‘because going to him is

possible. .
With regard to the passage, He leads them to Brabmas,
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Krishnagupta. Moreover, in the beginning where the text
says that they go to the light, a relation in general’ only
is expressed, not a special relation ; at the end, however,
where it is said he leads them to Brahman, a special
relation is expressed, viz. that between conducted and
conductor. Therefore this is accepted for the beginning
also.—And as the organs of the wandering souls are wrapped
up together there is no possibility of their enjoying any-
thing. Although, however, the wanderers do not enjoy
anything, the word ‘world’ may be explained on the
groun that those worlds are places of enjoyment for other
Y eings dwelling there —The conclusion therefore is tha
he who has reached the world of Agni is led on by Agni,
and he who has reached the world ruled by Véyu, by Vayu.
But how, if we adopt the view of conductorship, can this
apply to Varuna and the rest? Varusa and the rest were
inserted above the lightning; but scripture states that
after the lightning until Brahman is reached a person leads
who is not a man.~To this doubt the next Sotra replies,

6. From thence (the souls are led) by him only
who belongs to the lightning ; the sacred text
stating that.

From thence, 1. c. after they have come to the lightning
they go to the world of Brahman, being led through the
worlds of Varuza and the rest by the person, not a man,
who follows immediately after the lightning. For that
that person leads them is stated in the following passage,
*When they have reached the place of lightning a person,
not a man, leads them to the world of Brahman’ (Bri’
Up. VI, 2, 15). Varura and the rest, we must unders'tf?d,

favour them éither by not hindering or g
them.—Therefore it is well said that light and so on are

the gods who act as conductors.

7. To the effected (Brahman) (the souls are'led)h%,
(thus opines) Bédari; because going to him 1§
possible. )

With regard to the passage, ‘ He leadsthem to Brahman;




390 VEDANTA-SOTRAS, .

the doubt arises whether that person leads the souls to the
effected, lower, Brahman, or to the highest, non-modified,
chief Brahman.—Whence the doubt ?—Because the (am-
biguous) word Brahman is used, dand because scripture
speaks of going.—The opinion of the teacher Bidari is that
the person, who is not a man, leads them to the lower,
qualified, effected Brahman ; because it is possible to go to
that. For the effected Brahman which occupies a definite
place can be the goal of a journey. With the highest
Brahman, on the other hand, we cannot connect the ideas
of one who goes, or object of going, or act of going ; for
that Brahman is present everywhere and is.the igner Self
-of all.

8./ And on account of {the Brahman to which the
souls are led) being qualified (in another passage).

That the soul's going has for its object the effected
Brahman, we conclude from another scriptural passage
also which qualifies Brahman in a certain way, * He leads
them to the worlds of Brahman; in these worlds of Brahman
they live for ever and ever’ (Bri Up. VI, 2, 15). For it
would be impossible to qualify the highest Brahman by
means of the plural number (*worlds’); while the plural
number may be applied to the lower Brahman which may
abide in different conditions.—The term ‘world’ also can
directly denote only some place of enjoyment falling
within the sphere of effects and possessing the quality of
being entered into, while it must be understood in a meta-
phorical sense in passages! such as ‘Brahman js that
world’ (Bri. Up. 1V, 4, 23)—And also what the text
says concerning an abode and some one abiding within
it (*in these worlds of Brahman,’ &c.), cannot be directly
understood of the highest Brahman.—For all these reasons
the leading of the souls has the lower Brahman for
its goal,

But even on this interpretation the word *Brahman'js
inappropriate, as it has been proved that Brahman is the

! Where the term ¢ world’ is applied to the highest Brahman,
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cause of the origination and so on ‘of the entire world.—
To this objection the next Sotra replies.

9. But on account of its proximity (to the higher
Brahman) there is designation (of the lower Brahman)
as that.

The word ‘but’ indicates the setting aside of the doubt.—
As the lower Brahman is in proximity to the higher one,
there is nothing unreasonable in the word ‘ Brahman® being.
applied to the former alsa, For when the higher Brahman
is, for the porposes of pious meditation, described as
possessing certain effected qualities—such as consisting of
mind and the rest—which qualities depend on its connexion
with certain pure limiting adjuncts ; then it is what we call
the lower Brahman.— But with the assumption of the lower
Brahman there does not agree what scripture says about
the souls not returning ; for therc is no permanence any-
where apart from the highest Brahman. And scripture
declares that those who have set out on the road of the
gods do not return, ¢ They who proceed on that path do not
return to the life of man’ (&4 Up. IV, 15, 6}; * For them
there is no return here’ (B2 Up. VI, 2, 15); “Moving
upwards by that a man reaches immortality’ (K% Up.

VIIi, 6, 5).
To this objection we make the following reply.

10. On the passing away of the effected (world of

Brahman) (the souls go) together with the ruler of
that (world) to what is higher than that; on account

of scriptural declaration.

When the reabsorption of the effected Brahman world
draws near, the souls in which meanwhile perfect knowledge
has sprung up proceed, together with Hiranyagarbha the
ruler of that world, to *what is higher than that,’ i.e. to the
pure highest place of Vishsu. This is the release by
successive steps which we have to accept on the basis of
the scriptural declarations about .the non-retum of the
souls. For we have shown that the Highest cannot be

directly reached by the act of going.
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11. And on account of Smr7ti.

Smriti also agrees with this view; cp. the following
passage, * When the prala'ya has come and the end of the
highest: (i.e. Hiranyagarbha), then they all, together with
Brahman, with putified minds enter the highest place’—
The final conclusion (siddhénta) therefore is that the going
of the souls, of which scripture speaks, has for its goal the
effected Brahman.—But what is the prim4 facie view, with
regard to which this final conclusion has been established
in Stitras 7-11 P—This required prim4 facie view is now sef
forth in the following Sfitras.

12. To the highest (Brahman) (the souls are led);
Gaimini (opines); owing to this being the principal
sense (of the word * Brahman°).

The teacher Gaimini is of opinion that the passage,
‘He leads them to Brahman, refers to the highest
Brahman. For the highest Brahman constitutes the pfin-
cipal, primary sense, of the word * Brahman,’ which denotes
the lowér Brahman only in a secondary, metaphorical way.
And where both senses are possible, the primary sense has
to be preferred.

13. And because scripture declares that,

The text,‘Going upwards by that he reaches immortality,’
declares that immortality is reached by going. But im-
mortality is possible only in the highest Brahman, not in
the effected one, because the latter is transitory. So
scripture says, ‘ Where one sees something else, that is
little, that is mortal’ (X'4. Up. V11, 24, 1). According to
the text of the Katka-upanishad also the going of the soul
is towards the highest Brahman; for after the highest
Brahman has been introduced there as general subject-
matter—in the passage, * That which thou seest, &c., I, 2,
14, no other kind of knowledge is taken up later on.

14. And the intention of entering (can) not (be
referred) to the effected (Brahman).

Moreover the intention of entering into which is expressed
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in the passage, ‘T enter the hall of Pragipati, the house’
(K. Up. VIII, 14, 1), cannot have the lower Brahman for
its object. For the i diately preceding p ¢ That
within which these forms and names are contained is the
Brahman,” shows that the highest Brahman, different in
nature from the effected one, is the general subject-matter ;
and the subsequent passage, ‘I am the glory of the
Brihmans,” represents the soul as the Self of all; it being
,known from another scriptural passage that ‘Glory’ is
a name of the highest Brahman, ‘ There is no likeness of
him whose name is great glory’ (Vag. Samh. XXXII, 3).
And in the vidyd of Brahman within the heart it is said of
this same entering the house that it is preceded by going?,
“ There is the city of Brahman Aparfgita, and the golden
hall built by Prabhu’ (K4 Up. VIII, 5, 3). And that
the performing of a journey is intended follows also from
the use of the verb “pad,” which denotes going (prapadye,
I enter).—The other (prim4 facie) view therefore is that all
the passages about the soul’s going refer to the highest
Brahman.

These two views have been embodied by the teacher in
the Sftras; one in the SQtras 711, the other in the Stras
12-14, Now the arguments contained in the former set
are capable of proving the fallaci of the arg ts
in the latter set, but not vice versd ; from which it follows
that the former set states the final view and the latter
set the primi facie view only.—For nobody can compel
us to accept the primary sense of a word (such as Brahman)
even where it is impossible to do so.—And although met
with in a chapter that treats of the highest knowledge, the
reference to the going to Brahman—which belongs to
another kind of knowledge—may be explained as aiming
merely at the glorification of the highest knowledge (not at*
teaching that the goingto Brahman is the result of higher

Y1 am not quite sure which passage in the daharavidyd is
supposed to prove that the ing of Brahman's house s p ‘ d
by going. Probably VIIL, §, 5, ‘He departs upwards; he is going
to the sun,’
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knowledge).—And with reference to the passage, ‘I enter
the hall of Pragapati, the house,’ there is no reason why we
should not separate that passage from what precedes and
refer the intention of entering to the effected Brahman.
And the qualified Brahman also may be spoken of as being
the Self of zall, as shown by other passages such as ‘He
to whom all works, all desires belong,’ &c. (X7. Up. 111,
14, 2). The texts about the going therefore all belong to
the lower knowledge,—Others again, in accordance with
the general principle that the earlier Sfitras set forth the
prim4 facie view, while the later ones contain the siddhinta
view, maintain that the passages about the soul’s going fall
within the sphere of the higher knowledge. But this is
impossible, because nothing may go to the highest Brahman.
Omnipresent and eternal like the ether;’ ‘The Brahman
which is visible, not invisible, the Self that is within all’
(Bri. Up. I, 4, 1); ¢Self only is all this’ (X% Up. VII,
25, 2) ; *Brahman only is all this, it is the best’ (Mu. Up.
II, 2, 11): from all these passages we ascertain that the
highest Brahman is present everywhere, within everything,
the Self of everything,and of such a Brahman it is altogether
impossible that it ever should be the goal of going. For
we do not go to what is already reached; ordinary ex-
perience rather tells us that a person goes to something
different from him.— But we observe in ordinary experience
also that something already reached may become an object
of going, in so far as qualified by a different place; a man
Yiving on the tatih, ©g. gots 0 the carth, in 2o far as he
goes to another place on the earth. In the same way we
seec that a child reaches the adult state which in reality
belongs to the child’s identical Self, but is qualified by
a difference of time.  Analogously Brahman alse may be
an object of going in so far as it is possessed of all kinds
of powers.—This may not be, we reply, because scripture
expressly negatives Brahman's possessing any distinctive
qualities.—* Without parts, without actions, tranquil, without
fault, without taint” (Svet. Up. VI, 19); *Ncither coarse
nor fine, neither short nor long’ (Bri. Up. 111, 8, 8); *He
who is without and within, unproduced "(Mu. Up. I, 1, 2);
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* This great, unborn Self, undecaying, undying, immortal,
featless, is indeed Brahman’ (Br7. Up. IV, 4,25); ‘He is to
be described by No, no!’ (Bri. Up. 111, g, 26); from ail
these scriptural texts, as well as from Smriti and reasoning,
it follows that the highest Self cannot be asstmed to possess
any differences depending on time or space or anything
else, and cannot therefore become the object of going.
The cases of places on the earth and of the different ages
of man are by no means analogous; for they are affected
by differences of locality and so on, and therefore can be
gone to or reached.—Nor will it avail our opponent to say
that Brahman possesses manifold powers, because scripture
declares it to be the cause of the world’s origination,
sustentation, and final retractation; for those passages
which deny difference have no other sense (but just the
absolute denial of alf difference)—But in the same way
also those passages which state the origination and so on
of the world have no other sense! (i.e. cannot be under-
stood to teach anything but just the origination and so on
of the world)—This is not so, we reply; for what they
aim at teaching’is the absolute oneness of Brahman. For
texts which by means of the simile of the lump of clay,
&c., teach that only that which is, viz. Brahman, is true,
while everything eflected is untrue, cannot aim at teaching
the origination, &c. of the world—But why should the
passages about the origination, &c. of the world be sub-
ordinate to those which deny all difference, and not vice
versi ?—Because, we reply, the texts which negative all
difference effect the cessation of all desire. For when the
absolute oneness, permanence, and purity of the Self have
once been apprehended, we cognize that the highest aim
of man has been attained, and therefore conceive no further
desires, Compare the following texts : ‘ What trouble, what
sorrow can there be to him wha beholds that unity ?* (1sa-up.
7); *Thou hast reached fearlessness, O Ganaka '(Br7. Up.IV,
2, 4); * He who knows does not fear anything; he does nc_rt
distress himself with the thought, Why did I not do what is -
good? Whydid I do what is bad?” (Taitt. Up. IT, 9.) Tl-lls
also follows from our observing that those who know realise
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contentment of mind; and from the fact that scripture
blames the false notion of (the reality of) effects, * From
death to death goes he who sees here any difference’
(Ka. Up. I, 4, 10). The texts negativing all difference
cannot therefore be understood as subordinate to other
texts. Those texts, on the other hand, which speak of the
origination of the world and so on have no similar power
of conveying a sense which effects cessation of all desire.
At the same time it is manifest that they have another
(than their Iiteral) meaning. For the text, after having
said at first, * Of this shoot sprung up know that it cannot
be without a root’ (K/. Up. VI, 8, 3), declares in the end
that Being which is the root of the world is the only
object of cognition. Similarly Taitt. Up. IIL, 1, ¢ That from
which these beings are born, that by which when born they
live, that into which they enter at their death, seck to know
that; that is Brahman. As thus the passages about
origination ard so on aim at teaching the unity of the Self,

Brahman cannot be viewed as possessing manifold powers,

and cannot therefore be the object of the action of going.—

And, as already explained under IV, 2, 13, also the text

Bri. Up. IV, 4, 6 (* Of him the prizas do not depart ; being

Brahman he goes to Brahman’), denies any going to the

highest Brahman.

Moreover, on the hypothesis of going, thav which goes,
i.e. the individual soul, must be cithera part of Brahman to
which it goes, or an effect of Brahman, or different from
Brahman ; for if the two were absolutely identical no going
could take place.—Well, what then?—We reply as follows.
If, in the first place, the soul isa part of Brahman, it cannot
go to it, since the whole is permanently reached by the
part. Besides, the hypothesis of whole and parts cannot
be applied to Brahman, which is acknowledged to be
without parts—The same objection lies against the hypo-
thesis of the soul being an effect of Brahman ; for also-that
which passes over into an cffect is permanently reached by
the effect. A jac made of clay does not exist apart from
the clay which constitutes its Self; were it so apart it
would ccase to be. And on both hypotheses, as that to
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fvhich the parts or the effects would belong, i.e. Brahman
is altogether unchanging, its entering into the SamsAra
state could not be accounted for.—Let then, in the third
place, the soul be different from Brahman. In that case
it must be either of atomic size, or infinite, or of some
intervening’ extent. If it is omnipresent, it cannot go
anywhere. If it is of some middling extent, it cannot be
permanent. If it is of atomic size, the fact of sensation
extending over the whole body caanot be accounted. for.
The two hypotheses of atomic and middling extent have
moreover been refuted at length in a former part of this
work (II, 3, 19 ). And from the soul's being different
from the highest Brahman it also would follow that such
texts as ¢ Thou art that” are futile. This latter objection
also lies against the theories of the soul being a part or an
effect of Brahman. Nor can the difficulty be got over by it
being pleaded that a part and an effect are not different
from the whole and the causal substance; for that kind
of oneness is not oneness in the true literal sense.~From
all those three theories it moreover equally follows that the
son] cannot obtain final release, because its SamsAra con-
dition could never come to an end. Or else, if that
condition should come to an end, it would follow that the
very essence of the soul perishes; for those theories do not
admit that the (imperishable) Brahman constitutes the Self
of the soul.

Here now some come Torward with the following con-
tention. Works of permanent obligation and works to be
performed on special occasions are undertaken to the end
that harm may not spring vp; such works as are due to
special desires, and such as are forbidden, are eschewed, in
order that neither the Heavenly world nor hell may be
obtained, and those works whose fruits are to be enjoyed
in the current bodily existence are exhausted by just that
fruition. Hence, as after the death of the present body,
thére is no cause for the origination of a new body, that
blessed isolation which consists in the soul’s abiding within
its own nature will accomplish itself for a man acting in
the way described above, even without the cognition of his
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Self being identical with Brahman's Self-—All this is
inadmissible, we: reply. because there is no proof of it.
For scripture nowhere teaches that he who desires release
should conduct himself in the way described. To say that
because the Samsira state depends on works, it will cease
when works are absent, is an altogether arbitrary style -of
reasoning. And {whether arbitrary or not) this reasoning
falls to the ground, because the absence of the cause is
something that cannot be ascertained, It may be supposed
that each living being has, in its former states of existence,
accumulated many works which have part of them pleasant,
part of them unpleasant results, As these works are such
as to lead to contrary results, which cannot be enjoyed all
of them at the same time, some works whose opportunity
has come, build up the present state of existence; others
sit inactive waiting for a place, a time, and operative causes
(favourable to them). As thesc latter works cannot thus
be exhausted in the present state of existence, we cannot
definitely assert, even in the case of a man who conducts
himself as described above, that at the end of his present
bodily existence all cause for a new bodily existence will
be absent. The existence of a remainder of works is,
moreover, established by scriptural and Smriti passages,
such as, ‘Those whose conduct has been good’ (K4 Up.
V, 10, 4); ‘Then with the remainder’—But may not, °
an objection is raised, those remaining works be wiped
out (even in the present existence) by the performance of
works of permanent obligation and such works as are due
to special occasions? —This may not be, we reply, because
the two sets of works are not of contrary nature. Where
there is contrariety of nature, one thing may be wiped out
by another ; but good deeds performed in previous states
of existence, and works of permanent obligation and so on
(performed in the present life), are both of them equally
purc and therefore not of opposite nature, Bad works
indeed, as being of impure nature, are opposed to works
of permanent obligation, &c., and therefore may be extin-
guished by the latter. But even from this admission it
does not Tollow that the causes for a new embodiéd exictence
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are altogether absent; for those causes may be supplied by.
good deeds, and we do not know that the evil works have
been extinguished without a remainder. Nor is there
anything to prove that the performance of works 'of per-
manent obligation, &c., leads only to the non-origination of
harm, and not at the same time to the origination of new
results (to be extinguished in future states of existence);
(or it may happen that such new results spring up collater-
ally. Thus Apaﬁtamba says, *When a mango trec is planted
for the sake of its fruits, it in addition- gives shade and
fragrande ; thus additional advantages spring from the
performance of religious duty.'—Nor can anybody who has
not reached perfect knowledge promise to refrain altogether.
from birth to death, from all actions either forbidden or
aiming at the fulfilment of spccial wishes; for we observe
that even the most perfect men commit faults, however
minute. This may be a matter of doubt; all the same it
remains true that the-absence of causes for anew existence
cannot be knawn_with, certsinty~—1If; firthe:, the soul's
unity with Brahman s Sell—which is to be realised through
knowledge—is not acknowledged, the soul whose essential
nature it is to be an’agent and enjoyer cannot even desire
the state of blissful isolation; for a being cannot divorce
itself from its true essence, not any more than fire can cease
to be hot.—But, an objection is raised, what is of disad-
vantage to the soul is the state of agentship and fruition in
so far as actually produced, not its mere potentiality.
Release of the soul may, therefore, take place if only that
actual condition is avoided while its potentiality remains.
—This also, we reply, is not true; for as long as the
potentiality exists it will inevitably produce the actuality.
——But, our opponent resumes, potentiality alone, without
other co-operative causes, does not produce its effect; as
long therefore as it is alone it cannot, though continting
to exist, do any harm |—This also, we reply, is not valid;
for the co-operative causes also are, potentially, permanently
connected (with the acting and enjoying soul). If, therefore,

the soul whose essence is acting and enjoying is nat
considered to p fund. tal jdentity with’Brahman
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-—an identity to be realised by knowledge—there is not
any chance of its obtaining final release. Scripture, more-
over (in the passage, “There is no other way to go,’ Svet. Up..
111, 8), denies that there is any other way to release but
knowledge.~—But if the soul is non-different from the highest
Brahman, all practical existence comes to an end, because
then perception and the other means of right knowledge
no longer act!—Not so, we reply. Practical life will hold
its place even then, just as dreamlife holds its place up to
the moment of waking. Secripture, after having said that
perception and the rest are operative in the sphere of those
who have not reached true knowledge (* For where there is
duality, as it were. there one sees the other, &c.; Bri. Up.
1V, 5, 15), goes on {0 show that those means of knowledge
do not exist for those who possess that knowledge (‘ But
when the whole-of him has become the Self, whereby
should he see another,” &c.). As thus for him who knows
the highest Brahman all cognition of something to be gone
to, &c. is sublated, his going cannot in any way be shown to
be possible. . )

To what spherc then belong the scriptural texts about
the soul's going?—To the sphere of qualified knowledge,
we reply. Accordingly the soul’s going is mentioned in
the chapter treating of the knowledge of the five fires,
in the chapter treating of the knowledge of Brahman's
couch, in the chapter treating of the knowledge of Agni
Vaisvanara (KA. Up. V, 3-10; Kau. Up. I; K4 Up. V
11-24). And where the soul's going is spoken of in
a chapter treating of Brahman—(as e.g. in the passages,
*He leads them to Brahman,’ &c., X4 Up. 1V, 15, 6, in
a chapter treating of Brahman, as shown by ‘Breath is
Brahman,' &c., 1V, 10, 5; and *He departs upward,” &c.,
k- 1Jp. VIII, 6, 5, in the chapter beginning ¢ There is this
city Jf Brahman,' VIII, 1, 1)—such attributes as ¢ v&mani,
i.e. Leader of blessings (KA. Up. IV, 15, 3), and ‘satyakima,’
i.c. having true wishes, show that there the qualified Brahman
has to be meditated upon, and to that Brahman the soul
can go. No passage, on the other hand, speaks of the soul's
poing to the highest Brahman; while such going is specially



IV ADHYAVA, 3 PADA, 14. 401

denied in the passage, ' Of him the prasas do not depart.’
In passages, again, such as * He who knows Brahman obtains
the Highest’ (Taitt, Up. II, 1), we indeed meet with the verb
to reach,’ which has the sense of going; but because, as
explained before, the reaching of another place is out of
question, ‘reaching’ there denotes only the obtainment
[realisation} of one's own nature, in so far as (through true
knowledge) the expanse of names and forms which Nescience
superimposes (on Brafiman) is dissolved. Such passages
are to be uncerstood analogously fo the text, ‘Being
Brahman he enters into Brahman’ (B+i. Up. 1V, 4, 6).—
Besides, if the going were understood as connected with
the highest Brahman, it could only subserve the purpose
either of satisfying (the mind of him who knows) or of
reflection. Now, a statement of the soul's going cannot
produce any satisfaction in him who knows Brahman, since
satisfaction is already fully accomplished through his perfect
condition, bestowed on him by knowledge, of which he is
immediately conscious. Nor, on the other hand. can it be
shown that reflection on the soul’s going in any way
subserves knowledge, which is conscious of eternally perfect
blessedness, and has not for its fruit something to be
accomplished.—For all these reasons the soul's going falls
within the sphere of the lower knowledge. And only in
consequence of the distinction of the higher and lower
Brahman not being ascertained, statements about the soul's
going which apply to the Jower Brahman are wrongly put
in connexion with the higher Brahman,

But are there really two Brahmans,ahighcrone and a lower
onep—Certainly there are two! For scripture declares this,
as e.g. in the passage,‘ O Satyakdma, the syllable Omis the
higher and also the lower Brahman '’ (Pr. Up. V, 2).—What
then is the higher Brahman, and what the lower >—Listen !
Where the texts, negativing all distinctions founded on name,
form, and the like, designate Brahman by such terms as that
vehich is not coarse and so on, the higher Brahman is spaken
of. Where, again. for the purpose of pious meditation, the
texts teach Brahman as qualified by somte distinction
depending on name, form. ang 50 on, using terms such as

{38) b
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‘He who consists of mind, whose body is praxa, whose
shape is light’ (K'%. Up. 111, 14, 2), that is the lower Brah-
man.—But is there noi room here for the objection that
this distinction of a higher and a lower Brahman stultifies
the scriptural texts asserting aduality ?—Not so, we reply.
That objection is removed by the consideration that name
and form, the adjuncts (of the one real Brahman), are due to
Nescience. Passages such as ¢If he desires the world of
the fathers’ (K4. Up. VI1I, 2, 1), which the text exhibits in
proximity to a meditation on the lower Brahman, show that
the fruit of such meditation is lordship over the worlds;
a fruit falling within the sphere of the Samsara, Nescience
having not as yet been discarded. And as that fruit is
bound to a special locality, there is nothing contradictory
in the soul's going there in order to reach it. That the soul,
although all-pervading, is viewed as going because it enters
into connexion with the buddhi and the rest of its adjuncts,
just as general space enters into connexion with jars and
the like, we have explained vnder 1], 3, 29,

For all these reasons the view of Badari as set forth in
Sttra 7 is the final one; while Sitra 12, which states
Gaimini's opinion, merely sets forth another view, to the
end of the illumination of the learner’s understanding.

15. Those who do not take their stand on symbols
he leads, thus Badardyawa (opines); there being no
fault in the twofold relation (resulting from this
opinion) ; and the meditation on that {i.e. Brahman)
(is the reason of this twofold relation).

It is a settled conclusion that all going has reference
to the efiected Brahman, not to the highest Brahman.
Another doubt now arises here.  Does that persan who is
not a man lead to the world of Brahman all those who take
their stand on the eflected Brahman, without any difference;
or only some of them ?

The plrvapakshin maintains that all those who possess
knowledge—provided that knowledge be not of the highest
Brahman--go to the world of Brahman. For in Stitra 111,
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.3, 31 that going was put in connexion with all the dif
ferent vidyas (of the qualified Brahmans), without any
distinction.

To this the Stitrakéra replies, * Those who do not take
their stand on symbols” That means: Excepting those
who take their stand on symbols (i.e. who meditate on
certain things as symbolically representing Brahman), that
person who is not a man leads all others who take their
stand (i.e. who meditate) on the effected Brahman, to the
world of Brahman; this is the opinion of the teacher
Badardyana. For in acknowledging in this way a twofold
relation there is no fault; since the argumentation as to
the non-restriction of going (Sttra Il 3, 31) may be under-
stood as referring to all meditations with the exception of
those on symbols. The words, ‘and the meditation on
that,’ state the reason for this twofold relation. For he
whose meditation fs fixed on Brahman reaches lordship
like that of Brahman, according to the scriptural relation,
¢In whatever form they meditate on him, that they
become themselves.’. In the case of symbols, on the
other hand, the meditation is not fixed on Brahman, the
symbo!l being the chief element in the meditation—But
scripture says also that persons whose mind is not fixed
on Brahman go to it; so in the knowledge of the five fires,
‘He leads them to Brahman’ (K4 Up. V, 10, 2).—This
may be so where we observe a direct scriptural declaration.
We only mean to say that where there is no such declar-
ation the general rule is that those only whose purpose is
Brahman go to it, not any others,

16, And scripture declares a difference (in the
case of meditations on symbols).

With reference to the meditations on symbals, s'uch as
name and so on, scripture decl that each l’l:‘ g
meditation has a different result from the preceding one,
¢ As far as name reaches he is lora and master ;—speech is
greater than name ;—as far as speech reaches he s lord and
master j—mind is greater tha‘:ix speech’ (K4 Up. VIL, 1,6}

nDaz
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Now this distinction of rewards is possible because the
meditations depend on symbols, while there could be no
such distinction if they depended on the one non-different
Brahman.—Hence those who take their stand on symbols
cannot have the same reward as others.
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FOURTH PADA.
REVERENCE TO THE HIGHEST Sevr!

1. (On the soul's) having entered (into the highest
light), there is manifestation (of its own nature): {as
we infer) from the word ‘own.’

*Thus does that serene being, having risen out of this
body and entered into the highest light, manifest itself by
its own nature’ (X4 Up. VII, 12, 3). Regarding this text
a doubt arises whether the Self manifests itself through
some adventitious distinction—as the Self {of him who
P the Jower k ledge only) does in the world of
the gods and other abodes of enjoyment-—or only through
its own Self.—The pirvapakshin maintains that, as in
other places, here also the manifestation takes place
through some adventitious characteristic ; because release
also is a fruit (like other fruits, e.g. svarga), and because
- manifestation’ means as much as origination. If the
manifestation took place only through the Self's own
nature, it would already appear in the Self’s former states:
for a thing's own nature is never absent from it. The Self
therefore manifests itselfl by means of some adventitious
distinction. B

To this we make the following reply. It manifests itself
through its Self only, not through any other attribute.—
Why so?~—On account of the word ‘own’ in the clause
by its own nature.’ For an tie otler view the qualification
conveyed by ‘own’ would be unmeaning.—But may not
the term *own’ merely indicate that that form belangs to
that which manifests itsel(>—Nat so, we reply. This is
a point which would not require to be stated. Forasin

3 .
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whatever form a thing manifests itself that form necessarily
belongs to it, the qualification *own’ would be devoid of
purport. It has a meaning, on the other hand, if it denotes
the Self, the sense conveyed then being that the manifesta-
tion takes place only through the nature of the Self, not
through any other, adventitious, nature.—But, as a thing
cannot be without its own nature, what difference is there
between the Self’s former states and its present state (after
the manifestation)?—To this question the next Stra
replies.

2, (The Self whose true nature has manifested
itsel{ is) released ; according to the promise {made
by scripture).

That soul, of which the text says that it manifests itself,
is released from its former bondage and abides in its own
pure Self; while previously its Self was stained by the
three states (i.¢ the state of waking, dreaming, and dream-
less sleep), according to K% Up. VIII, g-11, It is blind ;"
—*¢it weeps as it were;—*it goes to utter annihilation.'
This is the difference—But how is it known that in its
present condition the soul is released 7—* On account of the
promise, the Sfitra says. For after the teacher has
promised to give further instruction about the Self as free
from the imperfections of the three states (*I shall explain
him further to you’ X/. Up. VIII, 11, 3), he introduces
the topic (of the released Self) in the words, * Him being
free from the body neither pleasure nor pain touches,” and
concludes, * By his own nature he manifests himself; that
is the highest Person.’ The words at the beginaing of the
tale also, *The Seif which is free from sin’ (VIII, 7, 1),
make a promise regarding the released Self. And release
is a fruit in so far only as it is a cessation of all bondage,
not as implying the accession of something new. And with
reference to the assertion that manifestation is the origi-
nation of something new we remark that it is so only with
regard to a former condition (which ceases to be), as when
we say of a convalescent person that he now manifests
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himself free from sickness. Hence there is no room. for
objections.

.3 (The light into which the soul enters’ is} the
Self; owing to the subject-matter of the chapter.

But how ‘can the soul be called ‘released,’ considering
that the clause *having entered into the highest light®
speaks of it as within the sphere of whatis a mere effect?
For the word ‘light,” according to general usage, denotes '
physical light. And none who has not passed beyond the
sphere of what is cffected can be released, it being known
that whatever is an effect is tainted with evil—This objettion
is without force, we reply ; because in the passage referred
to the word ‘light’ denotes the Self, in accordance with the
subject-matter of the chapter. For as such the highest
Self is introduced in the words, ‘The Self which is free from
sin, old age, death,’ &c., and we therefore may not all at
once pass over to physical light ; incurring thereby the fault
of abandoning the topic under discussion and introducing
a new one. Besides, the word ‘light’ sometimes denotes
the Self, as e.g. in the passge, * That the gods meditate
on as the light of lights’ (Bri. Up. IV, 4, 16}. We have
discussed this at Iength under I, 3, 40.

4. (The released soul abides) in non-division
from the highest Self); becausc that is seen from
g

scripture.

A doubt here arises whether that soul of which the text
says, * Having entered the highest light it manifests itself by
its true nature,’ remains separate from the highest Self, or
abides in the state of non-division from it—Somebody
might beinclined to think that—because in the passage, * He
moves about there,”a distinction is made between thie abode
and himwho abides; and because the ¢lause,  Having entered
the highest light,” mentions an agent and an object (of the
agent’s activity}—the soul remafns distinct from the highest
Self.—This view the Sttra sets aside, The released soul is
non-separate_from the highest Self—Why so ?—Be?ausc



408 VEDANTA-SGTRAS.

that is seen from scripture. For passages such as * Thou
art that’ (K/. Up. VI, 8, 7); “I am Brahman’ (Br4. Up. 1.
4. 10} * Where he sees nothing else’ (K% Up. VII, 24, 1);

But there is then nothing second, nothing else different
that he could see” (Brs, Up. IV, 3, 23), show that the highest
Self abides in the state of non-division. .And the fruit
must be assumed to correspond to the cognition, according
to what.was explained under IV, 3, 15. And also such
passages as ‘Just as pure water poured into pure water
remains the same, thus, O Gautama, is the Self of a thinker
who knows ™ (Ka. Up. 11, 4, 15), whose object it is to describe
the nature of the released soul. declare that there is non-
separation only. The same follows from the comparisons
{of the soul entering Brahman) to rivers falling into the
sea. Passages where separation (of abode and abiding
thing, &c.) is expressed, may be explained as, in a secondary
sense, expressing non-separation; gso e.g. K4 Up. VIL
24, 1, * In what does the Infinite rest?—In its own great-

ness;” and K2 Up. VII, 25, 2, “ Loving the Self, playmg
with the Self.

5. By (a nature) like that of Brahman (the soul
manifests itself); (thus) Gaimini (opines); on account
of reference and the rest.

It has been concluded that the clause, * by its own nature,’
means that the soul manifests itself by its own Self only,
not by some other adventitious character. What has now
to be inquired into is the specific qualities of that nature.
Here the Sitra at first states the opinion of the teacher
Guimini. According to him the soul's own pature is  like
that of Brahman,' i.e. it comprises all the qualities beginning
with frecness from sin and concluding with truthfulness of
conception (i.c. the qualities enumerated in K4. Up. VIII,
7, 1), and also omniscience and omnipotence; and in this
nature the soul manifests itsel.—Why so ?—Because this is
known from reference! and the rest. For the reference

' The commencators say that the ‘and the rest’ of the Stira
comprites vidhi and vyapadesa, and give the following definitions,



IV ADHYAYA, 4 PiDA, 6. 409

to certain qualities‘ made in VIII, 7, 1, teaches that the
Selfhood of the Self is such (i.e. such as made up of those
qualities).—Again, the passage, ‘He there moves about
eating, playing, rejoicing,” shows that the Self possesses
lordly power; so also the passage, ‘For him there is free
movement in all worlds’ (K4 Up. VIII, 1, 6)—And thu«
also there is justification for such designations as *All-
knowing ; all-powerful.’

6. By the sole nature of intelligence (the soul
manifests itself), as that is its Self; thus Audulomi
{opines).

Although the text enumerates different qualities, such as
freeness from sin, &c., these gualities rest only on fanciful
conceptions dug to difference of words; for what the text
intimates is only absence in general of all qualities such as
sin and the rest. Intelligence alone constitutes the nature
of the Self, and hence it is proper to conclude that it mani-
fests itself in a nature consisting of that only. This con~
clusion will also agree with other scriptural texts, such as
Bri. Up. IV, 5, 13, *Thus this Self has neither inside nor
outside, but is altogether a mass of knowledge.'—Qualities.
on_the other hand, such as having true wishes, are indeed
mentioned by the text as real (positive) attributes, the
meaning being that his wishes are true, i.e. truly existent;
but ail the same they, as depending on the connexion with
limiting adjuncts, cannot constitute the true nature of the

Upanyfsa is the reference to something known (eslablishgd else-
where), which reference is made with a viewto a vidh, i.e. the
establishing of something not yet known (upanyiso nimoddesat sa
Adsnyatra ghdiasyds nyavidhd da4). Thus here the qualities
—freeness from sin—are referred to as known, for the purpose of
establishing the vidhi, < That it is which we must search c.m.’——Tbc
passage, * He there wanders about,’” &c., is a vidhi; for it (?aches
what is not already known from elsewhere.—The mentioning of
such qualities as isci and ipotence is vyapadess, Le.
simple oxpression of something hnown without reference 1o 2

vidhi.
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Self, as intelligence does.  For all manifoldness of character
has to be denied of Brahman, as we have shown under
III, 2, 11. For the same reason the mention made of
eating and so on, means only the absence of all pain in
general, and aims at glorification, just as the passage about
*loving the Self’ (X2 Up. VII, 25, 2). For love, play, and
the like cannot in their literal sense be ascribed to the action
of the Self, because they presuppose something second
{beyond the Self). Hence the soul manifests itself in the
nature of pure intelligence, free from all manifoldness, calm,
not capable of being expressed by any terms. This is the
view of the teacher Audulomi,

7. Thus also, on account of the existence of the
former (qualities), (admitted) owing to reference and
so on, there is absence of contradiction, (as) Badar4-
yana (thinks).

Thus also, i, e. although it be admitted that intelligence
only constitutes the true nature of the Self, also the former
nature, ie. lordly fower like that of Brahman, which is
intimated by reference and the rest, is—with a view to the
world of appearances—not rejected; and hence there is no
contradiction. This is the opinion of the teacher Badara~

yana.

8. But by mere will (the released effect their
purposes) ; because scripture states that.

In the meditation on Brahman within the heart we read
as follows : *If he desires the world of the fathers, by his
mere will the fathers rise,’ &e. (K4 Up. VIIL 2,1).—A doubt
here presents itself whether the will alone is the cause of the
rising of the fathers, or the will joined with some other
operative cause.—The ptirvapakshin maintains that although
scripture says ‘by his mere will,’ some other cause must be
supposed to co-operate, as in ordinary life. For as in our
ordinary experience the meeting with one’s father is caused
by one's will, and, in addition, by the act of going and so
on, so it will be in the case of the released soul also; and
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thus we do not assume something contrary to observation.
When the text says *by his mere will,’ it"implies, as in the
case of a king, the whole apparatus of other easily pre-
curable instrumental causes by which the desired object is
obtained. Besides, if the fathers and so on rose owing to
a mere wish, they would be of unstable nature, like the
imaginary representation of sume desired object, and thus
not be able to procure any solid enjoyment.—To this we
reply that the rising of the fathers and so on is due to the
will only.~Why so?—Because scripture declares this, If
any other cause were required, the direct scriptural state-
ment “by his will only’ would thereby be contradicted,
And even if we admit some other cause accompanying the
act of will, it cannot be a cause to be realised by an effort ;
for therefrom it would follow that before the realisation of
that cause the will would be barren. Nor can the analogies
of ordinary experience be applied to something to be learned
from scripture. For as the will of the released differs in
nature from the will of ordinary men, it may have the
power of effecting something that possesses as much
stability as the special purpose requires.

9. And for this very same reason (the released
soul is) without another lord.

For this very same reason, i.e. owing to the fact of the will
of the released person not being barren, he who knows has
no other lord cver himself. For not even an ordinary person
when forming wishes will, if he can help it, wish himself to
be subject to another master. And scripture also declares
this when saying, *Those who depart from hence, after
having discovered the Self and those true desires, for them
there is freedom in all worlds’ (K. Up. VIII, 1, 6).

10. The absence (of a body and sense-organs, on
the part of the released) Bédari (asserts); for thus

scripture says.
The passage, * By his mere wish the fathers rise,” shows

that the relezsed” possesses a mind (interpal organ, manas}

whereby he wills. A question however arises whether he



412 VEDANTA-SOTRAS.

who knows, after having reached lordly power, possesses
a body and senses, or not. Here the teacher Bidari is- of
opinion that the glorified possessor of knowledge is without
body and sense-organs.—Why so?—Because scripture de-
clares this, ¢ With the mind seeing those wishes he rejoices’
(K Up. VIII, 12, 5). If he fejoiced with the mind, the
body, ard the senses, scripture would not specially say
¢ with the mind” Hence there are neither bodv nor sense-
organs in the state of release. :

11. The presence (of a body and senses) Gaimini
(asserts); because the text records option (of the
released person multiplying himself).

The teacher Gaimini is of opinion that the released
person possesses a body and sense-organs as well as a mind.
For passages like * He is onefold, he is threefold’ (K4, Up.
V11, 26, 2) declare that the Self has the option of manifold
existence which cannot be brought abour without manifold-
ness of body.—The capability of optionally multiplying one’s
self is, indced, mentioned in the knowledge of plenitude
(bh@man) which refers to Brahman as devoid of qualities
but this lordly power which is valid only far the qualified
state is there mentioned only in order to glorify the know-
ledge of the (unqualified) plenitude ; and it therefore presents
itself as constituting the fruit of qualified knowledge .

12. For this reason Badariyana (opines that the
released person is) of bath kinds; as in the case of
the twelve days' sacrifice.

The teacher Bidariyara, again, thinks that for this reason,

i.e. bscause scripture contains indications of both kinds, the
proper conclusion is that the released person exists in both

! Manifoldness of the Self is mentioned in a vidyi referring to
the hightst Drah ; but its introduction there is not due to the
wish of teaching something about that state, but merely of, rhe-
torically, glorifying it We, therefore, are entitled to view that
passage as teaching something about him who possesses the lower
knowledge.
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conditions. When he wishes to have a bady, he appears
with one; when he wishes to be disembodied, he is without
one. For he has various wishes, and all his wishes are
realised.—* As in the case of the twelve days’ sacrifice.’
As the soma sacrifice extending over twelve days may be
viewed either as a sattra or as an ahina-sacriﬁcé, because
both alternatives are indicated by scriptural passages!; so
it is here also,

13. When there is no body. (the process) may
take place as in the dreaming state.

‘When there iz ho hody and no seuse-organs, the process
inthe state of release may be viewed as analogous to that
in the state of dream, when objects wished, such as a father
and so on, have a perceptional existence only while body,
senses, and objects do not really exist.

14. When there is (a body), (it may be) as in the
waking state.

‘When, on the other hand, the released person has a body,
then the objects of his wishes—fathers and so on—may have
real existence, as in the waking state.

15. The entering (of one soul into several bodies)
is like (the multiplication of) the flame of a lamp;
for thus scripture declares.

Under Satra 11 it has been shown that the released person
is embodied. The question now arises whether the bodies
which the refeased create for themselves when renderfag
themselves threefold and so on are soulless like wooden
figures, or animated by souls like the bodies of us men.—
The phrvapakshin maintains that as neither the soul nor
the mamas can be divided they are joined with one body
only, while the other bodies are soulless—To this the
Sutrakira replies,* Like the flame of a lamp is their entering,’
i. €. just as the one flame of a lamp can pass over 'into several
flames (lighted at the original flame), because it possesses

1 See Pirva Mimimsi-stiras 1, 3, 5th adhikaram.,
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the power of modifying itseif, thus the soul of him who
knows, although one only, multiplying itself through its
lordly power, enters into all those bodies. For scripture
declares that in this way one may become many, ‘He is
onefold, he is threefold, fivefold, sevenfold’ (K4. Up. VII,
26,2). And this is not possible, if we should accept the
simile of the wooden puppets, or the entering of other
souls into those additional bodies® Nor again can there
be any motion on the part of bodies destitute of souls.—
Nor is there any force in the objection that, because the
Self and the Manas cannot be divided, they cannot be in
connexion with more than one body. For the Self, because
possessing the quality of having true wishes (i.e. wishes
which become real), may be supposed to create other bodies
with internal organs, conformable to the original one organ;
and, the Self dividing itself through the division of its
limiting adjuncts, it may be possible to give a soul to each
created body. This is the topic which the books on Yoga
treat, in the chapters explaining the connexion of one soul
with several bodies.—But.how can lordly power, enabling
the released soul to enter into several bodies, be admitted,

if we consider that different scriptural texts declare that

the soul in that state has not any specific cognition? so e.g.

‘ Whereby should he know another?’ *For there is then

no second, nothing else different from him that he could

know;’ * An ocean is that one seer, without any duality’

(Bri. Up. 11, 4, 145 IV, 3, 30; 32).

To this objection the next Sdtra replies,

16. (What scripture says about absence of all
specific cognition) refers either to deep sleep or
union (release) ; for this is manifested (by the texts).

By ‘entering into one’s own Self” is meant dreamless

* L e the scriptural statement about one Self rendering itsell
manifold can neither be reconciled with the hypothesis of the other
bodies being moved by the one soul as puppets are moved by oze
person through strings, nor with the hypotbesis of 2 new separate
soul entering each pew body.
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sleep ; according to the text, *He is gone to his own Self,
he sleeps they say’ (K. Up. VI, 8, 1)} ‘Union’ means
blissful isolation (final release), according to the text, *Being
Brahman he goes to Brahman’ {Bri. Up. IV, 4, 6). What
the texts say about absence of specific cognition is said
with reference to either of those two states, dreamless sleep
or final release.—How do we know this?—Because this is
‘ manifest,’ owing ta the fact that those two states form the
topic there (where absence of all cognition is mentioned).
Compare the passages,*Having risen from out of these ele-
ments it perishes again after them. Having departed there
is no more knowledge;” * But where the Self only is all this;’
*Where when asleep he desires no more desires, and dreams
no more dreams’ (BrZ. Up. 11, 4,125 1V, 5,15; IV, 3, 19).
—Those passages, on the other hand, which describe Jordly
power refer to an altogether different condition, which—
like the heavenly world and so on—is an abode where
qualified knowledge produces its results.—Thus there is no
contradiction.

17. With the exception of world-business (the
released possess all lordly power), (the Lord) being
the topic (where world-business is referred to), and
(the souls) not being near (to such business)

The following doubt here presents itself. Do those who
through meditations on the qualified Brahman enter,
together with their manas, into a condition of equality with
the Lord, possess unlimited lordly power, or power limited
to some extent ?—The plrvapakshin maintains that their
power must be unlimited, because we meet with texts such
as 'He obtains Self-lordship’ (Taitt. Samh. I, 6, 2); *All
the gods bring an offering for him* (Taitt. Samb. I, 5, 3)s
*For them there is freedom in all worlds’ (X4 Up. VIII,
1, 6)—To this the Sdtra replies, * Excepting the world-
business’ With the exception of the origination and so on
of the world all other lordly powers, as ¢. g. rendering one's
self of atomic size, must belong to the released. The wotld-
business, on the other hand, can belong to the everlastingly
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perfect Lord oniy.—Why so ?—Pecause there (where the
origination and so on of the world are referred to) the
Lord forms the general topic, and because the other (souls)
do not stand near (to the world-business). The highest
Lord only is appointed to do all work referring to the
entire world; for the world's origination and so on are
taught only where he constitutes the general subject-matter,
and moreover he (only) is eternal, and described in scripture
(as the creator, &c. of the world). The lordly power of
the other souls, on the contrary, scripture shows to have
a beginning, because it depends on their searching for and
striving to know the Lord. They are therefore remote
from all world-business. And just because they have
mirds, they might be of different minds, and one might
have the intention of preserving the world while another

might wish to destroy it. Such conflicts can only be

avoided by assuming that the wishes of one should conform

to those of another, and from this it follows that all othe

souls (but the Lord) depend on the highest Lord.

18, (Should it be said that the souls must possess
unlimited power) on account of manifest teaching ;
we reply No, because scripture states him who,
entrusted with office, abides in the spheres (of the
sun and so on), (to be that one on whom the soul's
obtaining lordly power depends).

It remains to refute the remark, made by the ptrvapa-
kshin, that absolute power on the part of those who know
must be inferred from texte directly asserting such power,
as e.g. “ He obtains self-lordship.’— This refutation the
above Sitra undertakes. Scripture declares that the ob-
tainment of rulership on the soul’s part, depends on the

' Kir 42 pamisyaiva nityatvena svahetvanapekshamasya kirpta-
saktitvig gagatsarganam prati kalpyasimarthyit & vidushim frvam-
vishayaiva gagatsrishfic eshaavyd, Lim ka1 paurviparyflofaniyim
frvarasyaiva gagatsargat sabdid gamyate ganmidisOtram drabhya
Aiad upapidmam.  An. G
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highest Lord who, as entrusted with definite offices, abides
in certain definite abodes, such as the sphere of the sun, &e.
This is shown by the text going on to say (after the clause
quoted abdve), ‘ He obtains the lord of Mind! For that
means that he obtains the lord known to be the lord of all
minds. In accordance herewith the text later on says that
he becomes lord of speech, lord of the eye, lord of the ear,
lord of understanding.—Sjmilarly in other passages also the
lordly power of the other souls has to be viewed, according
to circumstances, as depending on the eternally perfect
Lord.

19. And (there is also a form of the highest Lord)
not abiding in effected things; for thus scripture
declares his abiding.

Mareuver, according to scripture, there is also an eternal
form of the highest Lord which does not abide in effects;
he is not only the ruling soul of the spheres of the sun and
50 on which lie within the sphere of what is effected. For
the text declares his abiding in a twofold form, as follows:
¢ Such is the greatness of it ; greater than it is the Person.
One foot of him are all beings ; three feet of him is what is
immortal in heaven’ (X% Up. I, 12, 6). And it cannot
be maintained that that form of him which is divorced from
all effects is reached by those who put their trust on his
other form; for their minds are not set on the former.
Hence as he who does not reach that form of the double-
natured highest Lord which is divorced from all qualities
stops at that form which is distinguished by qualities, so
also, unable to reach unlimited power within the latter
form, he stops at limited lordly power.

20. And thus perception and inference show.

Scripture and Smriti both declare that the highest light
does not abide within effected things, *The sun does not
shine there, nor the moon and thestars, nor these lightnings,
and much less this fire’ (Mu. Up. II, 3, 10)- *The sua
does not illume it. nor the moon, nor fire' (Bha, Gita XV, 6}
—The Sitra is meant to show that the non-abiding of thz

{381 Ee
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highest light within effected things is a well-known «ir-
cumstance.

21, And.on account of the indications of equality
of enjoyment only.

The lordly power of those who take their stand on the
effected Brahman is not absolute, for that reason also that
scripture teaches that their enjoyment only is equal to that
of the eternally perfect Lord. For scripture contains state-
ments and indications of the difference (of the Lord and the
released soul); compare ‘ To him he says, Water indeed is
enjoyed? {by me); that world (is to be enjoyed by thee
also)’ (Kau. Up. I, 7); ¢ As all beings honour that deity, so
do all beings honour him who knows that’ (Bri. Up. 1,
5 20); ‘He obtains through it equality (in body) and
cameness of abode with that deity’ (Bri. Up. 1, 5, 23). But
from the circumstance of the lordly power of the released
souls not being absolute it follows that it comes to an end,
and then they will have to return from the world of
Brahman!—To this objection the reverend Badardyama
replies in the following Sotra.

22, (Of them) there is non-return, according to
scripture ; non-return, according to scripture.

Those who, in following the road of the gods, to which
the vein and the ray are leading, and on which light is the
first stage, reach the world of Brahman as described by
scripture—~where ‘there are the two lakes Ara and NVya in
the world of Brahman, in the third heaven from hence,’ and
where ‘there is the lake Airammadiya and the Asvattha
tree showering down Soma, and the city of Brahman
Aparigitd and the golden hall built by Prabhu’ (X4.
Up. VIII, 5, 3)—and set forth at length in mantras,

! All the commentators expiain the reading 'miyanlc"—-ﬁn. Gi
says—tar brahmalokagatam upisakarm hiranyagarbhak svasamipam
upagatam sinunagam iba mayd khalv &pa evimrlamayyo miyante
drisyante bhugyante tavipy astv amritarfipodakalakshazo loko
bhogyo yathisukbar bhugyatim,
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arthavadas, and so on; those, we say, who reach that world
do not return from there after having finished the eajoyment.
of their deeds; as those da who. have gone to the world of
the moon and other places-——Why so ?-—Bécause scriptural
passages teach that they do not so return. Compare
¢ Moving upwards by it he reaches the immottal’ (Kk
Up. VIII, 6, 6); *For them there is no return’ (Bri.
Up. VI, 3, 15); ¢ Those who proceed on that path do not
return to the life of man’ (K& Up. IV, 15, 6); ‘He
reaches the world of Brahman and does not return’
(K4, Up. VIII, 15, 1). That the finality of their lordly
power does not imply their return to the life of man, we
have shown under 1V, 3, 10. It is a settled matter that
those who through perfect knowledge have dispelled all
mental darkness and are devoted to the eternally perfect
Nirvana do not return. Aud as those also who rely on the
knowledge of the qualified Brahman in the end have
recourse to that (Nirvdra), it follows that they also do not
return.—The repetition of the words, t Non-return, accord-
ing to scripture, indicates the conclusion of this body of

doctrine.

EC2
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10, 4
b3 AR
11,2

1,3 .

13,1
13,3

12, ¢
13, 5
13 .
14 .

141

15 .
151

Mahibhira:

111, 16763 .

*qq.

ta

Maitrdyasiya-
samhitd

L6 . .

Maitriyaniya-
upanishad

V30 . .

Manu
ILs
at

a7
II, 87
X, 4

136

XiL ot .
103, 106

Muondika~

upanishad
Lt .
H3 -

N oo

i, 319

i, 18¢; il 277

ii, 406

i, 139

i 184

i, 232

i, 284

i, 18¢

i, 184

i, 184

iy 199 ; i, 406

i, 27, 41,332

&, pp. xxzxvi
xxxviil, Ixxxv,
231, 232,2773
i, 291

i34

ii, 412

By 235

i, p. xxxvul, 81,
162; ii, 98

iy 333, 319; i}
155, 393

i, 63, 289

il, 419

i) 195

i, 373 1.

i, pp. ovil, eriil,
seq.

I 133
i, 204
ii, 369
if, 316
i, a3y
i, 227
1, 294 3€Q.
i 315

i, 138
i, p. xxxv, 138,
159,385; 1,9,

7
i, p. cxvi
§ 2357 3 339
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I, .« . 1, p. xtiii, 3883
.l
L7 « « . 1285
L9 . . . 148, 136, 137,
158, 3553 ii,
390
2,7 o . . §138%eq
2,9seqq. . i, pp.cvii, eviii
2,11 . . .
312 . .
2,13 . . .
oy . .. i3
5,2 . . . § poocxix, 28,
107 seq, 139,
243, 3495 i,
77, 85, 155,
335, 394
3 . . . il ar, :7,74 76,
S 86, 93
L4 . . iy 140
L49. « . hIgz, 2421
LE ... L4,
1,10 . . . i, 143, 143 N,
1555 ii, 76
2,5 . . i, p. xxxv, 154,
. 194
2,6 . i, 52°
2,8 . i, 29, 31, 98,
1573 i, 237,
3545 356
2,10 . . . & p. xhii, 1923
i, 437
3,11 . . . 1, 32, 185, 283,
31, 3315 i,
10, 180, 329,
394
HLr ... . . §plexit
LT ... i34 1 1Y,
131, 159; 1,
65,340
L3I .. i, 288; li, 235,
132
nLe . . . i,171-173
HY .o f 38,44
36 . .. :B: 3 i, 302
37 .. . Il
8 L. .. l, 151, 2783 §i,
173
%9 o . . b33, 39, 31,
x!b' i, 173,
10 ., .0, xu
Nirvkta
Lz . ... L6

.Nyiya-siitra

Lna . .. i3
L1 . . ha3s

Pﬂrva-mlmamsa~sﬁtn,
Gaimini-sQtra

Pajitadast
Lz « o« Lpoxdi
Pinini

L4z . . . ia8s
Linso . .. i, 260
VL 4,158, . . i, 1632
Prana-
upanishad
L . .. 227
9seqq. . . b, p.evil
19+ + . . i, P oviii, 128
s . . . . i103;ii8y
R (-7 %
L3 . . . . i6o
6 .« . . . ii, 39
9 . e n, 363
10 . .o iy 352
Iv,a . . . . i 168
233 . . . 163
6 . . . . i, 163
8 . . . . liy79,83
| “, 49, 55
Via . . .. fr7ig i, qer
4 o - . . diyr13
5 « « « .+ ipoxxxv, 178
7 « - .« . 173
Vv ... . 154
S . 1,48
34 - .. b 3845 i, 43, 89
4 oo s By 2635 il 74,
78, 85
5 . . . . li376
8 « .. . 119

Rig-veda-samhitd

Log, 1 . - . 144
1o, . . 1,288
164,39 . . hB3seq,

T I | X1 1)

IV, 26, 1 seqq. . ii, 37,
Vill, 53,7 . . 1§, 262
I1X, 46,4 « « . iy243

R TYE BRSPS IAF £ 3 §
M3 ...
88,3 . . i, 147
88,13, . . I, 144
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Shnkhya-kirikd
3. e -
1z, 13 .
15 ¢« -
Sitkhya-sfitras
1, 129 seqq.
3. .
Shadvimra-
brihmara
Lt .
Satapatha-
brihmara-
1,3, 1,20
V1. .

1323
X,1,2,2. -

X1, 5 3,13
626

s 2
XI1L, 4, 1,1 .
X1V.'6,7,30.

Svetisvatara-
upanishad

1,1
.

12
11,8
10

1. .
L, . .
8 . .

i, 95 s¢q.
i, 142

1, 85

iy 307

i, at5, 161

i, 257, 364 M.
4 304 .
1,364 0, 367 1.

i, 364 1.
ii, 86 1,

i, 219

1, 352

N, Lz, 1775
180

Y, 227

1, 109

n, 290

. 59

1, 255
1, 139
if, 154
1, 297
U, 351
|,z 3

l, 98, 252, 266,
2983 1, 47
400

ii, 18¢

i, 51,355

o

19..'

Taittiriya-
Aranyaka
1,2 7 -
X, 6«
Thaittirlya-

brikmana
1, 2,452
1, 454
12,9, 7
Taittirlya-
samhitd
Lins
6,2

6, 2,2

Taittiriga-
vpamshad
1,6

1.
2

1, xir; i, 62
iy pe xxxlx, 253
il 240

i, 243

i, 255

u, 18

i, 292

i, 1755 1 44
i, 38, 44

i, 51, 347

l, 613 ii, 20

i 34, 743 i, 32

i 3=9

l. 298

i, 167, 231

iy 213, 230

i, 62, 284, 3491
i, 394

i, 62, 278, 3393
if, 62
Bt az0

i, 204
I, 215
i, 91, 299

5
415

i, 258
[

u, 107
1, 194

n 259
1, 195 M.
1, 267
79

i, 79

u, 35¢

i, 224

i, 240 0.
1, 261 N.
i, 274

1, p.evi
i, 297
ii, 120
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i1 , §,13,60,68, 92, | 1II,2-6 . . . i,y
76, 82, tao, 6 . . . . i19,656870,
167, 263, 264, 84
266, 283, 328; 10,6 . . . 141
il,4,14,31, 22,
24, 34, 37, 74, | Tindya-mabi-
307, 285, 335, |  brihmama
401 IV,9 . . . . i,26rn
1 seqf). . i, a6 XX, 13,5. . . iy236
1-5 . L6y XX 10,21 . . i, 340
4 . . i, 168 XXV,4 . . . ihason.
5 . . 1, p.oxxxiii; i, .
. 59, 57, 202 Vaiseshika-slitras
6 . . i, 65, 77, 164, L1,10 . . . i 396
264 n, 283 ( IV,r,x . . . 5392
287, 303, 319; L4 . .« J 392
if, a1, 25, 31, s . . - i 397%6q.
, 66,168 2,3 . . . 388
7 . . 1,67,69,71,82, | VIl 1,9 . . . i, 384
263, 264 m, 10 . . . i,384
366, 2873 1, 17 . . . 3,38
33,25,31,171, -1,20 . . . L38am,
191
7% 83 . i, 65 Vigasaneyi-
8 . . 1, 67,753 i, 290 samhitd
9 PN 19;74; it, 157, | XXXIL,3. . . i, 393
39.
HE e . . Jy13,16,19,199; | Yoga-sfitra
il, 396 M4 . . . i, 223
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VOLUMES XXXIV

amsa, part, Part i, pages lvii, Iviii, Ixv,

xcvii seq.

akshara, the Imperishable, §, 169~
171, 3433 1i, 239 seq.

— syliable, i, 169.

akhyatividin, i, 5 0.

Agni = agrai, i, 150.

— fire, i, 255,

— fire-altar, §i, 260-268.

agnitayana, the building of the fire-
altar, ii, 361 1., 364.

agnihotra, ii, 313.

ahga,subordinate ‘member (of a sacri-
ficial act), I, 199.

ahgushtbamitra, of the size of a
thumb, i, pp. Xx¥vil, -xxxvil,
xliv.

atgushrzamitratd, the being of the
size of a thumb, J, 196 B

akid vastu, non-seitient matter, i

p. lzv.
agd, its meaning discussed, i, 2¢~

257,
— unborn, i, 253.
— she-goat, i, 253, 256 0.
— =miy3, i, 256 2.
3giva, non-soul, 3, 428- .
anv. of very minute size, I, pp-
1vi, Ivii, Hix, 384 1.3 ity 44
anutva, minuteness, i, 382,
— smallness, subtlety, ii, 44.
atigraha, objects of the
. p-cxiseq 2393 i, 369.
atirtra, i, 351.
ativadin, 1, 163, 165
atinaya, reaching bey

liv,

seqq.
ond itself, i, 334,

341 . .
adrishea, the unseen principle, i, p. 1i,
383, 4063 1, 70 5¢405 75 115

137 0., 166,
adrishrirtha, ii, 378 0.

NSKRIT WORDS

T0

(i) AND XXXVIIL (i).

adresya, that which is not seen, i,

p. xlii.
advaita, non.duality, monism, i, pp.
XXX, CXXV.
adharma, demerit, i, 36, 4329.
adhika, additional to, J, p. xcviil
2dhikira, statement of claim, i,

1o,
adhidaivata, refating to the gods, i,

91,
adhipatipratyaya, the defining cause
Bauddha}, 1, 409 1.
adhishsbina, superintendence, guid-
ance, i, 7 D.
adhyitma, relating to the Self, ii, 91.
adhyiropita, fictitiously ascribed, i,

130,
adhyésa, superimposition, },3D,40.;
fi, 197, 398+
anartha, object of aversion, 1, 378.
‘m:rt.hin, the ‘non-desirlng person,

4 378,

anirabdhaklrya, works which have
not yet begun to produce their
effects, i, ﬁ.e]xxvih.

aniyrama, not longing to any one
of the four stages of life, iy

. Lxxvi.

ants8, impotence, §, 122,

anubhava, perception, i, 300 B.

anuyiga, i, 267 0.

anaviky3, ii, 289, 359 B- 3

anuvida, a statement referring to
something already kpows, i,
221} i, 55, 66,138, 216, 231,
08, 309, 323, 322 N-

anwa’,a,‘remainderof works, i,p. lix;
i, 133, 116, 119.

anusheina, performance,

antari , ether, i, 6.

antaryamana, ruling within, i, T30

i, 121,
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antaryimin, the ruler within, i, pp.
xxxv, xlii, Ixii seqq.,
xeviii, ¢, exiii, 131,
antyeshsi, funeral ceremony, ii, 109 n.
anna, food, earth, #i, 23 seq.
anyathikhyitividin, i, 4 0., g 0.
aparam brahma, lower Brahman, i,
P. XXX, XXXiii N,
apara vidy3, lower knowledge, i
pp. Ixxx, Ixxxi, Ixxxiv, cix, cxvi;
1, 19.
aparokshatva, immediate presenta~
tion, i, 6 0,
apavida, sublation, ii, 197.
apahatapipmatva, i, p. lxxxiv.
apahatapipman, frec from all evil,
i, p. Ixil.
apina, the descending vital air, i,
3423 ii, 86, 89.
apfirva, supersensuous principle, i,
p. Ixv; ii, 109, 110 1, 181, 1832,
183, 347 D,
apratisamkhyAvirodha, cessation not
dependent on a sublative act of
the mind, i, 412,
abhivamitra, of a merely negative
character, i, 410.
abhigamana, approach to the temple,

i, 440.

abhigvalana, kindling, {, 403.

abhidhiyaka, i, 204 n,

abhiviming, , 143, 153,

abhyudaya, exaltation, §, p. Ixxvi; i,
233

aminava, not a2 man, ii, 388, 388 n.

ayana, iy, 250, 250 0., 251, 314.

ayutasiddha, Incapable of separate
existence, iy 396, 397,

ayutasiddhatys, §, 396.

ayutasiddhi, §, 395,

artha, an object of desire, 1, 377 n.

arthadhihetw, §, 204 n.

arthavattya, i, p. kxi.

arthavida, gorifying passage, §, p.
Ixxv, 218, 210 5¢QQ.; 1, 212 10,
2ty M, 219, 235, 246, 246 N,
281, 354, 283, 361, 264, 286,
290, 299 0., 310, 311, 313,

alpusruti, 1, po xhiv,

avaditedavida, the doctrine that the
soul is the highest Sel{in 3o {ar
as hmated bv its adjuncts, i,
. bvan, xevui.

avabhia, conscronsness, | 418 n.

avasthity, permanent abding, i, p. c.

avintaraprakmty, §, 236 £,

avidyl, Nescience, i, pp. Ixxix, xcvii,
xcvill, 6, 357 0, 393 M.j i) 48,
83 n, toz.

— ignorance as to Brahman, i, p.

cxv.

avidvin, destitute of knowledge of
Brahman, i, pp. Ixxix, Ixxxii.

avibhiga, non-separation, i, p. Ixxxiv.

avimukta, the non-released soul, i,

153,

avimoksha, i, 316.

avivakya, ii, 261,

aveshti, an offering mentioned under
the heading of the rigaslya-
sacrifice, ii, 266,

avyakta, unevolved (matter), i, p.
REVI,
— the Undeveloped, 1, p. xxxix,
237-242, 238 0., 245, 252.
avyikrita, the Undeveloped, i, p.
cxix,

asanfyi, hunger, i, §9.

asvakarna, horse-ear, a certain plant,
i, 261 n.

arvamedha, horse sacrifice, §i, 305 n.

asamyagdarsin, a person who has not
risen t perfect knowledge, i,
Pp. cxiii,

asat, that which is not, non-existent,
i, 333 n. Sec also Genera!
Index.

asatkiryavidin, j, 334, 339.

astikiya, category, i, 429.

ahankartri, principle of egoity, i, 34.

ahankira, the principle of egoity, i,
Q-!;mi. 364 ., 376 1., 440,441 ;
X

i, 81.
aham, secret name of Brahman, ii,
216 50q.; 246.
pratyaya, self- i B,
2.
ahar, secret name of Brahman, i,
216 seq., 246.

ikankshi, a desire of complementa.
tion, i, 279 0.

ikisa, ether, or space, §, 81-84, 175,
333, 243, 413, 429; if, 30, 6.

Lkriti, eid0s, 1, 202 N, i 5

3kira, conduct, u, 119,

— relipous duty, 3, 131,

$tmakhyitividin, §, 4 n.

itman dnandamaya, the Self consists
ing of blrss, |, p Ixix seg.

~ purushavidha, the Self in the
shape of a person, §, p. cv seq,
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Stman prinamaya, i, p. Ixix seq.
— vabivinara, i, p. xxxv,
3 i of

3
personal identity, i, 148,

iditya, sum, §i, 243.

3dravana, the rushing on, i, 235,

Ananda, bliss, §, 74.

inandamaya, consisting of bliss, i,
PP. xxxiii, xlii, 1xix seq., 66-71.

— its true mezaning, i, 71~76.

— Losa,involucrum of delight,ii, 203,

ﬁbh‘:is;: reflection, i, B Ividi, xeniin

etviblkisa, a fallaci

udgitpa-\idyi, See General Index,

udbhid, name of a sacrifice, i, 361,
261 B,

upakurvim, 2 Brahmakirin for a
ertain time only, not for life.
i1, 318 seq.

upanishad, secret name, ii, 216,

p
Enown, i, 409 . N
vparati, discontinnance of religious
certmonies, i, 12 n.
upalabdhi, perception, ii, 57.
palabahri, the iving person.

—_= ) argu-
ment, i, pp. Iviii seq., xcviii,

dyurveda, medicine, ii, 153.

4rabdhakirya, works which have
begun to produce their eflects,
i, p. Ixxviil.

Arkab, Rigvedins, ii, 228,

&lambanapratyaya, the substantial
cause, i, 409 n.

Slagavigin, internzl cog
416 5eq., 426 0,

Alayavigiina-praviha, the train of
self-cognitions, i, 403.

Avaranibhiva, absence of any cover-
ing, i, 412 0.

dvirbhiva, i, p. xxxvi,

avirbhGtasvarlpa, i, 185 n,

Arrama, stage of life, ii, 300-303,
306 seq., 309, 375 5¢Qy 317,
334 seq.

Asramakarmisi, duties of the four
stages of life, i, p. Ixxv.

4srava, the issuing outward, i, 418,
428 n,

izyi, oblation, i, ¢40. .

i{ayn, the other one, J.e. the indi-
vidual soul, i, p. xeviii.

iti, so, ii, 167, 169, 344.

indriya, sense-organ, ii, g4.

iva, }, p. cxx seq.

ishti, sacrificial oblation, i, 108-110,
259, 353 A,

\ra, Lord, i, 123.
fsvara, the Lords, |, 213,
— divine being, i, 307.

utkrinti, departure (of the soul
fmmhthe body), i, p. bxxxi.

udanya, thirst, i, 59.

uding, the ascending function of

the chief vital air, i, 86, 89 seq.

udgitha. See General Index,

[38]

iy 413. i v

~— perceiving principle, i, 57.

upasad, ii, 339 seq.

upasthiny, ii, 252,

upidina, the material cause of the
world, i, pp, xxv, xelii, xciv.

~— activity, i, a5 1.

~ procuring of things to be offered,
i, 440, 5 A

upidhi, limiting adjunct, i, pp. xxvi,
Irii, Ixii, Ixiv, xcv, exxi ; if, 153,

upisani and upisana, devont medt
tation, i, pp. lxxviii, cxir, 223
ii, 203 n., 253 0.

ubhayalitigatsa, i, pp. Ixiii, Iziv,

Grdhvaretas, ascetic, i, p. Ixxv seq.

ekatva, unity, ii, 197.
evam, so, ii, 167,

omkira, the syllable Om, §, p. Ixvili;
i, 194, 196-199, 383,

aisvarya, lordly power, i, p. kxir,

- 130,
audisinya, non-activity, if, 69 n

k3, pleasure, §, 126 seq.

kapila, i, 293 .

tarmakindz. See General Index.

kirman, work, actio, j, p. lxx; 370,
357 D, 390 n.; if 83 1, 103,
103, 105, AL

— motion, i, 387.

karmabheda, i, 166 v,

karminga, ii, 130 n. .

kzrminr;'a, ;ggregne of works, ii,
113

kima, desire, ii, 83 B,

— desire, lovely thing, i, 134

— wish, for satyakima, t, 247+

Ff
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kirasivasthd, causal condition, i,

p. xxix.

k&rireshsi, a sacrifice offered to bring
about raln, ii, 118, 118 n.

kiryam brahmz, effected Brahman,
i, p. Ixxxi

kﬁryavastbi condmon of an effect,

i, p. xxix,

kﬁrshapana, ii, 178.

kus§, small wooden rod. ii, 225, 227
seq., az7 .

[y Iv ch 1

i

kﬁmthzmtya, elemal without un-
dergoing any i, 28.

kitta, mind, thought, i, 402 i, 48, 81,

taitanya, pure mtelhgence, i, pp.
xxiv, liv, Ixxxiv,

—- consciousness, ii, 269,

Aaitta, mental, i, 4oz,

agadvydpira, world-business, i, p.
xxXix.

gang, i, 26z n.

Zard, decay, i, 405 0.

&ati, species, 3, 405 n.

giva, individual soul, i, p. xxxii and
often,

— lntemg:nt principle, i, 53.

kaivalya = sampatti, §, p. bxxxv,
kratu, determination, i, 107,
kratﬂ.r!ha, subordinate to action,
i, p. Ixxv, 201 0.
kshzmhzn, momentariness, i, 403 1.
kshetrag#a, individual soul, i, 122
ii, 83,

Xha, ether, i, 126 seq.

h of the sthe of the indi-
“vidual soul, i, 173.
gnap\xﬂ, city of the individual soul

178,
givalmau, the living Self, i, p. cxxu
63 ., 233; ii, 96, 140.
— the object of sel(-conscmusnes,

iy 37
guhﬁ,’sacriﬁcw Ladle, i, 253,353 5,

354, 356, 387 .
khadirq, i, 313, Zh, mtelhgcnt intelligence, i, pp.
Tiv, xcvil.
gam, troop, |, p. Ixxxiii, — indmduz! soul, §, 122,
gum, the three &Ailtrd, kn g agem, i, pp. Iv, Ivil.
of lhe pradhing, i, 46, 48 seq., £#lina, pure lnl:lhgence or thought,
i, pp- 32V,

364

— the \hm qualities (Sitkhya), i,
254, 353-

— quality, §, 336 1., 390,

— secondary matter, i, 187,

gunavida, a statement of a quality,
i, 2315 i, 113, 261, 299, 299 n.

gwravidhi, enjoining some secondary
matter, i, 108 n.; ii, 276,

godohana, 2 certain sacrificial vessel,
1,253,253 0., 255 s¢q., 284, 337
347, 347 0.

gauryasambhavit, ii, 77.

graha, scizers, i. . senses and organs,
i, p. cxisen, 1395 ii, 79, 83,
369.

ghana = sahghita, i, 173,
— = mirtta, shape, i, 173 0.

hamaw, 2 s:criﬁcial vessel, i, 353 1,

347
karara, tonduct, il, 114, 119 seq.
— ¢remainder of wcrb,’ ii, 120 32q.
— ‘good and evil works,” if, 131,
Aaritra, conduct, i, 119,
Ait, inteligence, i, 3 0.

—_ knowltdge, i, pp v, caiv.

gyotishfoma.  See gyotis.

gyotis, light, a!so=fyolishmm:,
certain sacrificial performance,
i, pp. xxxviii, xliv, 54 seq., 57,
87, 88-93 ; i, 185, 185 0.

taggalin, i, 108;

tat tvam asi,
Ixxxiv.

tattva, category, i, 428,

tiditmya, identity, i, 436.

Llukshz, patience in suffering, 1,

ii, 21,
t art thou, i, p.

tn‘ﬁhni, dcsir!, i, 405 1.

tegas, ckncnury fire, heat, 1, 255 ;
3,

ugomal!mb parts of light, i, 103.

tyat, that, i1, 35, 167,

trasaremy, a combination of three
atoms, lit. 2 speck of dust, i,

41 1., 393 0.
tritva, the being three, §, 384 n.

dakshiriyans, southern progress of
the sug, §, p. lxxxil,
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Datta for Devadatta, ii, 248.

dama, self-restraint, §, 12 n,

darsaplirnamisz, the full and new
moon sacrifice, i, 2535, 275,
287 1., 309, 309 1, 313, 324

daharavidyd. See General Index,

dis, place, ii, 14,

dubkha, pain, i, 405 n,

durmanas, mental affliction, i, 405 n.

devayina, path of the gods, i, p. cvii,

dehin, the embodied Self, the indi-
vidual soul, §, 33.

dra substance, ii, 15 n.

dvitva, the beiag two, 1, 384 1.

dharma, religious duty, f, 26, 299,
300,

— merit, i, 429.

— qualifying particulars, ii, 386,

dhq, to shake, ii, 328 seq,

dhvani, tone, i, 208,

nidi, vein. See General Index.

nimarfipavy3karapa, evolution of
names and forms, i, p. lix.

Nist, i, 153,

nitya, permaneat, i, p, Ixxviii,

mtyati, permanency, ii, 312 n.

nzt‘yafmxidz, i, 216.

paramirthadrishei, intuition, ii, 37 n.
param brahma, bigher Brahman, j,
PD. XXx, xxxiii n,
parigriipatva, externality, i, 130.
pard vids3, highest kaowledge, i,
. pp. xxxiil, cix, cx, cxvi.
parinima, ghzngE, modification, j,
PP. ¥xix, xl, Xcv, exvii, 393 .
parindmavida, i, p. xcv.
in2minitya, eternal,
changing, i, 28.
parimandala, spherical, i, 382 n,
parivedana, lament, i, 405 n.
parramayitva, the quality of being
made of parma-wood, ii, 253 n.
pnditya, learning, i, p. lxxvi; ii,

Thoavh

333, 323.
piramirthika, real, i, p. Ixxiii; i,

133.

piriplava, recitation of certainstories
at stated intervals during the
year occtipied by the asvamedha
sacrifice, i, 305 seq., 305 0.

Ppirivrigya, the state of the wander-
ing mendicant, i, 302.

pudgala, body, i, 429

— atom (Gaina), 1, 431, .

purisaya, dwelling in the city, i, (73,

yisi, mental

i, 297 0. R
nimitta, operative cause, , p."x},

3310,
niyogabheda, ii, 166 n.
nirguna, non-qualified, i, pp. xxxiii,

€xvj, Cxxiv. .
nirguram brahma, i, pp. xxx, lxxi;

Ixxii,

nirg , destruction, i, 428, 428 n.

nir{i‘::batn, absence of distinctive
attributes, i, p. Izi. .

neti neti, ¢ not 50, not so,” i, pp. Ixiif,
Itiv,

naimittika, i, 331 n. .

naishedika, a Brabmakirin for life,
ii, 318 seq.

pasikaganib, five-people, i, p.x], 257~
263, 258 n.

pafikapfili, one bundle made of five
bundles, i, 259.

paRkignividys, knowledge of the
five fires, i, pp. Ixxxii, ¢viil; 1L,

pad, to go, i, 393.
pln’, bi;hér,‘hnghesk, i, 173

178, . .
puritat, peri i, 144 .
purusha, the Person, f, pp. cxix,

cxxiii seq., 2983 ii, 205,

— purisa e persan Jwelling in

the castle (of the body), §, 173,
178,

— soul, i, 36; ii,"167, 169.

 ndividea sonl (in the Sitkbys
sense), |, pp- ¥, xlvi, 45, 238 0.

-

puru.?gz)' man-sacrifice, I, 290,

purushirtha, beneficial to man (soul)
i, 291 n.; ii, 1a0n,

purodisa, cake, 1i, 240, 359,

plirva-paksbz, the prima facie
view, §, 33, 316 and often.

prithagbhita, separate, §, p. Ixxxiv.

prakaraza, subject-matter, i, 68 n.
166, 256 1.; il, 253 n., 254, 360~

8.

264 PP s
prakira, mode, §, pp. xxvil, lifl, lxiv
prakisa, luminousaess, , p. lxn
e i, 33

rakriti . Jxxxiif, 329.
Lt pé'énfsm of the Satkbyas, §,

p. xciii, 16 0., 338 0., 383,
prakritaitivattra, i, pp. Ixiv, xcvi.

rf2
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prakaya, accumulation, i, 384 n.

pragii, intelligence, i, roo, o3,
105,

pragaitman, the intelligent Self, i,

97 .

pramava, the syllable Om, ii, 282,

-282 n. -

pratibimbavida, the doctrine that
the soul is 2 reflection of the
Self in the buddhi, i, pp. Iviii,
xcvii seq.

pratisamkhyivirodha, cessation de-
pendent on a sublative act of
the mind, i, 412,

pratika, symbol, i, pp. Ixxvii, Ixxxii,
Ixxxiii, 147 n.

pratikopisana, meditation in which
Brahman is viewed under a
symbol, i, p. Ixxvii.

pratyaksha, intuition, i, 2€5.

pratyagitman, the interior Self, i,

5., 324 i, 335

pr:l{aﬁﬁ, internal, i, 133.

prathamagatya, i, p. Ixxxiii

pradesa, part, i, 358,

pradhina, principal element, i, pp.
Ixiti, xeviii ; 4, 278.

— as a Sinthyaterm. See General
Index. N @ " :

rapaihavisishrati, the quality of

v Pgbeing differentiatedq by ythe
world, i, p. Ixv.

prabalakarmintara, another very
strong work, i, p. Ixxvi.

pramin, means of proof, i, p. xli.

pramitrs, knowing subject, i, 418 n.

prayiga, five offerings made to the
uel, &e., ii, 255, 274, 274 N,
275, 287, 313, 331-

prayogana, final end, i, 38.

pralaya. Sce General Index.

pravrittingiinz, q \

prina, (chief) vital air, breath, i,
p. Ixxix, 84-87, 97-106, 162
seqq., 172, 229-231. Sce also
General Index. .

— the forward-function of the chief
vital air, i, 3423 ii, 86, 89.

— air, i, 229. ‘

prinabhrit, individual sou), i, 158.

prinamaya (itman), ii, p. Ixix seq.

prina-vidy4, i, p. Isviii ; ii, 200 seq,,
212,

prinasariratva, i, p. Ixvii.

prirzasamvida, the colloguy of the
vital airs, i, p. Ixx.

pradesamitra, measured by a span,
i, 151,
priyasirastva, i, p. Ixix.

bandha, bondage, i, 428.

bahutva, plurality, i, 354 n.

bilya, childlike state, i, p, Ixsvi; i,
333, 323, 325 seq.

bihyarthavidin, i, p. li.

buddhi, intel'izence, i, p.lv seqq., 239
seq.; ii, 27, 42-48, 59, 51, 56,
57, 65, 65 n., 81, 178, 336, s02.

— mind, 1, 104, 1185 seqq., 418.

— the apprehending agent, i, 206,
209, 210.

— the great one’ (technical Sih-
khya term), i, 238 n.

— internal organ, i, 331,

— the generic name for buddhi,
ahantira, and manas, 1, 376 n.

bodha, thought, intelligence, ii, 160,

brahma bhrintam, i, p. exxit.

brahma miyopidhikam, i, p. exxil.

brahmadarya, i, 307.

bnhmzpuu, city of Brahman, 1, r78.

brah ka, world of Brah i

180

Tog-
nition, i, 426 n., 427.

praigin, mendicant, i, p. Ixxv,

prastiva, i, 84, 86, 87 ; ¥, 254.

prikerya, abundance, §, 77.

prig#a, intelligent, i, 6o, 234.

— (3tman), the highest Self, 1, 192
$0qq., 195 i, 45, 134, 138,
141, 144,

prim, vital air, 2 generic name de-
noting the sense-organs, and
the nanas, i, p. lix, 261, §69

.5 b, 65 0, g4, 96. See
mﬂ Pri.nss in the General
Index,

"‘,‘, knowledde of Brah-
man, 1, pp. xxxvii, Ixx, 216 seq.

bra mzsa'm'nhx, gmun'ded on Brah-
‘man, §, 295, 300, Jo1.

brahmasassthati, ii, 399 B,

bhakti, figurative identification, §, 7.

bhagavat, holy, i, 440, -

Bhimazni, name of the Lord, i, 125,

Bhimi for Satyabhiml, i, 348,

bhirlpatva, i, p. Ixvil.

bhiva, being, indinidual soul, §i, 30 0.

bhivani, ii, 6p n.

bhivanikiris, six forms of existence,
i,16n.
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bhfita, element, i, 4o02.

~— beings, moving and nan-maving
things, ii, 63,

bhftasikshma, spbtle materiz) ele-
ments, i, p. lix.

bhiiman, See General Index.

bheda, indisidual existences, i, p.xxv,

bhedibhedavida, j, 277

bhoga, fruition, j, p. Ixx:

bhaucika, elementary, i, 402,

madhu-vidy3, ‘knowledge of the
(sun as) honey,’§, 216 seq.; i,

233.
manana, thinking, i, 323,
manas, internal organ, mind, i, pp.

xxiii, xxvd, li, Ixxiz, exxi, 175,

339, 376 0y 398 1., 440 i, 14,

16, 27, 33, 48, 65 m., 69, 81, 82,

84. B, 99, 260, 336, 411, 413

5€Q. 415.
mano-buddhi, mind, i, 113, 277.
anomaya, consisting of mind, i,

1§38
manomayatva, i, p. xvii.

-maya, the affix, ‘abounding in,’

i, 67.
maranam, death, i, 405 n.
mahat, great, i, 252.

— the great principle (of the Sin-

thyas), §, 352, 364 n., 370-
~—big, i, 384 n.
mahattra, bigness, i, 383, 384 1.
mahdpitriyag#a, il, 299.
m=hipralaya, gencral annihilation of

the world, i, 312 seqq.; ii, 238.
mitrd, the elements and the sense

organs, i, 281, v
mina, knowledge, j, 418 0.
minava, buman being, 1i, 388 n.
x-:ﬁnasﬁﬂ.mental, ii, 260, 266 seq.
miyd, Wlusion, i, pp. I%, xcvi seq,
243, 356 N, 329, 3775 1, 133,
13

A )y iy

muni, See General Index,

muhfirts, moment, ii, r36.

mirta riipa, i, p. cxx.

m0rt), solid size, }, 194,

moksha, final release, i, 27, 28, 283,
428; i, 58,

maunz, muni-ship, i, p. Ixavi; ii,
332 1, 323,

yggami_ga, sacrificer, §, p. Ixxvi.

yagys, il, 250, 259 .

yavatsampatam, 1, 113, 113,

ypa, 2 wooden post, i, 261, 361 n.

yoga, devout meditation, i, 440.

yoni, source, §, 135, 288,

— place, i, 288,

— womb, i, r32.

yaugika, etymological (meaning),
i, 261 m.

ragas = avidyj, §, 123 n,

rakshasa = rakshas, i, 150,

rfidéi,conventional meaning, i, 256 n.,
261 m.

tfipa, form, ii, 185,

ripaskandha, the group of sensation,
i, 402. 402 0.

rBpopany3sit, i, 142 1.

lakshan}, indication, i, 258 n,, 261 n.:
if, 127,

— implication, ii, 338.

faya, mergirg, i, p. xxix.

linga, indicatory or interential mark,

_dyplxv, 890, 1980, 22505 i,

214, 260, 261, 263, 264.

liagitman, the subtle Self, ii, 169.

Jokiyatika, materialist, ii, 269.

Varani, ‘that which wards off)’ i,

153.
vasitea, §, p. Ixxift.
vikya, syntactical unity, i, 196 n.
il, 221, 224, 263, 2B7, 287 B.
bheda, split ot the sentence,

4
— derful nature (R&:
p. Ixi N
~— creative power, i, p. cxvii n.
miydada, theory of illusion, i, p.
xcviit,
miydvidin, i, p.oxx.
nmukti, final release, i, pp Ixv,
xxvii, Ixxix, ) :
mukhya prim, the chicf vital air, i,
. lix; i, 79, 84, 93 Seq, 95+
miuni, derived from ‘'manana, ‘ think-
ing,’ i, 373.

‘i, 108 0., 177 0§ i}, 279 .
vikaka, i, 274 n.
vimani, leader of blessings, i, r25:
ii, 400.
viyasa = vayas, i, 150,
vA3san3, mental impression, j, 420 0.
iiy 56, 141, )
vikalpa, optional procedure, i, 128
vikdra, modification, } p. exviit.
vikisa, expansion, i, pp- xxix, hil. ~
vikrity, if, 309, 309 B
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vigara, free from old age, , p. Ixii,
vigAina, individual soul, i, p. Iei.
— knowledgeé auddha), i, 404 1.
~— caguition, ides, i; 418,

—_ knowledge, internal organ, ii, 48,

vxgﬂinakwa, iy 66.
vigAiinamaya, he who consists of
knowledge, i, p. xxxviil- 273 ; i,

vigﬂanavﬁdm, an idealist, i, p. i, 401,

vngiﬁnaskandhz the group of know-
ledge, §, 407, 402 0., 426 0.
\ngﬁéni!man, cognitional Self soul,
) 70, 120, 124, 174, 325.
vxdya, knowledge, cognition, medi-
tation, i, pp. lxvii-Ixxvi, 6,
151, ii, tor, 18y-284, 35S.

ndyimﬂ\almy:, i, p. Ixxi.
vidydvidhi, ii, 279.
vidvin, be who knows, 1, pp. Ixxvii-

Ixxxiv,
vidhi, the establishing of something
not yet known, ii, 408 seq. n,
vidhritl, 2 lxmltazbsupport i, 181,

vmm;);]‘u, m  death, §, p.
wivakshita, desired to be expressed,
i, 1rom,

vivarta, illusory manifestation of
Brahman, i, pp. xcv, xcvill.

vivartavdda, i, p. xcv.

visishra.  advaita, thﬁed non-
duality, i, p. xxx.

vireshana, specification, §i, 197.

vhvinarz, i, 150,

writt], function, i, 84.
vedzm, feeling, §, 405 0,
vedmashndha, the group of feeling,
2, 402 D,
r:di a ]evelled spot, i, 2613 i,

nlrigya, absence of all desire, ii,

102,

vallakshanya, difference of charac-
ter, §, 308 0

vyakta, dev:lopcd, manifested, 1,

3, 245.

vy:paaen, expression of something
known without reference to a
vidhl ii, 408 seq.m,

the world of appearances, i,
pp. xxxiv, xc,

vyikriyata, it became developed, i,
68.

vyina, the cause of works ot strength,
ii, 86, 8q seq.
vyﬁpin, all-pervading, i, «p. ]xr,

vyﬁbz, tbe four forms of Vasudevz,
i, p. xxili, 440,
vyoman, ether, i, 84.

sakri, potentiality, §, 214.

~— power, i, 329.

sabda, word, i, p. xxxvii, 196 n., 201,

sabdintaram, difference of terms, ii,
166 .

sama, tranquﬂmy, i, 12 0.

sarvard, ‘night '= earth, u, 34

sirira, embodled, i, p. xcviii, trx,

sishea, honourable man, ii, 320,

sila, conduct ii, 119, 119 n.

suk, grief, i, 235,

:ﬁnyzvada, hypothesis of a general
void, I, 14.

:ﬂnyavidm, a nihilist, §, 401,

soka, grief, i, 405 n.

sraddh3, fallh, also explained as
water, ii, 12 n., 103, 106-108,
109 B., 170N,

sruti, direct epunciation, i, 196 n,;
ii, 262,

shadiyatana, the abode of the six
(senses), i, 405 0.
shodasin, i, 351.
4 o i
lpe*rfttt lmvvﬂed‘ge, i, p. Ixxvii,
172 n.; i, to1,
yag-ngﬁinz, perfect knowledge,
ll 13,
Samy:dvim:, a name of the Lord,
i, 135, 128, 130,
52my0ga, con_;uncuan, i, pp. lxxix,
Ixxxi, 335 seq., 336 ., 385, 399,
96 seq., 436 3 1y 138 I,
nmr?tdh:nz, worship, i, p. Ixv.
samvara, restraint, i, 428, 428 n,
samvargavidyd, f, 334-236.
samvid svayamprabhi, the self-lumi-
nous pnncxplc of thought, i,

vy the world,

I, p. xxvl, 3
mva'hgrﬁpekx;!uyi, with a view to

xeil.
Pt on, 1,

399

samsira. Sce General Inder.
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soul, i,

ya, inkerence, i, 335 seq.,

samsirin, the t
51, 66,

samskira, ceremonial purification, i,
333 ii,120n,, 286, 286 n,, 287 1,,

L 347n,
— impression, affection (Bauddha),

i, 404 0.

samskiraskandha, the group of im-
pressions, i, 404, 402 N.

«amskrita, produced, i, 410,

samrsthinavisesha, special arrange-
ment, i, p. Ixv,

saguna, qualibed, §, pp. xxxiii, Ixxxii,
i, exvi, 330.

sagunamt  brahma, the qualified
{lower) Brahman, i, pp. xxx,
Ixvii, 1xxi, Ixxii

sdguna-vidyd, qualified knowledge, i,
Pp. Ixxii, Ixxvi.

saikalps, determination, wish, i,
p. lxxxv; ii, 139,

sahkoka, contraction or non-rnani-
festation (of intelligence), i,
PP. xxix, liti seq.

safighita = ghana, {, 173.

sak-#id-Ananda, 1, p. xcil.

samg#iiskandha, the group of verbal

. knowledge, i, 402, 403 n.

sat, See General Index,

sattd, the quality of being, i, 63 D,
306,

- essentiality, ii, 16 0.

sattva, goodness, i, 49 0.

— internal organ, i, 122 seq, 161,

— being, that which is, i, 333.

, the quality of goodness,

i 379, .
satyzkima, having true wishes, i,
pp- Ixiii, Ixxiit ; i, 247, 400,
satyakimatva, i, p. Isxhi.
satyabhedavida, i, 278 n. R
satyaloka, the world of the True, i,
18

I.
satyasamkalpa, of truthful concep-
tion, i, pp- Lxifi, Ixxxv.
satyasamkalpatva, truthfulness of
conception, 1, pp. 1xvH, Ixxxiv,
samnylsa, ii, 333, N
samnyisin, an ascetic, 2 man in the
ourth stage of life, i, 332-324,

325, 326. .
sznmi!r;, Conly that which is,’ i,
. 1xiv,
tabhahgl i, 429-
saptabha gm{zy:, ',1"’"" "
- cause (Bauddha), i, 409 ™.

335 1, 336 1, 385 seq.
ng 36 1y 347, 389 seq.,

samidhina, concentration of the
mind, §, 12 n.

samidhi, meditation, i, 52.

samina, the function of the chief
vital air which conveys food
equally through all the limbs of
the body, ii, £6, 89 seq.

sampatti, combination, i, p. lxxix;
ii, 209,

— = manamm, dying, j, p. Ixxxv,

— = kainalya, i, p. Ixxxv, *

sampita, aggregate of works, fi,
1

3.
samprasida, sereme being, i, p.
XXXV,
~- bliss, §, 164,
sarvagata, omnipresent, i, p. liv.
sarvavantva, i, p, Ixvil
sarvistitvavidin, realist, i, p,
iresha, distinguished by
1,74, 76,78 1.
ateributes, §, p, Ixi.
sahakdripratyays, the auxiliarpeause

A ), 3, 409 D.
sikshitkira, intuition, J, p. Ixv, 18n.,

distinpti

300,
sikshin, a witnessiag principle, § 49,
150, . .

23 dhiL N i,

the final lusion, i,
pp. liv, Ivi, 316 i, 392,
sushupti, deep sleep, #, p. Ixzzv.,
sushurzd, the vein passing through
the crown of the head, i, pp.

lxxxii, cvii, cix, €x,
sGkshmasarira, the subtle body, §
P. XXxiX,
sOtritman, the lower Brahman, i,

p. Ixix, 173 O )
srishfikramz, the order of ereation,

Ty

ii, 23.
setu, bridge, i, 156,
— bant, i, 175.
skandha, group, §, 407 seq.
stuti, glorification, i, p. Ixxv,
sparsa, touch, i, 405 2 .
sphora, manifestor, §, p. xxxvii, 304

.y 204 D., 309, 210,
syidﬁgg,'sctpﬁc;! doctrine, 1, 431,
svapiti, to sleep, , 59.
svabhira, pature, §, 357 0.
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svayamprakisa, self-tuminous, i, sn.

svara, accent, i, p. Ixxiv,

svarQipa, true nature, i, 186,

mrﬁpanyathabha\z, change of es-
sential nature, i, p. liv,

svarga, heaven, ii, 405,

svargaloka, heavenly world, i, pp.
cviil, ex.

sv.adhyaya, recitation, i, 440,
svipyaya = sushupti, deep sleep, i,
P. Ixnxr,

hlravryagnrbha. See General Index.

hndayz, heart, i, 59.

hetvzbhasa, fallacious argument, i,
Pp- xcviii,
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VOLUMES XXXIV (i) AND XXXVIII (ii).

Abhipratirin, See Kzitraratha.
Accents, uditta, anuditta, svarita,
depend onthe tone, Part j, page

208,
Action, five classes of, and five
_organs of, ii, 81, - |

Actions (karman): birth, a. and
death, i, p. xxvii. P

— there is no confusion of 2., or
fruits of a., because there js no
extension of the acting and en-
joying Self, ii, 68.

— the soul takes with itself the
resultsof good and evil a, when
leaving the body, §i, 1oz,

- scme single a. are the causes of
more than one new existence,
i, 118,

~ not the fruits of all a, are brought
about by death, the fraits of
some a. being enjoyed in this
life already, i, 118, 119,

—the froits of, according to
Gaimini, are brought abont by
the 2. themselves, 1i, 182,

— see also Works.

Adhik Cheads of discussion,'
iy p. xxxi,

Adbvaryn priest, if, 240.

Aditya, the sun, i, 216, 217

— the ideas of A. &c. are to be
superimposed on the members
of the sacrificial actios, i, p.
Ixxvii; i, 345-349-

—is A, to be meditated upon as
Brahman, or Brahman as A.?
ii, 342-345. . .

— the ‘reaching of A. constitutes
the fruit of certait works,

iy 347.
—Vi’y\i‘mms before A. (on the
path of the gods), i, 385.

Adityas, class of gods, i, 302, 116,

Adrishta, See Unseen }rinc’iple.

Advaita, non-duality or monism
taught both by Sapkara and
Riminuga, i, p. xxx.

Agh does not mean pradbina, i,
P. XXXiX, 252-257.

— the elements beginning with light
are meant by, i, 254 seq.

— denotes the cal matter meta-
phoricdlly, i, 256 seq,

Agitasatry, i, p. ev.

— dialogue of Baliki and A., {, 268~

274,

Agent, every action requires an, i,
337 50qQ.

Aggregate, the seventeenfold, i,
65, 65 note,

Aggregates, the dyad of, assumed
by the Banddhas with its two
causes, ¢zanot be established,
3, 400~409.

— the Gaina doctrine that a. are
formed from the atoms, i, 430
seq,

Agpi, the eater of food, i, 1r6,

X1y,

— the highest Self, from the etymo-
logy agni = agrani, §, 11~

— offers to Agni, i, 213.

— fire, §, 317,

— having become speech entered
the mouth, 4, o1 seq. .

— speech enters into, at the time
of death, 1i, ro5 seq.

— and the man in the sun are not
equal, though the term *death?
is applied to both, ii, 267,

— means hgbt, when mentioned on
the path of the gods, i, 383.

— Vauvinara. See Vaisrinara.

— see also Fire.
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Agnihotra, i, 191,

— the permanent obligation of the,
ii, 296, 296 n., 297.

—3a text relating to the, which
forms part of the mahipitri-
yagiia, ii, 299 seq.

— offered to the prasas, ii, 249~

253,

— offefed during a whole month at
the ayana of the Kundapiyins,
il, 250 n.g 251, 314.

— transference of the fice from the
Girhapatya-fire to the twoother
fires, at the, if, 2g1.

— the details of the fundamental A.
are not valid for the Prinigni-
hotra, i, 25t seq.

— the imaginary A, consisting of
speech and breath, ii, 263.

— the A. and other works of per-
manent obligation enjoined by
the Veds, tend towards the
same effect as knowledge,
i, p. Ixxviii; i, 358-360.

— and similar works are either con-~
nected with a special knowledge

based on the constituent mem-
bers of the sacrifice, or not,
1, 360 seq.

Agnirahasya, i, p. Ixxiv.

- the Sindilya-vidyi part of the, ii,
HAE 5

- of the Vigasaneyins, ii, 160.

Agnlshoman, a he-goat sacrificed 1o,
1, 274, 374 1. )

Alr, springs from ether, §, p. lii; ii,

8

18 seq.

— s it “the abode of heaven, earth,
and soon'? i, 154, 158,

— in the a,, when it mamfests ftself
in the form of Parganya,
lightning, thunder, rain, and
thunderbolts manifest them-
selves, §, 215,

— with its five forms, {, 229.

— s founded on spice (ether),

i, 413, A

— crigination of, ii, 3, 18 seq.

— Is a product, ii, 18 seq.

— fice is produced from, i, 20~13.

~ fire is dissolved intg, ii, 26.

— is drisolved into Ether, 4, 236,

~— passing into the adhyitma-state,
dividing itsell fivefold and thus
abiding In a specilised con.
dition by called prim, i, 87,

Akina, See Ether.
Akshara. See Imperishable.
Alms, less meritorious than sacrifices,

i, 27.

~ lead to the road of the fathers,
ify 124,

nandagiri mentions Dravidifirya,

Ly poxxil

Anandamaya. See Self consisting of
bliss.

Animal sacrifice is an act of duty,
as we know from Seripture,
ii, 131,

— — and the prohibition of doing
harm to any living creature,

ii, 310,

Arnimals and men compared, i,7 seq.

— gods, and rishis excluded from
the study of the Veda, i, 197 n.

Aniruddha, a manifestation of the
highestt being, 1, p. xxiii.

— a form of Visudeva, denotes the
principle of egoity, i, 440.

— cannot spring from Pradyumna,
iy 441, 442,

— taken as a Lord, i, 441 seq.

Antaryimin  brihmama (i.e. Brih.
Up. 111, 7), §, P. xxviik.

Anuditta, See Accents.

Apintaratamas was born on this
ie'ar‘l.h as Krishza Dvaipiyana,
1, 235,

— the bodily existence of A, and
others who are entrusted with
offices conducive to the sub-
sistence of the worlds lasts as
Tong as the office lasts, i, 235-
238,

Arhat=Gina, i, 430, 434-

Artabhigs, instructed by Yigaral-
kya, i, pp. Ixxxi, cxii; I, 373 seq.

Arthavddas, i, 319 seq., 304, 348,

385.

— the ccr?orezlity.of the gods ap-
pears from, i, 198, 2357, 223.

— as means of knowledge, I, 218,
2120 seq.

— are either anmida or gueavida,
i, 321,

— passess authoritative power, |,
232,

— have no autharity if not con-
nected with a corresponding
injunctive passage, §, 225 0.

— have occasionally to be taken in
a secoadary sense, |, 318, 348 a.
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Atomistic doctrine refuted, i, p. xfvii1,

ddas, the turn of the
released soul is set forth' in

Mantras and A., ii, 418 seq.

Asat (non-being, non-existent, non-
entity, that which is not), the
origin &c. of the world canaot
proceed from it, i, 17 seq.

— the passages speaking of the A,

do not intimate absolute non~

existence, j, 266268,

— denotes ¢Being® previous to the
differentiation of names and
forms, §, 267,

— the lterm lz. denotes another
quality only, i, 332-334.

— comp: ! with ‘the son of a bar-
ren woman,’ i, 338 seq.

— the cause of the world, i, 347,

— entity does not spring from a. or

non-entity, i, 415-418.

rahman canpot spring from it,

for the a, is without a self, i1,

Arth

20,
Ascetic who has broken his vow
of chastity, i, p. Ixxvi; il 317-
320,
~- the passage enjoining a childlite
state means that the a. is to
live pot manifesting himself, ii,

~— see Sammyisin.

Ashtakis, j, 297 .

Armarathya, 1, pp. xix, xcix, 150 seq.,
276 seq.y 279, 280,

Aramas. See Stages of life.

Asuras among the pafbaganil, i,

261,

— metres of the A., Le. metres of
less than ten syllables, ii, 228,
238 o, .

Asuri, 2 Smriti writer, j, 397,

Asvapati Kaikeya, I, 327 - i,

276, .

Atharvanikas, their rite of carrying
fire on the head before the study
of the Veda, ii, 186, 189 seq.

— the seven libations (from the szu-

a libation up to the sataudana

{il:ation) are dimited to the A,
ii, 189, 190. R

Atiritra-sacrifice, Shodzsin-cup at
the, i, 261 seq.; ir, 188,

Atman means the internal organ,
ii, 81,

«— see Self.

28y, 317 seq,, 354, 3871 ~400.
Atoms, refubﬂign of thze \lgipx:sl:ika
tenet that the world originates
from a. set in motion by the
adrishea, i, p. | seq, 16, 381~

0,

400,

— conjunction of a. the material
cause of the world, i, 46, 183,
382n, 387 0,

— conjunction cannot fake place
between the a., the soul, and
the internal organ, because
they have no parts, i, 308.

— conjunction of the soul with the
a. cannot be the cause of the
motion of the x., i, 398 n.

during the period of each pralaya
they are isolated and motion-
less, i, 382 n.

— subsist during a certain period
without producing any effect,
i, 382,

— possess the qualities of colour,
&e., according as they are a, of
earth, water, fire, or air, i, 382,
382 n,, 386, 402,

—are of spherical form, i, 381,

82 n,

- |h3e form of extension of an effect
depends on the number of, not
on their form of extension, i,
382 seq,, 383 .

~ cannot be divided themselves, i,
186 seq.

— action of the a. is impossible,
whether the adrishsa is assumed
to adhere in the 2. or in the
soul, §, 386-389.

— Kanida's reasons for the perman-
ence of, 1, 392 seq.

— gifficulties in the relation of the
a. and the four elements, j, 393

seq.
— maybe decomposed by their pass-
inyg back inte the indifferenced
rcondstion of the highest cause,

i, 400.

— the canse of the aggregate of
the elements and elementary
things (Bauddha), i, 403.

— external things can neither be a.
nor aggregates of, i, 419.

— the Gaina doctrine that aggregates
are formed from the a, refuted,

i, 4305¢9.
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Atreya, i, p. xix; ii, 370, X
Audulomi, i, pp. xix, Ixxxiv, xcix,
277 seq., 278 n., 279, 280,

— thinks that the meditations on
subordinate members of the
sacrifice are the work of the
priest, ii, 321,

« thinks that the released soul mani-
fests itself by the <ole nature of
intelligence, i, 409 seq.

Aupanishadas or Vedintins, i, p. xx

seq.

Austerity, the path of the gods can-
not be attained by faith and 2.,
unaided by knowledge, ii, 234.

— the stage of life, in which a, is the
chief thing, ii, 398,

~— the term a. denotes the hermit
in the woods, and not the men-
dicant, ii, 300 seq.

Avabhritha-ceremony, identification
of the A. with death, i, 221,

Avidyd, See Miyi.

— see Nescience.

Avyakta, See Undeveloped,

Bidariyam, i, p. xi, 198, 2/8; ij,
183 seq., 285, 290, 297 sed- 318,
360, 403 seq., 410, 412 seq.

— and the chief distinguishing doc~
trines of Saikara and Rdmi-
nuga, i, pp. Ixxxvii-ci.

— the system of B. had greater. af-
finities with that of the Bhiga-
vatas and Riminuga than with
that of Sankara, §, p. €.

— quotes the Bhagavadgiti as an
authority, i, p. cxavi,

Bidari, 3, pp. xix, Ixxxii seq., xc seq,

— on the highest Lordas * measured
by a span,’ j, 51,

— on the meaning of darama, i, 121,

— thinks that the souls are led to
the lower Brahman, ii, 389-392,
393-402.

— asserts the absence of 2 body and
sensc-organs on the part of the
released, i, 411 seq.

Bibva, ((ues(loncd about Brabman
by Vishkaln, explained it to
him by silence, i, 157.

Bilki and Agitasatru, dulogue of,
i, 268-274.

Bauddha doctrines refuted, i, p. liy
340, 400—438.

- —~ three principal, |, 401,

Bauddha philosophers, i, 15 n.

— schools, their idealistic doctrine
rejected, i, p. xxvi.

— sects, t2ach the eternal flux of
everything that exists, i, 403 n.

Bauddhas deny the authoritativeness
of Scripture, i, 412. R

~ the opinion of the B. that the Self
alcne begins to function in 2
new body, and that new sense-
organs are produced in a new
body, ii, 103 seq.

Beatitude, highest, not to be at-
tained by the knowledge of the
Sinkhya-smriti irrespective of
the Veda, nor by the road of
Yoga-practice, i, 298.

— —there is no other means of
obtaining it but the knowledge
of the unity of the Seif which
is conveyed by the Veda, i, 298.

Being., See Sat.

Bhagavadgits, as an authority for
Bidardyana, i, p. exxvi.

- - the doctrine of the Bh, a fusion
of the Brahman theory of the
Upanishads with the rZelief in
a personal highest being, i,
p. cxxvi.

Bhigavatas, or Piidaritras, the fore-
runners of the Riminugas, §
P. xxii seq.

-- their views refuted according to
Sahkara, approved of accord-
ing to Riminue~, |, p. i seq.,
439-443.

— their system nearcr to Bidari.
yam thanthat of Safkara, i, p.c.

«— ——and the Bhagavadgitd, i, p.

(23330

— — and the Mahibhirata, i, p.
cxxvii,

— — contradictions in, i, 442 Seq.

— the theory of the Bh. that Brah-
man carries within its own
nature an element from which
the material universe originates,
1, P. CXvil,

— the doctrine of the Bh, stated,

i, 430,
Bhillaving, a mantraofthe,ii, 227 seq.
Bharuti quoted by Riminoga, i,

p- xXi
Bhishika-sfitra for the accentuation

of the  Satapatha-bribman,
1, 258 note.
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Bhishyakira, i. e. Dramids, i, Pp. xxii,
Bhedibheda relation of the soul to
. Brahman, i, p. xix.

Bhishma chooses the time of his
death, ii, 380.

Bhrigu Varum, disciple of Varuna,
i, 199,

~— and other sons of Brahman's mind
were again born at the sacrifice
of Varwm, u, 235.

Bhugyu Sihydyani, i, p. cv.

Bhiman (that which is much) is
Brahman, i, p. xxav, 162-169,

— is it the vital ar? i, 162-168.

— is bliss, i, 163.

— is immortahty, i, 163, 168,

—in it the ordimary activities of
seeing, &c., are absent, i, 168
seq,

— Lknowledge of, ii, 413,

Birth, action, death, i, p. xxsii,

— when applied to the sprout, i,

340,

—the terms *b.’ and ‘death, if
applied to the sou, have ameta~
phorical meaning, ii, 28 seq. -

- mag take place without the ‘five
oblations,’ 1. €. not in the ordi-
nary way, if, [4§ 50q.

Blind man who had ¢mght hold of
the ox’s tail, §, 55.

Bliss is Brahman, i, 63, 7¢

—of Brahman is absolutely suprente,

i, 67.
— Brabman is the cause of b,

1, &7,

— absolute b, the result of higher
knowledge, 1, 138.

— (Brahman as) the bhliman is b.,
i, 163, 168,

— attaches to the suges of deep
sk i, 163, 164, 168,

— comsttutes the vature of the Self
i, 168, .

— and other qualities ascribed to

Brahman in different scriptural

texts, have to be attributed to

Drahman everywhere. i zo01-

304+ s gn
— see also Self consisting of b,
BodhSyang, author of a Vrittion the

Vedanta-sftras, i, p. xxi.

Bodh3

1. _quated by Riminuga,
1, P. XX,

p. xxi,
*Body, the preduct of Nescience,

1,244,
— the Undeveloped, {, 256,
~ is the b. the sufferer, or the soul?

b 379

— the S3nkhya cannot admit a real
connezion of the soul and the
b, j, 379.

— consists of three elements, fire,
water, and earth, i, 104,

—water (liquid matter) prepon-
derates in the b, §i, 104 seq.

—~ Brahman's secret names with
reference to the Devas and to
the b, ji, 216 seq.

— embodied soul and b, viewed as
non-different, ii, 374.

— subtle, due to the soul's higher
Lnowledge, not due to Karnan
or worhs, I, p. Ixxi.

— - is beyond the soul, i, 244.

— — is meant by the term avyakta,
i, 241 589, 244,

— — and the gross b., i, 244, 245.

— — consisting of the ten sense-
organs, the five prinas, manas,
and buddhi, ii, 65 note.

~— —{s not destroyed by what
destroys the gross b, ii, 372.

— — the warmth which we per-
ceive in the lving b, belongs to
the s. b, ii, 372.

Brahmakirin, it, 298, 300.

— who brezks the von of chastity,
i, 318 seq., 320,

Brahmakarya, 1i, 315.

Brahman !, according to S-ikara and
Riminuga, i, p. xxvii.

— a certain vague knosledge of B,
common to all the Upanishads,
I, p. civ seq.

— of Sahikara isimpersonal, i, p. xxx.

— becomes 2 personal God through
Miyi, 1, p. xxx,

— with Riminuga is a personal
God, i, pp. Xxx, cxxiii, cxxiv n,

— only exists, i, p- xxvil

~ is ‘that which is,' and cannot have
originated from anpthing else,
1, p- i, 266 seq., 3325 i, 19 5eq.

3 Arranged in the following order (1)
qualities, powers, ooty ades o'B Y
{53 B. s everytings (6) B. #nd the

o Lol 6 ) mediaston om B.5 (v

umes, defintions, and symbals
o Nighar Ang Tower B (¢ onuty of, a0
-uékf; G B, and d
0B 3

of B.; (a1 matore,
oneness
the souls (8) B and Scripture ;
finnl release; (32) workl of B,
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Brahman is ‘thought’ and ‘that Brahman, breath (prima)is, i, 84-87,

which s, ii, 160. 97-106, 229-231,372.
— cannot spring from that which is  — ether is, i, 81-84, 144, 174-192,
not, ii, 30. 232 seq.; ii, 8, 12, 248. .
— i5 called Non-being, previouslyto  — is like the ether, i, 110, 124 iiy
the origination ¢ the world, 6 seq., 17 seq. .
i, 267, — is the Self of the ether, i, 110,
— unbor, i, 349. . -~ before ether was produced, B.
— the highest Self is B, , 79. existed without ether, ii, 17.

— derivation of the word frombrih, — ether is an effect of, ii, 18.
i 14, — ether is dissolved into, ii, 26.
— identified with Vishasu or Nird- — light is, §, 87-93, 96, 97, 185, 191,

Yana, i, p. xxxi note. 194, 231 seq.
~defined as that from which the — the gastric fire 2 symbol of, §, 92.
origin, subsistence, and disso- — B.'s name a symbol of, i, 92.
lution of this world proceed, — denoted by the metre Giyatrj,
i, pp. xxxii, xcil seq., $5-19, i, 93-95, 95 seq.
107, 109, 117, 283, ~— why it is compared to the images
— in its causal condition, i, p. xxix, of the sun and the like, ii, 157-
- in the condition of an effect, §, 159,
P. xxix, — nature of, i, pp. Ixiv seq., xcv seg.;
— later definitions of B,, e.g. as ii, 101, 133-183.
sak-kid-ananda, 1, p. xcii. — — uniformity of it, i, 156.
— Is Anandamaya, or, the Self con- — — does not resemble the world,
sisting of bliss, §, 65, 66-68, 75. i, 384.
— oulyis bliss as bhGman, i,e. inits — - the break in 1t is a mere iz~
plenitude, i, 169, ment of Nescience, i, 352.
— is called the tail, f.e. amember of — —- matter and spuls are real con-
the Self consisting of bliss, stituents of it, §, r. xxvili.
i, 72 seq,, 75, 76 seq. — the only universal being, of an

— not a member, but the support absolutely homogeneous nature,
or abode, the one nest of alt i, pp. xxiv, xxx.
worldly bilss, i, 73. — is of the nature of intelligence,

— the bliss of B. is absolutely i, p. xxiv seq., 68, 264; li, 156
supremse, 1, 67. seq., 168.

- eclared to be the cause of —is an intelligent principle and
bliss, i, 67. cannat be identified with the

— neuter, can it -be designated by intelligent pradh of the
a masculine noun? f, 76. Sifkhyas, §, p. xxxil, 47-64, 300.

— that which consists of mind, is — <uperior to the gods, {, p. xiv.

B, §, 107~-112, — i inexpable of recerving any ac-

— whose Self is pleasure intimated cretlon and eternally pure, §, 34.
by Ka and Kha, i, 136 seq. — is all-knowing, i, 19, 23, 47, 49,

— that which is much (bhfiman) is 363.

B, 1, 162169 — [s the internal ruler - over the

— is the source of all beings, §, Dervas and so on, §, 130-132.
135-139, 288, — that which possesses the attriv

— the Imperishable is B., 1, 169171, butes of invisibility and soon is

— Bihva explzined B. by silence, B, 1, 135-139,

I, 157, — s the bridge of the Immortal, },

— why itls called a bank, §i, 176 seq. 154, 156,

— the two sceret pames of B wit — a cause of fear, §, 230 seq.
reference to the gods and to  — eternal and changeless, |, 35, 337,
the body, {i, 206-218, — is all-knowuing, all-powerful, 2nd

- is the True, i, 167, 267; 1}, 236 qoswss!ng the great power of
36qy 2340 Miyl, § 362,
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Brahmanis notapprehended, because
. it is unevohed, ii, 171.
— is omnipresent, i, 91, 120, 125,
L1733 i1, 180,
— is altogether unchanging, ii, 397.
— there is nothing either beneficial
to be done by it or non“bene-
ficial to be avoided by it, i,

344,

— qualities of, i, 107, 328} , oI,
201-304.

— without any distinctive qualities,
i, p. xxv; Hi, 239, 394 seq.

— endowed with zusp}cious qualities,
i, p. xxviii,

—- the Jimiting adjuncts of B. dre
presented by Nescience merely,
ii, 153,

— is endowed with various powers,

s 354 8€q.

~ is not devoid of powers though
it is devoid of organs of action,
i, 355 5eq.

—~— powers of B, which are connected
with the Devas, i, 219,

~— is devoid of form, i; pp. Ixiii, Ixiv,
306 seq. ii, 154-166, 166175,

~—._is different from name and form,
i, 232 seq.

~—§s devoid of parts, i, 349-3527
i, 396.

-~ represented as comprising sixteen
parts, i, 219,

< has four feet {quarters), i, 90, 95.

— the idea of place does not apply
to B., i, 89. }

— a special locality may be ascribed
to the omnipresent B., i, 9%, 120,

128, 3

— a multiplicity of abodes ascribed
te B, 1, 92,

— spoken of as in heaven and
beyond heaven, i, 96 seq.

— its abode in the heart, i, 113 58Q.

0,

— —~3§he smallness of, i, 173 seq.

— a5 abiding wlkhm the sum, am
withia the eye, j, p- Jxx, 123~
128 ii, 236~318,

— tcity of B. may mean the body,
or the city of the highest B.,
iy 1745 375, 178,

—_ de;crigéd as residing within the
body, i, 319, )

— statements as to B. being con~
nected or separated are ooly

made with a view to difference
of place, ii, 178 seq.

Brahman, highest and lowér B, dis-
tinguished, i, pp, xix, xx, xxxii
seq, Xxxvi (masc. and neut.),
61-64, 171-174 ; it, 7, 166, 202
seq., 401 seq.

~— — — Sankara’s distinction be-
tween, not valid, i, pp. xci-xciv.

—~——not distinguished by Ri-
minuga, i, p. xxxi,

~ -— — not distinguished by Bida-

. tiyama, i, p. .

~—~=— not distinguished in the
Upanishads, j, pp. cxili, cxv seq.

~— to which B. does the soul of the
worshipper repair on death?

i, p. x¢ seq.

~— the highest, all beings spring from
it, i, 83, 85.

~— — is 3 place of rest, i, 83.

~— — endlessness a2 characteristic
mark of it, I, 83.

— — the highest Person is nothing
but the h. B, §, 174,

— — the vital airs are the effects
of it, ii, 76.

— — is the agent in the evolution
of names and forms, i, g7.

— — is inside of the limiting ad-
Juncts, H, 158 seq.

— — the Yogins, sfl? the state of
perfect conciliation, apprehend
it, {i, 171 seq.

—the sense-organs and the
elements of bim who knows the
h. B. are merged in that same
. B., ii, 376 seq.

— —with it we cannot connect
the jdea of going, or of one
who goes ; for that B.ispresent
everywhere and is the inner self
of all, ii, 390, 397, 394, 396.

— — immortalty is possible only in
the h. B, notin the effected one,
il, 392.

— —tp it the souls are led, Gai-
mini opines, ii, 392 se%.; vefu-
tation of this view, H, 393~

402, )
— —glory §s a pame of it, i,
— 05 Lavwer, associated with Misd,

i, p. xxv,
— ~ called Isvara, the Lord, i, pp.
xxv, Xxvil,
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Brahman, the lower, to it the de-
parted soul is led by the guar-
dians of the path of the gods,
i, p. Lexxiiy &, 389—402.
— —is the vital principle in all
creatures, i, 172 .
— — the world of the 1. B. is called
Satyaloka, i, 181,
— — is fundamentally one with the
unqualified B,, ii, 248,
— — for the purpose of worship or
meditation, i, 330; ii, 155, 156,
161 seq., 39¢.
— — is the object of the discussion
on the difference or non-differ-
ence of the cognitions of B.,
i, 183,
— — worlds of B. can only refer
to the 1. B, i}, 390.
~ — on account of its proximity
to the higher B, can be desig-
nated by the word ¢B. ' ii, 391.
— — also may be spoken of as being
the Self of all, ii, 394.
— sons of B.'s mind, ii, 235.
— is one and undivided, i, p. L, 349-
354, 365 seq.
— one only without a seeond, i, p.
xxviii, 2863 ii, 12, 13.
— has in itself elements of mani-
foldness, so that unity and mani-
foldness are both teue of him,
i, 321 seqq,, 345 seq.
~— although one only, is, owing to
the plurality of its powers,
meditated upon in more than
one way, ii, 220,
— there cannot be any plurality in
B., ii, 158, 160, 203, 327 5¢q.,
319, 410.
«— comprises elements of plurality,
i, p. xxuiil
~ ts{reefromalldifference,and two-
fuld characteristics cannot be-
Jong to hun, ti, 152154, 156s¢q.
— oneness with B, i, 319 seq.; i,
335, 362 seq.
—1am B, 1, 31, ¢4, 104, 115, 185,
3363 1,33, 46, 66,173, 339, 408.

— it the real giver of the gifts be-
stowed by princes on poets and
singers, i, fon,

— Indra declares that he is one
with B., 1, 101 seq.

- the fuhcrmen, the slaves, the
gamblers are B,, i, 61, 63,

Brahman, union with B. isthe reason
for the absence of all contact
with evil, if, 144. .

—- there is absolute non-division
from B., of the parts merged in
it, if, 376 seq.

— whatever is, is B., i, p. xxx, 94.
— all things are eflects of B., or
zre B, itself, i, p. cxix seq,

— all this indeed is B., begioning,
ending, and breathing in*it, i,
107, 109, 156,

-— is the Self of everything, i, 23,
110 seq., 267, 357; i}, 138, 165,
208, 341.

— is the abode of heaven, earth.
&, i, 154362, 230,

~ the ten objects and the ten sub-
jects cannot rest on anything
but B., i, 104,

— some metaphotical expressions,
seemingly implying that there
is something different from B.,
explained, i, p. Ixv; @i, 175~
180.

— the existence of angthing apart
from B. distinctly denied by
Scripture, I, 321; ii, 168-171,

179 seq.

~— there is nothing further beyond
B., ii, 175-179.

— subsists apart from its effects,

iy 350,

— not only the operative but also
the material cause of the world,
i, pp. xl, xciv seq., 49, 60 seq.,
264 5¢q., 283~388, 317,310-330,
346 seq, 361 seq.

— creates the world without instru.
ments, i, p. xlix seq., 346-349,
354-336.

— - — from a mere sportive im.
pulse, {, p.J, 356 3¢q.

— « — by means of a modification
of {ue{{, i, p. xcv, .

— creative powerof,§, P.1, 233, 344.
361 3eq.

- as a creator and dispenser, acts
with a view to the merit and
demerit of the individual souls,
and ‘hu s0 lzned from all
cternity, ) 357-361.

— the ori;x’n l:ahhe world from B.
proved on the ground of the
system of the Valreshikas, 4,
385386,
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Brah'xpan, the world originates from, Brabman, separate from the indi.
i;p.x}, 202, 267, 268~274; i, 13, vidual souls, is the creator, i, 344
16, 21, 22, . seq.

— — — objections against this view  — is supetfor to the individual soul,

refuted, i, p. xlvii seq.,, 299~ iy 345.

317, 352 seq., 381-386. ~—and the releasedssoul, i, p. xxx:
~— and the world, , pp. xxx, lil, 503 ii, 408 seq.

i, 3-73, 391 seq. —in which the individual soul is
— — see also Cause and_e_ﬂ'en.. merged in the state of deep
-— compared to a magician, i, p. sleep, i, p. Ixi seq., 180, 273}

iy 144~149, 152-168, 176,

xxv.
— relation of the non-sentient mat-  — the only real topic of Scripture,
ter to, i, p. Ixv. i, p. xxxii, 22-47, 265 seq,
- the source of Fire, if, 30~32, —is the source of the Veda, i, p.
~— the order in which the elements XXXily 19-22.
are retracted into B. isthere~  — Scripture does not contradict
verse of that in which they are itself on the all-important point

created, ii, 25 seq. of B,, i, p. x, 263- 268,
— relation of the individuzal soul to, — is not the object of any other
i, pp. xix, lvii seqq.; fi, 61~ means of proof but Scripture,
73. i, p. Ixiv seq., 22-47, 307, 350~
— — —= — according to Safkara 353, 358,
and Bidariyara, i, pp- xevii-c.  — the Vedgintimates B. only as the
— broken up, as it were, into indi- object of certan injunctions,
vidual souls, i, p. xxv. i, 23 seqq.
— only is real in cach giva,i,p. xxv. — not the subject of injunctions,
— discussions as to whether cort=in i1, 162~166, 1835,
passages refer to B, or to the  — the attainment of the Self of B.
individuaf soul, i, p. xxxii seq., lies autside the sphere of sxcred
preccpt, 1, 359.

64-289. )
— the souls are parts of B., accord-  — knouledge of, i, pp. x, Loeuit

ing to Riminuga, i, p. Ivii. seq., 9-15, 39, 39, 73, 135, 157,

— the identity of the individual soul 159, 334; ii, 8, 163 seqq, 379,
with it, i, pp. xx, xxvii, 104, 3931 .

i, 30, — ~—its fruit or result, I, 11, 14,

134~116, 322, 343 509
3%, 33, 34, 42 S€Qq, 138,146, 18,2456q, 36 5¢qq, 29,231, 266,
249. 300, 327; if, 1217 n., 239 5eQ.,
— Sapkara’s individual soul is B “236, 553-363, 372375, 419.
through M3iyi, i, p. xxx. — «— &5 not subnrd rate to action.
- Riminuga's indlviduag soul has but indeztmsl:n'., . P lx3v, 10—
sprung from B. and is never 13, 39; ii, 285~293.
outside B., §, p. xxxi. — — the purpose of mnis effected
— the Seif is B., i, 14, 30 seq,, 36, through it, fi, 283, 290-306.
45, 10§, 241, 364 seq.; ii, 209, — — reading of the Veda an ante-
! cedent for those desirous of it,

288,
ity s * thow, i, 10,
~ is*that,’ the inward Selfis ‘thon, b ‘Sm nows B. o

i, 335. e be

—thd sgul cannot_be a part of B., i, 25, 29, 31, 186; ii, l315.
nor an effect of B., nordifferent  — — — — to be the Self is free
from B, ii, 396 seq. from his body, i, 4143,

~— and the individual soul, diﬂ’:rcn:e — the b‘oigg l;fﬂl.l :lt;t;de forth=por-

i -116. cep i 2

—_ _o Ttb‘gfhbe;i‘a':::;n" :rlu‘i non- '%.B .exborl.in,g us to strive to see
different, |, 277 1., 345- 2 1 349+ N

- indivi 0,1, 178, - somepersonsalthough knowing B.

the individuat souls go to, I, 178, e Eoratnad new bodics, B 235-

180 seq., 191,

(381 g
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Brahman, thestate of being grounded
in B. belongs to the wandering
mendicant, ii, 300-303.

— meditation on, i, pp. Ixvi-!xxv, 31,
94, 105 seq., 107-131; i, 19 n.
{as Viyu), 177 seq, 184-284,
333-337, 342-345,

- —its result, i, p. 1zv, 35, 1743
ii, 402.

— — see also Meditation.

— only those who have mot wor-
shipped B, under 2 symbol, are
led to B, i, p. Ixxxii; ii, 402—

404,
—the state of final rclease is
nothing but B., i, 28 seq,, 3¢;

ii, 329.
— the released have to resort to,

, 157,

— has tso7be inquired into because
it is the cause of absolute
beatitude, i, 283. .

—on the attainment of B. there
take place the non-clinging and
the destruction of sins, ii, 353-

356,

—world of, {, p. xxix, 173, 174;
i, 383. Seealso Brahmza-world,

— sec also Self, highest.

— see-also Lord.

Brihmana-accent, I, 258,

Brahmanical studentship, ii, 303 n.

Brahmans, he to whom the B. and
the Kshattriyas are but food is
the highest Self, i, p. xxxv, 116-
1s,

~— are not qualified for the rigaslya-
sacrifice, i, 218.

— the world with its, i, 275 seq,

Brahmasthta of a s3lhi of the
Atharva-veda quoted, i, 6a.

Brahma-stitras, another name for
Vedintaesitras, i, p, xiv n,

Brahma - upanishad = Veda - upani-
shad, i, 94. )

Brahma-vidy3, Gaimini maintains the
non-qualification of the gods for
it, i, 216 seq.

.- xtx!s are qualified for, {, 218-

213,

Enhm;}vidyibhznn on the three
Bauddha sects, 1, 401 N,

— on the Bauddha serics beginning
with Nescicnee, 1, 404 5¢q. .

Brahma-world applied to the small
sther, |, 120.

Brahma-world, not ‘the world of
Brahman,’ but ‘the world which
1s Brahman,’ i, 180 seq.

— see Brahman, world of.

Breath (Prina) is the bighest Brah.
man, i, p., xxxiv, 84-87, 97-106.

— in_which everything trembles, is
Brahman, i, p. xxxvii, 229~

231,
— is the deity of the Prastiva, i, 84,
86,

—ofb, i, 87.

~— beings enter into and proceed
from it, j, 8s, 86.

— is most beneficial for man, i, 98.

~— strength is, §, g9.

— denotes either the individual soul
or the chief vital air or both, i,
103 seq.

—is the &bode of the power of
action, §, 105,

— is pragnd, i, 108.

~— is the one god, the gods are all
forms of, j, 200.

—_ one& of the paiikaganis, i, 260~
262, .

— spoken of as a * person,’ i, 261,

— speech, b,, and mind presuppose
fire, water, and earth, ii, 78 seq.

— acts under the guidance of Vayu,
i, 97 seq,

— meditation on all food as food of,
i, 211, 213,

== water is the dress of, {i, 211-214.

— is water, il, 366.

— may beviewed as the causal sub-~
stance of mind, ii, 365.

— mind is merged in, il, 366 seq.

= is merged in the individual soul,
on the departure of the soul, {j,

. 367 seq.

— is merged in heat, ii, 167, 368.

— the soul, with the b., goes to the
elements, ii, 368.

- see Prina, and Vital air, chief,

Brihadiranyaka-upanishad, germs of
Miyi doctrine in the, 4, pp.cxvii,
cxx seq.

— on the embodied soul, §, 134 seq.

— the Udgitha.vidyd of the, ii, 193~
2599,

Brihasp 3, an offering d
for one who s desirous of Brah-
mavardas, ii, 233, 223 N, 324,

Buddha, varlety of Bauddha doce
tnnes due cither to the dif-
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ference of the views maintained
b{ B., or else to the difference
of capacity on the part of the
disciples of B, i, 401,

Buddha, though he propounded thg
doctrine of the reality of the ex-
ternal world, was himself an
idealist, #, 418.

~— teaches three mutually contra-
dictory systems, i, 438.

Buddhi, See Intelligence.

Castes, men only of the three higher
¢ entitled to the study of the
Veds, ), 197.

— all the fourc. are fit for the know-
ledge of the itihisas and pu-
rinas, i, 229,

— paibaganib = the four ¢, and the
Nishidas, j, 262,

Categories, twenty-five, of the 534
khya system, i, a57-260.

— difficulties with regard to the six
c. of the Vaiseshikas, i, 394
seqq.

— seven, two, or five ¢, of the
Gainas, i, 428 seq., 430.

— five, of the Saivas, i, 435.

Caterpillar, soul compared to g, ii,
103, 352, .

Causal matter is metaphorically re-
presented as a she-goat, §, 256

seq.

Cause, only the one highest c. is
true, i, 322,

— and eflcet are non-different,
i, pp. xxix, xlix, 300-305, 309,
311, 330-343, 399, 4355 1, 9.

— -— their absolute equality impos-
sible, i, 305 seq. )

— ~—real effects may sometimes
arise fram unreal {imaginary)
causes, i, 324 seg.

— — the internal organ is affected
by them jointly, §, 331.

— — connected by samaviya, i, 333
seq., 396 n.

— —ifference of, i, 350.

— ~— the relation of, is no reason
for assuming that afl effects
whatever have a non-mtelli-
gent principle for their ante-
cedent, §, 367.

— — - — accordir;
shikas, i, 396 seq.

-~ — ~ — unpossible on the as~

g to the Vaise~

sumption of the Banddha that
everything l;as 2 momentary
existence only, i, 407 seq., 409,

Cause and effect, the re)::gw;\‘o%,
requires some superiority on
the part of the cause, j, 442; i,
20,

— — between them conjunction
and disjunction do no longer
take place, §, 397.

— — chain of causesand effects, be-
ginning with Nescience (Baud-
dha), i, 404 seq., 410, 410 0.

Causes, whatever is originated, the
Sahkbyas say, is originated trom
inherent ¢., non-inherent c.,
and operative c., i, 5 seq.

— four kinds of, admitted by the
Bauddha, i, 409, 409 n.

Cave, the two entered into the e
are Brahman and the individual
soul, §, pp. xxxv, xli, 118~133.

Ceremonial purifications, the Sidras
excluded from them, i, 237.

— —referred toin the Vidyds, f,227.

Cessation, the two tinds of c. which
the Bauddhas assume cannot be
proved, 1, 410 5¢q., 413.

Chariot, the smmile gl‘ the, i, 121,

I 2395€Qy 244, 246.

Chzsmy,seqkno\vledge belongs to
thoce who are bound to, ii,
295 seq. .

— the stages of life for which ch. is
obligatory, established by Scrip-
ture, ii, 297-303.

— he who has entered them cannot
{alt from them, ii, 317s€qq.

— expiatory sacrifice for a Brahma-
Hinn who breaks his vow of,
1, 31850q.

— persons bound to ch. who have
broken their vaw condemned,
it, 320. R

Chiel’uxta! air, See Vital air, chiet.

Childlike state, which is enjomed
for the ascetic, means abseace
of strong seos! passions,
absence of guile, pride, and the

ike, ii, 325-317.

Cogl{i(jo’n,’l}’lessglf whose natere b

unchangeable, eternal ¢, i 188

Cognsﬁ?o'ns {vidyds), discussion on
the scparalencss OF DOD-Scpas
rateness of the ¢, of Brahrman,

Ggz2 .
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which form the subject of the
different Vedinta-texts, i, 101,
184-279.

Cognitions, in the same Sikhi also
there isunity of, ii, 214-~216,

— connected with members of
sacrificial acts, are not perman-
ently connected with those acts,
ii, 252256,

-— — — — are valid for all Sikhis
and Vedas, ii, 274.

~ compared with sacrifices, i, 280.

— should there be cumulation of
the different ¢, or option be-
tween them? ii, 280-284.

— the fruit of all c. is the intuition
of the object meditated upon, ii,
381,

— which have the qualificd Brahman
for their object, ii, 330.

Colebrooke, §, p. cxvi,

Conjunction (samyoga), the distinc-
tion of the Vaiseshikas between
c.and inherence, i, 390, 396 seq,

~— the connexion between the Lord
and the souls und pradhina
cannot be c., i, 436.

Counsclousness of external things, s,
418~434.

Crane, female, conceives without a
male, i, 348; ii, 126.

— concehies from hearing the sound
of thunder, i, 348.

Creation owling to an act of volition
on the 's part, i, p. xxix.

— according to Riminuga, i, pp. 1,
1ifi seq.
— accounts given in the Upanishads
the ¢, their divergence, i, p.
cy seq.
- — = —have no mention of
Miys, §, p. cxviil
s e o i ion of, 1, 263-266;
o, 3,22,

— has thought for its antecedent, i,
47 seq.; li, 306,

-- Brahman, before the ¢, i, 50,286;

, 8.

— cannot possibly belong to any
Self different from the highest
Self, §, 69.

- Blri:hrmn the cause of it, 1, 1173

183,

— d:s'criplinn of it in the MunJdaka-
upanishad alluded to, 1, 140-
143,

Creation is preceded by the word,
i, zo3seq.

— each new c, is the result of the
religious merit and demerit of
the animated beings of the pre-
ceding c., i, 214.

— the relation®of senses and sense-
objects is the same in different
creations, i, 214 seq.

— the world was evolved at the
beginning of the c. in the same
way as it is at present seen to
develop itself by names and
forms, viz. under the rulership
of an intelligent creator, i, 268.

— Scripture when relatirg the ¢, of
the clements, does ot mention
a separate c, of the individual
soul, §, 279 i, 31. )

-- a multiform c. exists in the indi-
vidual Self, and in gods, &c i,
353 seq.

— the scriptural doctrine of c. refers
to the apparent world only, T

357.

— the c. of this world is mere play
to the Lord, i, 357.

-~ in consequence of the Lord's
conjunction with Miyi, the ¢
is unavoidable, i, 357 n.

- neither ¢, nor pra‘aya could take
place, if the atumic theory were
adopted, i, 386-389, 391,

— according to the Vaiseshika sys-
tem, §, 387.

— order of, ii, 3~24.

— — the orlgination of the organs
does not cause a break in it, ii,
2018,

— paszzge on the ¢ in the Xbin-
dogya-vpanishad, i, 4.

— Brabman and ether before and
after, i, 8.

— is the ¢. taking place in dreams
a real one, or does it consist of
illusion ? i1, 133-141.

— the so-calied rea! c. is not abso-
lutely real, ii, 138.

— accomplished by Pragipati,ii, 206

— of the worlds 1> accomplished by
some inferior Lord different
from, and superintended by, the
highest Self, i, 206,

— of the elements, different from
the ¢, of the worlds, ii, 206,
107 52q.



GENERAL INDEX,

453

Creator, the Vedinta-texts differ
with regard to the order of
creatiott, but not with regard to
the C,, §, 264.

-~ described as all-knowing, the
Lord of all, the Self of all, with-
out a second, i, 264 seq.

— is non-different from the created
eflects, i, 263,

—- see afso Brahman.

Daharavidyi, the knowledge of
Brlahmnn within the heart, i,
Pelxxv; i, 219, 233, 393 1., 410,

Dalsha, assumed 2 new body, ii, 235.

Darkness is called black on account
of its covering und obscuring
Property, i, 253.

~- Goodness, Passion, and Darkness,
the three gunas, 1, 353,

-~ — ~—the three constituent ele-
ments of the pradhina, i, 364 n.,
36 seq.

~ the guna D, is eternal, i, 380.

~- see also Gunas,

Death, the round of birth, action,
2nd, i, p. xxvii,

— the fate after d. of those whom
their good works do not entitle
to pass up to the moon, |, p. Ix;
ity rz1~126.

~— — — of him who possesses know-
fedge, i, p. Ixxviliseq.; ii, 364—

1

419- .

- not necessary for the condition
of being free from the body,

Chanas

~— is a condiment, §, 116, 117.

~— release from the jaws of d. b{
knowledge of the highest Self,
i, 247,

— — - not by perceiving the pra-
dhina, i, 247. R

~— whenappliedto the sprout, i, 340.

~~ the terms * birth " and ‘death,’ if
applied to the soul, have a meta-
phorical meaning, if, 28seq, |

—-has the power of manifesting
those works whose fruit hay not
yet begun, i, x13, 117-109.

— the state of swoon is the door of,
it, 152,

== Identification of the Avabhritha-
ceremony with, i, 321,

— the term ¢d? :pp{icd to Agni, and
to the man in the sun, i, 267.

Death, the d, of the body is the term
of the attainment of final release,
i, 157 seq, 363.

— see Departure,

— see also Yama,

Debts, the three, ii, 295,

Deceased, the, on his way to Brah-
man, shakes off his good and
evil deeds, ii, 229-231,

Deeds, See Works. =

Deities, if the elements—and the
sense-organs are spoken of in
Scripture as of an intellectnal
nature, the superintending d.
are denoted, i, 303-303.

— the particular intelligent d. who
representlight, &c., on the soul’s
journey to Brahman, are ap-
pointed as personal conductors
of the soul, ji, 388 seq.

— see also Dervas, ivinities,
G h

ods.

Departure (from the body), the
highest Self different from the
indisidual soul in the state of,
i,233-236.

Deussen, * System des Vedinta,)’ i,
pp_xxi¥, xxiv m., xxxiii n,
Xxaiv n., xxxv n, xii, xlv, xIvi,
Ixxxvii, -

Dervalz, author of 3 Dharma-sitra,

i, 289,

Devas, the eternal ruler over the,
&c., is Brahman, i, 130-132.

— Brahman's secret _pames  with
reference to the D, and to the
body, ii, 216 seq.

— powers of Brahman which are
connected with the, ii, 215,

— metres of the D, i.e. metres of
ten and more syilables, their
priority to those of the Asurzs,
if, 228, 228 0,

— the powers of the D. constitute
the Self of the organs of the
body, ii, 257.

— seealid Deities, Dirinities, Gods.
Dhrishfadyumna, oot born ia the
ordinary way, il, 133, 136.
Digambara Gainas, their opinion that
the indiridual soul only fiying
away from the old body alights
in the new one as & parTot flies
from one tree to another, T,

104, -
Diviity, highest. Sec Brabman.
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Divinities, in meditations connected
with constitutives of sacrificial
works the idea of the d. s to
be traosferred to the sacrificial
items, not vice versd, i, p. Ixxvii;

iy 345349,

— intelligent presiding d. are con-
nected with everything, i, 304,

— the vital airs act under the
guidance of, ii, 91 seq.

~ who act as the guides of the vital
airs and co-operate with them,
stop their co-operation at the
time of death, ji, 106.

— even priests who do not know
the d. of sacrifices, perform
them, ii, 254.

— the organs of the body and the d.
are non-different, i, 257.

Dramida quoted by Raminuga, i,
Pp- Xxi, Xxii.

— preceded Sankara, i, p. xxii.

Dramida-bhishya, i, p. xxil.

Dramidabhishyakira quoted by Ri-
minuga, i, p. xlix.

Draupadi, not born in the ordinary
way, ii, 125.

Dravida or Dramida, |, p. xxiin.

Dravidikirya. See Dramida.

Dreams, Riminuga on d. as the
work, not of the individual soul,
but of the highest Lord, §, p.
1x seq.

~— the unreal phantom of 2 d. may
have a real result, i, 325,

—some d, are auspicious omens,
others the reverse, i, 3253 ii,
136 seq.

— variety of d. while the dreaming
person remains one, i, 346.

— the jdealist’s example of the ideas
in, i, 430,

— the ideas of the waking state are
not like those of, i, 424 seq.

— in the state of d. the instruments
of the Self are notal her at

Dreams are outside the body, i,

135,

— experts in the science of, ii,
136.

— their purpose and cause, ii, 137 0.

- in d. we have perceptions while
the body lies motionless, i,

272,

Drona, not born in the ordinary way,
ii, 125, 126,

Duties. See Works.

Dvaipiyana, ii, 43.

Dying, certain times for, ii, 379-381.

Earth, springs from water, i, p. lii;
ii, 23 seq.

—called ‘night’ (sarvari) by the
Paurinikas, ii, 23 seq.

~is meant by the word ‘anna’
{‘food’), ii, 23 seq.

~— (predominant) “colour of e, is
black, ii, 23 seq.

~— is dissolved into water, ii, z6.

— is the Rik, ii, 345~349.

Eater, the e, who is the highest Self,
i, pp- xxxv, xlif, 116-118.
Effect. See Canse and effect. -
Ego and Non-Ego, the. spheres of
the object and subject, §, 3.
Egoity, the principle of, Anjruddha
identical with it, i, p. xxiii, 440,

— — accomplishes all actions and
enjoys their results, i, 34.

Elements, the origination of fhe e.
is due to Brahman acting in
them, i, p. lii; ii, 24 seq.

~— the reabsorption of the e. into
Brahman takes place in the
inverse order of their emission,
i, p. lit; i1, 25 seq.

~the siibtle e, are completely
merged in Brahman only when
final emancipation is reached,
i, p. Ixxix seq. ; ii, 371 seq.

— the three e, fire, water, earth,

rest, ii, 56.
- place of d.=intermediate place,

ii, 133.
— the soul in the state of, §, p. Ix;
ii, 133-141.

—ﬂz:h Self is the shaper of lovely
ings in, fi, 133 seq., 137 seq.

- ﬂ;'e wrorld of d. is mere ﬂls:sqmn,
134-136, 140 seq.

—_ mo'ving abaut in, i, 13%.

denoted by the three colours
red, white, black, j, 354 seq.

—and the sense-organs, the product
of Nescience, i, 281, .

— the atoms and their respective,
i, 393 s€q., 402.

— origin of the three, fire, water,
Ezrth, :’ccorgi!r:fdto the X¥in-

ogya ishad, i, 4.

— usual crd:l;a:f the five e.: ether,

alr, fire, water, earth, i, 4, 4 0.
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Eemen!: spo;ten of as endoved

with intelligence, i, 24 seq.

— the origin, the subsislence,s:gdthe
retractation of the e.alidepend
on Brahman, i, a5 seq.

-~ the order of the creation of the
€. is not broken by the origina.
tion of the organs, ii, 26~38,

~- in obtaining a different body the
soul goes enveloped by subtle
partsofthe, ii, tar~104, 371 5eq.

~ the aggregate of the five e. inthe
body, ii, 242.

~— the soul, with the breath, goesto
the, {i, 368 seq.

~— the aggrezate of the e. continues
to exist up to the final union
with Brahman, ii, 371, 376 seq.

Emancipation, final, j, p. xxix,

~— — depends on the true nature of
the cause of the world, i, 316,

— — a heing desirous of it becomes

bagera, i 223 .
- ogrees, §y 174, 233,

- t}ye Sgixkh,":x'doctrina about the
e. of the Selfs, &, 69 seq.

— see also Release.

Entity does not spring from non-
entity, i, 4x5-418, .
Ether is the highest Brahman, i,
PP, xxxiv, xxxvili, 81-84, 183,
232 seq., 273, 287; i, 65604 8,

12, 248. .

— the small e, within the heart Is
Brahman, i, p. xxxvi, 174~293;
i, 144.

- -—-f——gnnat mean the individual
soul, i, 177,

— — —~spoken of as the place of
sleep, ii, 144.

—is no? "co-cternal with Brahman,
it springs from it s its first
effect, i, p. lii 5. ity 328,

~— is the Udgitha, i, 83. |

- although all-pervading, is spoken
of as limited znd minute, if

Ether, origination of, the Sifkhyas
deny it, i, 5 seq.

— s divided, therefore must be an

_effect, i, 14, 15,

- is non-eternal, because it is the
substratum of a non-eternal
quality, viz, sound, i, 17.

— is the abode of air, i, 18,

— is dissolved into Brahman, i, 26.

— air is dissolved into, ii, 26,

— the body consisting of water
which the soul asswmes in the
moon, becomes subtle like e,
but not identical with ¢, ii, 137,

~ the one e. is made manifold, asit
were, by its connexion with
different places, ii, 179.

— see also Space,

— see also Brahman, above, p. 446.

Expiation cannot take place, if 2
Brahmakirin for life breaks
his yow ot chastity, i, 318; can
take place, according to some
teachers, i, 318 seq.

Expiatory ceremonies and  the
results of works, i, 112 n,, 353,

354
Ege.  See Person in the eye,

Faith, the path of the gods cannot
be attained by {, and austerities,
unaided by knowledge, i, 235,

Fathers, among the paithaganis, 1,
262,

~ create many things by their mere
intention, i, 347 seq.

~— rise owing to their mere will, if,

410 seq.
— see Path of the fathers,
Fire springs from alr, i, p. lif, so-

23,
- has for its sonrce that which is,
j, &. Brmhman, ii, 20-22.
— water is produced from, i} 23-

— eater is dissolved into, ¥, 26,
— is dissolved into air, if, 26.

in its
with the eye of 2 ncedle; so

Brahman also, §, 114.
— the highest Lord is greater tha,

iy 2177,
- di!,ﬁnc,ﬁan between the outer
and the inner, §, 175, 176 seq.
— origination of, ~discussion of
‘edinta-texts concerning it, ii,
3-18,

— gastric, within man, i, Sg.

T avacterised by the noise &
makes and by lieat, i, go.

—~——as a symbol of Brahman, §,

.9
—_ -—9Vaim'mnm is the, §, 143 seq.,

6 seq.
-—--“{he pqercep(!'on of the highest

Lord in the, i, 147,
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Fire, gastric, either the outward
nnnifestation, or the limiting
condition of the Lord, i, 149.

— the simile of the sparks and the
f. (individual souls and Brah-
man), i, 277 n., 2795 i, 29, 30,
61,62, 139, )

the rite of carrying f. on the head
is an_attribnte of the study of
the Veda of the Atharvanikas,
ii, 186, 189 seq.

sacrificial, the lighting of it not
to be observed, since man's
purpose is effected by know-
iedge, i, 306,

— is 5iman, i, 345-349.

— see also Agni.

Fire-altars made of mind, &c., do nat
constitute part of the sacrificial
aclsion, i, p. Ixxivy ii, 259~
26!

Fires, the fiction concerning the
three sacred, i, 146,

— five, viz, the heavenly world,
Parganya, the earth, man an
woman, ii, 103.

— —=4raddhi the oblation in the
first of them, ii, 106,

— — knowledge Jvidyi) of the
(=Kb Up, V, 3~10), i, pp.
Ixxxiii, cviii i, 101-132, 186,
187 seqq., 233, 234 seq, 298,
383, 400, 403.

— = —a sixth fire mentioned by
the Vigasaneyins in their, i,
187-18: 3 -

Fire-sacrificé, individual soul, and
the highest Self, the three
points of discussion in the
colloquy between Yama and
Natiketas, i, 247~252.

Five-people, five, of the Brih. Up.are
not thetwenty-five principles of
the Sihkhyas, i, p. x], 257-263.

— —zre the breath and so on, §;

' 360-263.

" — — expluined as Gods, Fathers,
Gandharvas, Asuras, and Rak-
shas, §, 261 seq.

~ —as the four castes together
with the Nishidas, i, 363,

— — created beings in general, i,

262,

Flamin; ble to distingnish and
seé%:tz milk and water when
mized, i, 149.

Food, certain r'e];uxations of the
laws regarding f, fare allowed
only for cases of extreme nced,
i, p. Ixxve ii, 309-312.

— Sruti and 3mriti on lawful and
unlawful, i1, 311 seq.

— the word ¢ £ denotes ‘earth,’ ii,
23 seq.

— meditation on all f. as f, of the
breath, ii, 211, 213,

Fruition, Brahman is not, like the
embodied Self, subject to, i,
114-116, 117, 119, -

-—not even the embodied soul is
really subject 1o, i, 116,

— is the figment of false knowledge,
i, 116.

—ch’zra‘c(ierisﬁc of the individual
soul, §, 159 .y 369,

— see alse Works:.q

53b3la was inltlated by Gautama, i,

228,

Cihilas, the, speak of the highest
Lord in the interstice between
the top of the head and the chin
which is measured by a span, i,

153 seq.

— their text on the fourth stage
of life, ii, 295, 297, 302 seq. -

— on the highest Lord as the Self,
ii, 338,

Gaimini, i, pp. xi, xc seq.

—_ quoted’ in the Vedinta-stitras, i,
PP xix, Ixxxil seq, lxxxiv,
1495¢0.; 151 seq,, 216 5eq., 272~
2743 il, 295-297, 317 seq,, 360,
392-402.

— thinks that religious merit brings
about the fruits of action, i,
p.Ixv; i, 180-182. .

— — that the staiements as to the

- froits of the knowledge of the
Self are arthavidas, fi, 285~
288.

— —'that the released soul mani-
fests itself by 2 nature like that
of Brahman, ii, 408 se(}.

— asserts the presence of a body
and sense-organs, on the part
of the released, i, 413,

— Siitra, its subject is dharma, §, 26.

Gainas, refutation of their doctrine,
3, po li, 438-434.

— acknowledge seven, two, or five
categories, i, 428 seq., 430,
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Gainas,  Sce Digambara Gainas,

Gamadagnya - ahina - sacrifice,  the
wpasad atlerings for it are to
cansist of purodisas, ii, 240,

240 M.

Ganka, Sulabhi entered into his
body to carry en discussion
with him, i, 237.

Ginasruti, Raikva called him $Gdra,
i, 323-126.

— mist have beeny a Kshattriya, not
a §hdra, i, 226 seq.

— legend of, i, 303, 306,

Gandharva, possessing a maiden,

teaches Bhugyu Sihydyani, i,

p.cv.
— colloquy of the G. and Yigraval-

kya, i, 219,

Gandharvas, among the paikaganib,
i, 262.

Girgya, i, p. cv.

Girhapatya-fire, as the G. the highest
Self mayberepresented, because
it is the Self of alt, i, r50.,
kakarman, or gita cercmony,
the birth ceremony, ii, 28, 29.

Gaudapida, i, pp. xcix, cxxvit.

Gautama, having ascertained Gibila
not to be a Sidra, proceeded
to initiate and instruct him, i,

228,

Giyatri is everything whatsoever
exists, i, 9, 93-95.

— Bratunan dencted by the metre
G., i, 95-95, %5 seq.

— bas four feet, Brahman has four
feet, i, 95.

— the beings, the eaith, the body,
and the Lieart are the fect of, i,

95~

Gina or Tirthakira, i, 429.

Giva, See Soul.

Gloryis a name of the highest Brah~
man, i, 393 .

CHinakinda, systematised by the
Uttara Mimisnrs3, i, pp. %, xil.

— necessity of systematising it, i,
. %l P o

— two different parts of it, i, p.xxvii.

— final escape from the samsira to

be obtained by the, i, p. xxix.

Goat. Sce Agl.

God, Saikara's personal, is some-
thing unreal, i, p. xxx.

— Riminuga’s Brahman is a per-
sonal,’s, pp. X1, cxxiil, cxxivp,

Gods_capable of the knowledge of
Brahman, i, p. xxxvij, 198 seq.,
238-223; ot capable according
to Gaimini, i, 216 seqq.

~— the saul is led by g. on the way
up to Brihman, i, p. Ixxxii; i,
387-389.

— create many things by their mere
intention, i, p. xciv, 347 seq.

— possess unabstructed knanledge,

i, 99,

— theiwr deathlessness only means
their comparatively long exiy-
tence, and their Jordly poner
depends on the highest Lord,
i, 1303 i1, 17,

— cannot perform sacnifices, hence
not entitled to the study of the
Veda, i, 197 n.

— are qualified for the study and
practice of the Veds, i, 198

seq.

— m.g;] have the desive of final re-
lease, i, 158,

— their corporeality appears from
mantras, arthavidas, itihdsas,
purinas, afd ordinary experi-
ence, L 198,317,

— — involves rio contradiction to

_ sacrifical works, 1, 199-201.

2 to them the Veda & mnifest ot
itself (without study), , 199,

— undergo discipleship, i, 199.

— thelr number, i, soo,

— are all forms of Breath, i, 200,
269,

_ natu;:'nlly possess all supernatural
powers, i, 200, 219,

— their power to render themselves
insvisible, i, 201,

— all comprised fn the Vasus, Ru-
dras, Adityas, Visvedevas, and
Maruts, §, 202 1.

— the Vedic injunctions presuppose
certain charactenstic shapes of
the indisidual g., without which
the sacrificer could not repre-
sent the g. to his mind, i, z22¢

«$CQ. .
— Vyi?: and others conversed with
the g. face to face, §, 233 s¢q.
—— among the padkaganid, i, 262,
—— multiform creations exist in them,
i -
- po’ss’cssg bodily organs of action,
i, 355+



458

VEDANTA-S0TRAS.

Gods exist in the state of highest
power and glory, and cannot
enter, in this wretched body,
into the condition of enjoyers,
1, 93,

— the vital airs, at the time of death,
enter into them, ii, 105 seq.

— the souls are the food of the, ii,
I10—-112,

— do not eat, i, 111,

— the performers of sacrifices are
objects of enjoyment for the,
i, 111,

— the souls of sacrificers enjoy tnem-
selves with the, i, 112,

— the soul goes from the world of
the g. to Viyu, il, 386,

— may be called light and so on,
because they represent light
and so on, ii, 388,

~— are permanent, ii, 388.

— see Path of the gods.

~— seealso Devas, Deities, Divinities,

Goodness, knowledge an attribute
of the guma of, i, 46, 48 seq.

— by means of g. mea are known
“to be Yogins, i, 46, 49.

— is called white, because it is of
the nature of Light, |, 253,

— Passion and Darkness, the three
gumas, §, 353,

— <~ — the three constituent ele-
ments (guna) of the pradhina,
1, 364 n., 366 seq.

— see Gumas.

Gough {A.) on Sahkara, i, p. xvil

seq.

— his 2ketch of Sinkara Vedinta,
i, p. xxiv,

—-on M3yi in the Upanishads, i,
Pp. exvii, cxxv,

— on Virdg, i, p. cxxiil,

Greatene, l}ze, “beyond the G. there
is the Undeveloped, beyond the
Undeveloped there is the Per-
son,’ 1, 337 seq.

— — is the technical Siskhya term
for buddhl, §, 238 n.

— — originates from the Unde-
veloped, if the G, one be the
intellect of Hiranyagarbha, i,

244

— —‘tfxe individual soul, §, 244.

— — has a different meaniog as a
S3hkhyaterm, and in Vedicuse,
i, 352,

Great principle, the, the Undevel-
oped (pradhina), and the soul,
are the three “entities of the
Sahkhyas, i, 238, 296,

— — of the Yoga-smriti, i, 296.

— — thesubtle elements ot material
things proceed from it, i, 376.

Groups. See Skandhas.

Guhadeva quoted by Rimanuga, i,

, xXi.

Guna‘;, the three (Goodness. Passion,
and Darkness) of the Saakhyas,
i, 28.

— —the pradhfina is the state of
equilibrium of the, i, 353, 370.

— — passing out of the state of
equipoise and entering into the
condition of mutual subordina-
tion and superordination, origin-
ate activities tending towards
the production of particular ef.
fects, i, 367.

~— — the relation of principal and
subordinate matter is impossible
between them, i, 374 seq.

~—— absolute independence their
essential characteristic, i, 375,

Gymnosophists, £ -e Gainas.

Hall, Fitz-Edward, ,, p. xvi.

Hari is contemplated in the sacred
stone calletr Silagrim, i, 114,

Heaven, that within which the h.,
the earth, &c., are woven, is
Brahman, i, p. xxxv, 154-163,

Heavenly world, if the Gaina main-
tain$ that it exists or does not
exist, and is eternal or non-
eternal, nobody will act for the
purpose of gaining it, i, 430.

Hell, degree of pleasure and pain
enjoyed by the inmates of, i,

27, R

Hells, there are seven, ii, 123,

Hermit in the woods is referred to
by the term *austerity,' ii, 300

seq.

—whg: he has broker his vows,
undergoes the Krwkbra pen-
ance for twelve nights, i,
319,

nghesf being manifests itself in 2
fourfold form, i, p. xxiii.

— — se¢ Brahman, Lord, Self high-

est,
Hirasyagarpha,ie.the effected Brah-
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man, i, pp. lxxxii, eix, exxiil,
. 17an,
Hiraryagarbha = Pragipati, i, 142,

1431,
~—is the Self of all organs, and
dwells in the Brahma-world, §,

173,

~— Lords such as, §, 213,

~— the intellect of the first-born H.,
which is the basis of all intel-
lects, may be called ‘the great
Self)’ 1, 240, 244.

~—a subordinate causal substance,

i, 77 n,

+—the Self of the prama appears as
H.in his double—universal and
individual—form, s, 91.

— himself comes to an end, i, 238.

— the ruler of the Brabman world,
i, 391, 392.

Honey means the sun bya metaphor,
1, 356 seq.

Hotrs, by the meditation on the
unity of pramava and udgitha,
the H. sets right any mistake he
may commit in his work, i,

.

282, .

Householder js everything, for the-
performance of many works be~
Ionging to his own #srama is
enjoined on him, and at the
same time the duties of the
other furamas, ii, 324 s¢q.

Householdership, the duties of, ii,
396 seqq.

Idealists maintain that thought only
is real, i, 4o1.

~— are the Yogd#iras, i, 4et 1

— controverted, i, §18-427.

Ideas and mental impressions suc-
ceed each other as causes and
effects, §, 420, 413,

— the variety of, explained by the
idealist, i, 430.

— — cannot be explained from the
variety of mental impressious, i,
4357427,

— two, cannot apprebend, or be
apprehended by, each other, J;

a3,
—_ r:quire an ulterior intelligent
principle, 1, 434.
- the i. of the waking state are not
fike those of a dream, as the
idealist asserts, i, 424 5eQ.

Ignorance, cessation of, the fruit of
the cagnitionof Brahman, i, 31,
usion, this apparent world an, i

343,

~— see Miya,

lmmortality, of him who knows the
lower Brahman only, is merely
a relative, J, pp. Ixxix, Izxx;
1i, 369 seq.

~—of him wno knows Brahman,
accarding to Rim3nuga, i, pp,
Ixxix, Ixxx,

— bhliman is, §, 163, 168,

— of all effected things is merelya
relative one, i, 169.

—- is not to be reached but through
the knowledge of the highest
Self, i, 375,

—the result of the knowledge of
the soul, i, 2y9.

— of ether is to be understood, like
that of the gods, as a relative
i. onlv, ii, 17,

—is possilvle only in the highest
Brahman, #, 392.

Imperishable, the, {akshara), is Brah-
man, j, p. Xxxv, 169-171.

— that element in Brahman, from
which the material universe
springs, i, p. €xix,

- th'i lr‘x‘desl;acﬁble is higher than

e high 1., i, 136, 137, 240.

— the knowle&ge of the I. 1s the
knowledge of Brahmau, i, 138,

— the term explained, i, 140, R

— cannot be the embadied soul, i,

J37

— the denials of conceptions con-
cerning the L are to be com-
prebended in all meditations on

e, ii, 238~240.

Indestructible, the higher know-
ledge Is this by which the L is
apprehended, i, 135-138.

Indra, the tegend of I, and Pratar-
dana, i, 97-99, 101,

— ng be called prina, 1, g3.

~ Is the god of strength, i, 99.

-— is one with Brahman, i, 101 seq.

— disciple of Pragdpati, i, 199.

— with 2 thunderbolt, f, FivE)

<~ three cakes offered to, il, 759.

— above Varura there come I and
Pragipati, on the path of the

gods, 1, 386,
Inference denotes Smrith. & s
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Inherenee {samaviy), the distine-
tion of the Vaiseshikas between
conjunction {«amyoga) and i,
i, 389 seq., 396 seq

— the connexion between the Lord
and the coul and the pradhina
cannot be i, 1, 436,

Injunction is the sense of all poten-
tial, imperative, &c., verbal
forms, ii, 304.

Injunctions and prohibitions, what
room is there for them, if there
is only one internal Seif of all
beings? ii, 65-68,

— — do not refer to him who has
ohtained perfect knowledge, ii,
67.

=« are pocsible on account of the
connevion of the Self with
bodies, ii, £6-68.

Intellect (buddhl) is higher than
the mind, i, 239 seq.

«— higher than the i, is the great
Self, I, 240,

— the pervadingness of, ii, 40.

~ abides in the heart, ii, 43.

— the connexion of the soul with

the 1, exists as long as the soul,
rodgeed, if, §7.

B, 45-48.

= is the first

— there are gvc disfinctions of i,
and on their accaunt five fntels
Jectual organs, i, 81,

Intelligence the substance of Brah-
zan, I, p. xxv,

Trtermediate place, t.e. state of
dreams, 0i, 133.

{nternal cognition cannot be the
sbode of imnental impressions, f,
41638,

.~ organ, Pradyumna identical with
it, |, g xxilt,

— — (tattvz), a~d the indnidmal
soul, §, s32eeq.

—~ — conjurction cannot take plice
betwten the atoms, the soul,
sad the, 4, 398

— =~ conjeretion of soul ard L. a.
eannctbethe cazse ef cognition,
Laste.

— — aid Ly dferent mimes,
granas, teddh, wediny, B, by,

LN

.- ...‘. U ro ko, eainted there would
resel either conrtant prrorpe
tion ef cortastECT perCeplion,

or, else 2 limitation either of
the soul or of the senses, i, 48

seq. |
Internal orgin, called Atman, ii,

I,
~- organs, the Sihkhyas sometimes
speak of three, sometimes of
one only, i, 375.
— — co-operate with the Selfs, ac~
cording to Karida, ii, 69.
Intnition a means of knowledge, i,

18,
—1is the final result of the en-
quiry into Brahman, i, 18; ii,

332,
— vouched for by Scripture, i, 107

seq.

— the highest Self corresponds to
the mental act of complete, i,
173

— true knowledge cannot be de-
stitut@ of its result, since that
result is the object of im-
mediate, ii, 218, 293.

— the fruit of all meditations isto be
effected through, i, 281,

— repetition not necessary to bring
abont, i1, 333,

Invisibility, that which possesses the
attrnibutes of i, is Brabwman, 1,
P- x‘xxr, 135-1413. N

— may be an attribute of the pra-
dzh:, i, 136, P

1nvolecrum of delight, i, 303 seq.

{svara, the Lord, |, p. xxv.

— as a retributor and dispenser, i,
p. xxvi

— retracts the materfal world and
sends forth a new one, |, pp.
xxrl, xxvii,

— or the lower Brakman, f, pp.
xxsit, xel, xeil,

~— s something unreal according to
Sittan, (, p.oxox,

-~ no ditinction betweea 1. and
Brhman §, p. s1x.

— of R3m3aura, 4, p cxzlv,

- we zho Lord,

Iminagitiim Bhagavadg't}, i, 63.

tublas, K, 31,

— and Perduxs, L 159, 317,311, 223,
yo4, 348 &, 338,

— — are of burman origin, hence do
Bk constitute sn independent
rexns of asthentstive knows
bedge, 1, 518,
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Itibisas and Purfnas based on
mantra and arthavida, j, 222,

~~ ~— based on perception, §, 222,

— — all the four castes are gualified
for acquiring the knonledge of
the, i, 229,

Kahola, the questions of K. and
Ushasta constitute one vidy3, ii,

243 Seq.
Kaitraratha Abhipratirin, Ginasruti
being mentioned together with
the Kshattriya X, must have
beerra Kshattriya himself, i, 226

seq.

Kikriyana, the Rishi, when in danger
of life, ate unlawfu! fhod, but

_ . Tefused to drirk, 1, e

Kalpas, the gre~t world periods, i,
P, XxVi, 212,

— there is ‘1o measure of the past

Ka :ndutbe future, §, 361.

alpa-sfitras, §, p- x.

Kanabhug, See Kaslda,

Kandda, 1, 315.

— his Vaiseshika-sfitras, §, 384,

— his doctrine, i, 385 seq,

—— his reasons for the permanence
of the atoms, 1, 392seq.

— his followers deny the origina
tion of ether, ii, 5.

— — declare the soul to be non-
ntelligent, ii, 33.

~— — their doctrine about the vnin-
telligent Selfs and the internal
organs, i, 6g.

Kinidas, See Valseshikas.

Kanvas and Midhyandinas, the two
s3kk3s of the Brihad-Granyaka,
i, p. Ixxuis, 134, 26an, 262

s8q.; n o2t 208, N .

Kapard.n quated by Riminugs, i,

P ExL 5 .
Kipeys, Kaliraratha  Abhipratdrin
conracted with, §, 236, .
Kepla 7 ~tber supreme rishis
the dcct;ine of lhe‘.‘
hang the general
'\ because it is based
¢ the Vida, 1, 237,
~— his $ir) hyasdstra, i, 291,
~— his b au’rdae rishidike and one
obotrvted, 1, 392, 293, 194,

3tz . .
— the gz avddin, not mentioned
in Srulty 1, 294-

Kapila Visudeva who burned the
sons of Sagara, another, §, 294,

~ by acknowledging a plurality of
Selfs, does not admit the doc-
trine of there being one uni-
sersal Self, §, 295,

— btsmed by Manuy, 1, 295.

— his great principle, i, 796.

Kipifa Smeiti, j, 291.

Karmakinda, systematised by the
Péirva Mimimsd, i, p. ix.

— concerned the higher castes only,

i, p. x5,
— cannot lead to final release, §, pp.
xxvil, xxix,
— its subject-matter, i, a1, 24.
— activity depends on the, i, 323,
— works enjoined in the, fi, 184,

gu n.

Karshnigin, i, p. xix.

-~ his view of the remainder of
warks with which the soul re-
descends, 1, 119 seq.

Kisakritsna, i, pp. xix, xcix.

—on the highest Self existing in
the condition of the individual
soul, I, 278-283.

Karbaka, ii, 196,

Karda-upanishad quoted in  the
Vedinta-shtras, i, p. xlii.

—jts topic the boons granted by
Yama to Nakiketas, ¥, 249-
Kaushitaki-upanishad quoted in the
Vedanta-s@tras, i, p. xfil. *
Kbindogya-upanishad, most of the

passages discussed in the Ve.
tdfn!l-sﬁtru' are ulken from

e, j, zli seqq., xliv seq.

—_ mationppa’rmrding to the, ii,

4 3¢, .

~ the Udgitha-vidyi of the, ¥, 13-
199,

Kitraguptz and others are employed
by Yama as supcrintendents of
hells, ii, 123,

Kitraratha connected with the Ki-

as, 1, 226,

Knowing, repetition of ;he_ mental
functions of k., meditating, &e.
is required {even where the texe
gives instruction once only), 1,
331-337,

—and ‘meditating’ are used one
in the place of the other, if,

2.
Kno&ftdx:, he who consists o{ k. is
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do not refer to him who has
obtzined, ii, 67,

Kuowledge, true, will spring up cf
itself, it cangot be enjvined,
il, 163, 164 seq,

— —has pious meditation for its
antecedent, ij, 205,

—~——there 15 no difference in it
as there is between works, i,

330.

— —there can be no successive
stages in i, ii, 336.

~—~ ~— when t. k. springs up, Scrip-
tare ceases ta be valid, &,
340.

— — it Is impossible for any one
who has not reached t, k. to re-
frain altogether, from birth to
death, from all actions, i, 395

~ — @ man dying in_the possession
of t. k. shakes off his good and
evil deeds, §, p. Ixx; ij, 119, 225~
229, 230, 394 S8q,, 357 seq.

— — even beings who have reached
t. k. may retain a body for the
discharge of certain offices, i,
P daxii; il 235-238.

— —in all cases brings about its
fruit, viz. final release, i, 139;
ity 235-238.

— — by means of it, there is
effected the Selfs dissociation
from the mitris, {, 281,

— — is the door ta perfect beati-
tude, i, 283.

— — Smritis composed with refer-
ence to t. k. as the means of
final release, i, 291,

-~ «— i3 not purpaseless, i, 64.

— — the accomphishment of man's
bighest end by meansof t.k,the
ditferent_injunctions as to the
means of 1. k., and the absence
of certzin rules as to release
which is the fruit of, ii, rot,
285-330.

— — for those who have risen to
t. k. 1t would be purposeless to
proceed on the path of the

i, 233,
- — completely destroys the po~
tentiality of action, &, 237.

—~— — alone cffects the purpose of
man, ii, 295, 2g0~305,

o~ —its fruit, being present to
jntmtion. does not manifest

itself at a fater time only, as the
fruits of actions do, §i, 194.

Krnowledge, true, he who possesses
t, L cannot be born again, i,
369 seq., 419.

~ — is the door of release, i, 370,
171, 400,

~— -— owing to the power of t. k,
the soul departs throvgh the
hundred and first vein, i, 337

seq.

~~ — through &, k. the expanse of
names and forms which Nes.
cience superimposes on Brahe |
man is dissolved, ii, yo1.

~- — see also Brabman, knowledge
of, . 449.

~ —'see also Self, knowledge of
the,

~ {vidy3) of the prira, ii, 186 seq.

~— of Brahman’s couch, ii, 400.

~ of Brahman within the heart, ii,
410, See also Daharavidyi.

~— of Agni Vaisvinara., See Vair-
vinapa-vidyi.

-— of the five fires, See Fires.

~—of the udgitha, See Udgitha.
vidys.

Kritktra penmance, prescribed for
hermits and mendicants who
have broken their vows, ii, 319,

Krishna or Vishau, and the Bhaga.
vadgita, i, p. cxxvi.

Krhnz Draipiyans, Apintaratamas
wizs born again as, i, 235,

Kundapdyins, the ayana of the, a
great sacrifice lasting a whole
year, ii, 250, 250 1, 251, 314,

Legends recorded in the Vedinta-
texts have the purpose of glori-
fying (as artharidas) the In-
Junctions with which they are
‘connected, i, p. Ixxv; ii, 308

Libzmxs. fire L in the form”of
Sraddhi, Soma, rain, food, seed
are offered in the five fires, viz.
the heavenly world, Parganys,
the earth, m2n, and woman, il,
103.

—the seven . (from the sau:
libation up to the utaudzn;r{;
ars limited tothe Atharvanikas,

ii, 189, 199,
Light is tbe bighest Brshman,
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Lord, highest, his nature is Miyz
Jotned with time and karman, i,
352

— —cannot be reproached with
cruelty, on account of his re-
garding merit and demerit, i,
357-360 ii, 180~183.

-~ — his essentizl goadness affirmed

-by Sruti and Smeiti, §, 358.

— — hisposition analogous to that
of Parganya, i, 358,

— — Scripture the production of
the omniscient L., and the
omniscience of the L. based on
Scripture, i, 437.

— — we are to meditate on him, i,

443

—- ~— from him there result samsira
and moksha, 5, 58 seq.

— — s the evolver of names and
forms, i, 328 seq. ; i, 96-98.

——meant by the term ‘he who
renders tripartite,’ §i, 97.

~—-—is free from all quahties, i, 350.

~—~—there is also a form of the
h. L. not abiding i effected
things, if, 417seq. .

~—the Bauddhas do not admit a
ruling, i, 403.

~— on the Sinkhya and Yogasystems
the L. acts as the ruler of the
pradhina and of the souls, j,

434 seq.

“— Pasupati, Siva, i, 435.

— the pradhinaa cannot be ruled by
the L. i the same way as the
organs are ruled by the soul, §,
437 seq. )

—such terms as L. and the lile
cannot be applied to the in-
dividual soul, i, p. x<\iv.

— highest, is not, hike the individual
soul, the cause of evil, i, p. xIix,

43-346.

———313)104abides within_the soul,
is not affected by the imper-
fections clinging to the soul, i,
pp. Ixii-Ixiv. ) )

— — the intelligent Self is the, i,
15, 2 290 ; ii, 337~340.

—_— sciiﬂ‘g:énty}r'on; ifne %ndi\ idual
sottl, §, p, xcviii, 79, 8%, 159
seq., 187, 3345 ii, 290 seq.

— = — the released sou, ii, 418.

— — is himself the indindual soul,
not-anything els¢, i, 2797 ¥

381

63 seq..sxga Seq. 140, 244 seq.,
291, 338, 139 seq.

Lord, highest, sundg in the realm
of the phenomenal in the relz-
tion of a ruler to the individua] -
souls, i, 329,

— —with 2 view to the efforts
made by the <oul the L. makes
it act, ii, 59-61.

— — as the soul is affected by
pleasure and pain not so the,
1i, 63-65.

— —refutation of the view that
a h. L. is not the materia) but
only the operathve cause of the
world, i, 'p. T, 284, 434-439,

449.

— — the wotld, according to the
Upanishads, is pothing but a
manifestation of the h. LJs
wondetful power, i, p. cxix.

— — the cause of the world, i, 16,
17, 45, 48, 49, 61, 243, 254,
263-266, 270, 271, 328; i,

183

— — dépendency of the world on
him, i, a43-245, 290, 3707 ii,
415 seq.

— — arranged at the beginning of
the present kafpa the entire
world just as it had been ar-
ranged in the preceding kalpa,
i, 315,

_— —the creation of this world is
mere play to him, i, 357.

— — may, altbough himself un-
moving, move the universe, i,
369: o

— — is the creative principle
abiding within the elements, n,
24 seq.

— — is a causal agent in alfactivity,
i, 59.

—_— ',,,’Ky is eternal and the creator
of the world, 1i, 416,

— see also Lrvara,

— see also Brahman, and Self.

Lords, such 2s Hiranyagarbha, &c.,
are able to continne ther
previous forms of existence in
each new creaton, §, 315,

218,
Loms,’a the L wanders from one
pond to another without any
tmeans of converance, so Brah-
man creates the world, §, 348.

ah
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Madhu-vidy, i, 216 seq.; i, 233,

Midhyamikas, or nihilists, believe
that everything is void and
nothing whatever is real, 3, p. 13,
51, 401 1,

Midhyandinas, See Kinvas,

Magician, Sankara’s illustrative in-
stance of the m. producing
illusive sights is not known to
Bidariyana, i, pp. xxv, xciv n,

Magicians, multiform creations exist
in them, §, 353.

Mahibhirata, Vedintic portions in
it referred to by the Sfitras of
Bidarkyana, i, p. cxxvii,

— there is one universal Self ac-
cording to the, j, 295.

— quoted to show that those who
know Brahman do not go or
depart, ji, 375.

Mihesvaras. See Saivas,
Maitriyariya-upanishad, Miy3 in
the, i, pp. cxvii n,, cxxi n.
Maitreyi, dialogue of M. and Ya~

gravalkya, i, 274 seqq.

Maitreyi-brihman, ii, 305, 306,

Man, fancifully identified with the
sacrifice, i1, 220, 221, 265,

Man-sacrifice, the particiffars of it
given in the Kbindogya are not

to be inscrted in the Taittiri-
yaka, ii, 220-222,

Manas, See Mind,

— see Internal organ,

Mantras, certain m. and bribmama
passages, met with in the be.
tinning of same Upanishads, do

* not belong to the brahmavidya,
3, polxx dy 221-a3s,
— domnot i an ind d

tained new bodies, in the, if,

233.

Mantras and arthavidas on thenvll-
seturn of the released Soul, i,
418 seq. .

Manu mentioned in Srut, §, 294,

294 1. b eatd WP
— ¢Whatever M, said is medicine,

1, 294. . o

— blames the doctrine of Kapila,
i, 294 seq. .

- recommends reasoning, i, 315.

— the doctrine of pradhina accepted
by, §; 394. .

Manu-smriti opposed to the Sih-
khya-smriti, i, p. xlvii, 291,

Maruts, i, 202, 216.

Materialists, i, p. lxxiv.

— consider intelligence to be a mere
attribute of the body, i, 368.

— assert that a Self separate from
the body does not exist, ii, 269.

— do not admit the existence of
anything but the four elements,

ii, 270,

Matter, utievolved (avyzkta), i, p.
xxviii.

— — becomes gross, i, p. xxix,

— and souls constitute the body of
the Lord, i, p. xxviii,

MaAyi or Avidyd, the appearance of
the world due to it, §, p. xxv,

— is neither sat nor asat, i, p. xxv,

243.

— 2 principle of illusion, i, p. xxv,

— constitutes the wupidina, i, p.
XXV,

— belongs to Brahman 2s a sakti, i,
P X2V, 362,

* means of avthoritative know-
tedge for anything, i, 218,

— though subservingother purposes,
are also Independent means of
knowledge, §, 230-223,

— have occasionally to be explained
in a secondary sense, i, 318,

— which are enjoired in one Sikhi
are taken over by other Sithis
also, 0y, 273 seq.

— enjoined in one Veda are valid

or other Vedas also, i, 174,

— and arthavldas as zuthorities on
betgods, ), 158, 303, 217, 219
369, 233, 104, 149, 188,

== — storles about men who ob-

itsel{ into all the indi-
vidual existences, §, p. xxv.

— bodily organs and mental func-
tions the offspring of, i, p. xxsi,

— the non-enlightened soul s
unable to look through it, i,
p. xxvio

- the material world merged into
it, i, p. xxvi,

~— he whose soul has been en-
lightened withdraws from the
influence of, i, p. x2vil.

~= the world is not unreal 3., §, p.

XXX,

~ Brahman becomes a personal God
through, §, p. xax.

— the son! Is Brahman in so far as
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limited by the unreal upidhis
. due to, i, p. xxx.
May3, the doctrine of, unknown to
yaxa, i, pp. xci-xcvii, ¢,

— 1ot in the Upanishads, i, pp.
cii, exvi-cxxi,

— — though not part of the teack
ing of the Upanishads, does not

, contradict it openly, i, p. cxzv.

~—is of a non-intelligent nature,
and the world does not spring
from Brahman as teing intelli-
gence, but from Brahman as
being associated with, i, p.
xciii.

— occurrence of the word M. in
the Upanishads, i, p. cxvii n.

— the highest Lord may assume 2
shape formed of, i, 81,

— the nature of the Lord is M.
joined with time and karman,

L 3s7n.

—in" consequence of the Lord’s
conjunction with M. the crea-
tion is unavoidable, i, 357 0.,

369,

— emitted by the omniform Nira-
yana, ii, 157.

— see also Nescience.

Meditating, repetitions of the men-
tal functions ‘of kwowing, m.,

© &c.,-is required .even ;where
th? text gives instruction pnce
only, ii, 331-337.

— and 'kn{’w%ngpare uséd one in
the place of the other, i, 333.

Meditation on Brahman as possessing
certain attributes, j, p. Jzvil
107-509. .

— — the devotee engaged in it is
to view it as constituting his
own Self, i, p. lxxvi; i}
337-140.

— on the lower Brahman may have
different results, i, 161 seQ.
185,

— — ~ its fruit lordship over the
worlds, ii, 402. .

-— is an action, knowledge is not, i

35.

— the threefoldness of, i, re3-106,
273.

~—as taught in the Vedinta-texts,
is possible only if the soul is an

agent, ii, 53. .
yrsentt'z::'n: before the mind of

the highest Self is effected
through, ii, 171 seq.

Meditation 2s 2 means of the know-
ledge of the highest person, i,
204 seq.

the double enunciation ‘I am
thou” and * Thou art I, points
to a twofold m. on the oneness
of the Self, ii, 244 seq.

Jwing to the might of the m. on
the unityof pranavaand udgitha,
the Hotri sets right any mistake
he may commit in his work,
1i,.282,

— on the udgitha viewed 2s the sun,

i, 333.

— s in’itself of the nature of work,
and thus capable of producing
aresult, ii, 348,

—by the application of m. the
soul departs by the vein passing
through the skull, i, 377 seq.

Meditations (vidyds), discussions
as to whether certain . have to
be combined or to be kept apart,
i, pp. lxvii seq., Ixx, Ixxii seq.;
ii, 184-193, 216-222, 240249

— certain m., such 2s that on the
udgitha, are !really separate,
although apparently identical,
i, p. Ixviii § 1, 192-196.

— on Brahman, in all of them are
all jts qualities included, or
only those mentioned in the
special m.? j, p- Inviil seq.3 i,
201-204. )

— —the form under which the
Self of the meditating devotee
has to be viewed in them, i

.~ p.lxziv. 5

— — for which the textsassign one
and the same fruit afe optional,
i, p. Ixxv; ii, 280 seq.

—-—l’g’nt m. on symbols, are the
cause of being led to the world
of Brahman, ii, 403 92q-

__ on constituent parts of sacrifices,
are mot to be considered as
permanently xl'equisii!_e parts t;f

latter, i, p- Ixxiv; ii, 25225
e L e Piria for ail sakbs,
. Ixxiv; if, 372-374.

_ _.E’.P— L“z‘:l'd . whicl;’erefer to
special wishes may curmu-
hpteed or oyu‘omlly employed,
i, p. Ixxv; 1i, 381-384.

uha
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Meditations on Tonstitvent parts of
sacrifices, are to be carriedon by
the sacrificer, ii, 330 seq.

— — — — by the priest, ii, 321.

— certain “clauses forming part of
the m., are not mere glorif'~
catiéns, but enjoin the m,
i, p. Ixxv; if, 303-305. -

— which refer to one subject, but
as distinguished by different.-
qualities, have to be held apart
as different m., i, p. Ixxv; ii,
'277-379. - .

— on the Self are to be repeated
again and again, i, p. txxvi;
B, 331337, .

— are to be carried on in a sitting
posture, i, p. Ixxvil; i, 349

seq.

— may be carried on at any time.
and in any ~lace, favourable to
concentration of mind, i, p
Ixxvii; i1, 350 seq.

— are to be continued until deatn,
i, p. Ixxvii; ii, 3517seq.

— are themselves acts, but not sub-
ordinate members of the sacri-
fices, ii, 256,

— subserve the end of mab, not of
sacrifice, 1i, 283.

— the fruit belongs to him who
carries out the, ii, 320.

— — — to the sacrificer, i, 321.

Mendicant, religious, meditationonly
isprescribed for him,not action,
i, p. Ixxv; ii, 295~303, 306.

-— — an maras, ii, 37.

— — not afilicted by pain, ii, 64.

— —the term ‘austerity’ cannot
refer to him, ii, 300 seq.

— — the state of being grounded
in Brahman belongs to him,
ii, 300-303.

~— — enjoys immortality, ii, 301.

-— — penance prescribed for the

m. who has broken s vow,

ii, 319.

¢ Mental® cup, offered on the tenth
day of Soma sacrifices, ii, 260
srq., 263, 266 seq,

Mental impressions, the variety of
ideas is due to m. i. of former
idus_. 1, 420, 420 .

-~ = their existence is not possible
on the Bauddha view, i, 425~
417,

Mental impressions, internal cogni-
tion cannot be their abode, i,

426 seq.

Metres, be;':1 means of the m. the
direction of the mind on Brah-

- man is declared, i, 93-95.

—~ their names used to denote other
things resembling those, m. in
certain numerical relations, 1,

— stgiem:nts about the order of
succession of m. supplemeating
each other, i, 225, 228,

— of the Asuras and of the Devas,
ii, 228, 228 n, .

Milk, 25 milk transforms itself into
curds, so Brahman is the cause
of the world, i, 346 seq.,

Miminesi, i, p. ix.

- itstwo branches, plirva anduttara,
i psix.

— the word employed already in
the Brihmanas, i, p. x.

— its various means of proof, as
determiningthe proper meaning
and position of Scriptural’ pas
sages in the Vedinta-sGtras, i,

. xli,

— Q}E: Vedinta-sltras as well as
the Pra-mimimsi-stras are
throughout M., i, p. xlv.

Miméimsi-sistra,a short namefor the
Plrva- mimansd - sdstra, i, p.

Xi.
Mimasmsi-sfitras not inteliigible with-
out a2 commentary, i, p. Xii

seq.

Mind (manas), the being whickcon-
sists of m. &c, is Brahman, not
the individual soul, i, p. xxxiv
seq., 107-116.

~— Brahman as it differentiates itself
through the m. is called indi-
vidual sou}, i, 104.

— is the abode of the power of coz-
nition, i, 125"

— the embodied Self is connected
with the, i, to7.

— the ‘two entered into the cave,’
are they the m. and the indi-
vidual soul, or the individual
soul and the highest Se!f?1, 118

seqq.
— constitutes the limiting adjunet
ofsbe individual sou), and chiefly
abides in the heart, i, 175-
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Ml’m} Is superior to the sense-objects,

) 339.

— Intellect is higher than the, iy 239
st

—- Presupposes the existence of an
aggregate of atoms, viz. the body
(Bauddha), j, 403 n,

— Pradyumna denotes the, §, 440.

—- Speech, breath, and m. presup-
pose fire, water, and earth, ii, 78

seq.
~— has all things for its cbjects and
extends to the past, the present,
and the future, ii, 81,
~ on account of the plurality of its
functions we find it designated
as manas or buddhi or aham-
kirz or 4itta, ii, 81,
~- has five functions, ii, 89 seq.
~— accompanies the soul when Jear~
_ing its body, ii, 102,
~— six and thirty thousand different
energies of the m. identified
with_the fire-altars, the cups.
&c., i, 265.
— speech is merged in, ii, 364 seq.
— ali sense-organs are mergedis, i,
365 seq.
— breath may be viewed as the
causal substance of, ii, 366,
— is earth, ii, 366.
— i.e. the function of m., is merged
in breath, on the departure of
the soul, ii, 166 seq. R
Mitra and Varuna, Vasisheba again
procreated by them, ii, 235,
Aloksha., See Release,
Maksha Sastras, i, 158.
Momentariness, the Bauvddha doc-
trine of universal m,, i, ¢03 N,
497, 408, 427.
-~ — - — is impossible on account
of remembrance of the perceiv-
ing person, i, 413-475.

Momsm. See Advaits.

Moon, men who periorm sacrifices
&c. a-cend after death to the, s,
P. c¥ii, 108, 110, 113, 114, 121~
125,

— the soul’s ascent to, and descent
from the, ii, 101~132.

- the body of the soul in the m.
consists of water, which had
originated in the m. for the
purposc of enjoying the fruits of
works, ii, 114, 115, 127,

Moon, the soul's descending from
the, ii, 126-128,

Mother-of-pear] mistaken for sitver,
simile, i, ¢ 1, 5, 43.

Mundaka-upanishad and the rite of
carrying fire on the head, ii, 186,

189 seq.

Muni, ‘the 'state of the, enjoined
by the side of learnng and
childlike state, i, p. lxxvi; §i,
332-327.

Nidis, veins or arteries of the body,
by means of them the soul
departs from the body, i, pp.
xxix, lsxit,

— deep sleep takes place.in them,

b rgr; il r4r-146. N

— glorified, i, 133.

~— hght contamed in them, ii, r44.

—and pericardium are, in
sleep, merely the limiting ad~
juncts of the soul, i, 145,

— see also Veins.

Nikiketa, legend of, ii, 123.

Nahketas, colloquy between Yama
and, i, 247-252.

Names, the two secret, applied to
the deva-ahode of Brahman and
to its bodily abode, are to be
held apart, i, 216218,

— and forms, i, p. Xxv,

—~ — their evolution is the work,
not of the individual soul, but
of the Lord, i, pp. lix, Ixm; i,

109,

was preceded by the tripar-
tition, ji, 98.

— ~— the object of Brahman’s know-
ledge before the creation, i, 50,

«— — attnbuted to Brahman, §, 13s.

— — presented by Nesleace, f,149,
283, 328 s¢q., 345, 369; 1, 64
140, 491, 402.

— — on account of their equality,
there is no contradiction to the
eternity of the Veda in the
renovation of the world, f, 211~

216,

~— — the world periodically divests
itself of them, i, 222,

— — Brahman only is different
from, i, 232 seq.

T lhe entive world of effects fs
evolied exclusively by, i, 237
242, 168, 357
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Names and for ¢Being’ is that
which is differentiated by, i,

267, .
— — 3bide in the individual soul, §,

T 277 seq.
— — cannot abide in the soul, i,
279.

—— non-existence of the eflect
previous to its production onl
means the state of n, and f.
being unevolved, i, 333,

~— — the element of plurality cha-
racterised by, 1, 353.

——in Bauddha terminology, i,
404, 404 I

~~ — the apparent world of n. andf.
to be dissolved by knowledge,
1, 162 seq.

Nirada, dizlogue between N. and
Sanatkumira, i, 166 seq.

- instructed by the omniform Na-
rayans, i, 157,

— assuyx::d 2 new body, i, 235,

Narfiyana, another name of Brah-
man, i, p. xxxi n,

— the omniform N. instructed N3-
rada about M3yd being the
;ause of Nirada's seeing bim,
i, 157.

—-who 35 higher than the Unde-
veloped, who is the highest Self,
and the Self of all, reveals
himself by dividing himself in
multiple ways, i, 44~

N'isagﬁya-sﬂkt_a quoted, i, 85,

357, 369; i, 64, 67, 140, 163,
401, 402, X

Nescience, the conception that-the
bodyand other things contained
in the sphere of the Not-seifare
our Self, constitutes N., }, 157,

— from it there spring desires, aver~
sions, fear, and :o‘nfusion 51y 157,

167.

— com;)ared to the mistake of him
who in the twilight mistakes
2 for a man, i, 185,

— theﬁtreal aspect of the individual
soul, as different from the
highest Self, is a mere presenta~
tion of, i, 189, 247, 244, 251y
asa; ii, 68, 139, 173, 179, 34°-

— by means of N, the highest Lord
manifests himself in various
ways, i, 190, 352.

— the rauwtal poioutiality is of the
nature of, i, 243,

— the body the product of, i, 244+

— all the kinds of specific cognition
belonging to the sphere of N.,
are absent in the sphere of true
knowledge, i, 281,

~— the elements and the sense-
organs the product of, i, 281,

— the effects both at the time of
creation and reabsorption are
the mere fallacious superimpo-
sitions of, i, 313.

— clement of plurality the figment
of, i, 355,

avidyd), superimp

is, 3, 6,

- perception &c. have for their
object that which is dependent
on, §, 7.

— the seed of the Samsara, de-
stroyed by knowledge of Brah-
man, i, 14, 300} ii, 68seq.; but
not by the lower knowledge,
i, 370.

— distinctions  netitiously  created
by, §, 32

~— Brahman as the object of, i, 63,

— the limiting adjunct, consisting of
the organs of action, presented

by, i, 134

~— the whole practical world exists
only in the sphere of, i, 1335,
1553 1, 394,

— names and forms presented by,
b 139 seq., 282, 328 seq, 345,

tends ds effects
without any purpose, i, 357 n.
—~ cannot be the cause of inequality,
as it is of a uniform vature, i,
360,
— the relation of causes of suffering
and of sufferers is the effect of,

i, 380,
—in the Vaiseshika-s@tra, i, 392

seq.

— the mutual causality of N, and so
on {Bauddha) cannot exphin
the formation of aggregates, i,
404-409, 404 1.

— Bauddha doctrine of the distine~
tion, owing to the influence of

. of the attributes of exist~

ence and noo-existence, i, 423.

~- the rising from deep sleep is due

to the existence of potential N.,
i, 48,
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Nescience, the conditions of being
agent and enjoyer presented by
N, only, i, 54, 55.

~ the soul being engrossed by N,,
identifies itself as it were with

. the body &c., and imagines it-
self to be affected by the expe-
rience of pain which is due to
N,, I, 63 seq,, 65.

~— the soul when leaving its body
takes N, with itself, 1i, 103,

~— the Lon‘f is everlastingly free
from, i, 149.

~— a soul which has freed itself from
N. canno possibly enter into
_phenomenal life, ii, 149

~— limiting adjuncts presented by,
ii, 67,}53, 156,

—-the primeval natural N. leaves
room for all practical life and
activity, ii, 156,

— the bondage of the soul duetoN.
only, i, 174.

—a limiting adjunct of the soul,
ii, 367,

Nihilist=Bauvddha, i, 415. .

Nililists are the Madhyamikas, i,

4or 1, . .
— mgintain that everything is void,

i, o1, N
— are contradicted by all means of
right knowledge, and therefore
.require no special refutation,

1, 427,
Nimi,’V.:sishfba cursed by, i, 235.
Nirvina, the eternally pesfect, ii,

419,
Nishddas and the four castes, the
pafikagandb, i, 262,
‘Non-being. See Asat.
Non-duality, taught both by Satkara
and Rimfnuga, i, p. XXX, .
— with a difference, taught by R3-
minuga, j, p, XXX 3
Non-cgo, the object has for its
sphere the notion of the, i, 3.
Non-entity, non-existent. See Asat.
Nyiya philosophy, i, 15 1%

Object and subject cannot be iden-
tified, i, 3. .

— —are not distinguished in con-
sequence of wrong knowledge,

4 .
— —the relation of, cannot exist
in the Self, 1, 378 seq.

Objejcts, the ten, and the ten sub.
ects cannot rest on gaything
but Brahman, i, ro4. Aagthing
— — have reference to pragii, i,
105 8eq, R

— are beyond the senses, i, 239, 344+

— mind is superior to the, i, 235.

Oblations, the five, not alwaysneces-
sary for birth, ii, 135 seq.

Om, the syilable, and the udgitha,

p. Ixsiii; i, 193 seq., 196-199.

— — is all this, i, 169 seq.

«— —a means to vbtain Brahman,
i, 170,

— — meditation on the highest per-
son by means of it, §, 171-174;
is the lower Brahman the object
of this meditation? i, 171 seq.;
the highest Brahman is the ob-
Ject ot it, i, 172 seqq.

— " which 15 a quality, i.e. the
abode of a meditation, 1s com~
mon to the three Vedas, )i, 282

seq.

Omnipotence depends on the omni-
potent ruler beung the cause of
all created things, i, 132,

Omniscience, ascribed to the Prae
dhina, i, 46 scq.

Ordeal of the heated hatchet, and
the thief, i, 323 P,

Organic beings, four classes af, 1,
126,

Organs, the creation and reabsorp-
tion of the o. of the sou! do not
interfere with the creation &e.
of the elements, i, p. Ini; 1
26-38.

— five intellectual, and five o. of
action, 1i, 81. )

— drawn inward in sleep, if, 136._

— of the body and the civinities
declared to be non-different,

it, 257.
— see also Internal argan, and Sense-
organs,

Paibgi-rahasya Brihmana, iy r22.
Paifgi-upanishad, i, p- XxXxv D,

161,
Paibigni-vidyd. See Fires, know-
Jedge of the five.
Piviaritra, the followers of the P
=the Bhigavatas, J, 442,
Pistaritra~==Bhigavatas, quod side.
Panéankha, a Smti writer, Lagtn
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Parganya, 3ir manifesting itselfl in
the form of, {, 229,

— the position of the Lord with re-
gard to merit and demerit of
the living creatures is analogous
to that of, 3, 358.

Parivrigakas. See Mendicant,

Paryanka-vidy3, if, 230, 232, 231.

Passion is called red on account of
its colouring, i.e. influencing
property, 1, 253.

— Goodness, P., and Darkness, the
three gunas, i, 353.

— Goodness, P., and Darkness, the
three constituent elements of
the pradhina, i, 364 1, 366 seq.

— the gurs, cannot be that whicl
causes suffering, i, 379.

— see Gumas,

Pasupat or Siva, according to the
Saivas, the operative cause, i,

435

Path, the Bauddha instruction as to
the, 1, 411,

— of the gods, 1, p. xxix, 128; i,
297, 381,

— —only those who know the
?:ﬁﬁed Brahman proceed on
the, while those who know
the Tfied Rk be-

Path-of the fathers to be obtained
by-wieans of sacrifices, wlgrksof
public utility, and alms, ii, 124,

Perception denotes Scripture, 1,

203.

— poss?ble without the body, as in
dreams, ii, 272.

Pericardium, also a place of deep
sleep, fi, 142, 144. -

— merely the abode of the limiting
adjuncts of the sou! in deep
sleep, ii, 145.

Person (purusha), the highest, to be
meditated upon with the sylla-
ble Om is not the lower, but the
higher Brahman, i, p. xxxv seq,
171-174.

— — meditation as a means of the
knowledge of, ii, z05.

— of the size of 2 thumb 15 Brahman,
i, p. xxxvii, 195-198.

— which is not the original Brah-
man, but an effect may be called
the internal Self of all beings,

i, 142,

— ‘Beyond the Great there is the
Undeveloped, beyond the Un-
developed there is the P.,' i, 237
seq.

come one with it without mov-
ing to any other place, i, p. Ixxi;
i, 231 seq.

— — all who meditate on Brahman
proceed on the, i, p. Ixxii,

— — folloned by all who are ac-
quainted with the sagura-vidyls
of Brahman, i, p. txxai § by, 232~
238-

~ — stations on it, I, p. Ixxxii; i1,
182-389.

- — men who se<s Lnowledge
proceed on it up to the world
of Brahman, from which there
s no retern, §, pp. oviy, ©ix; 3,
134, 397, 418 seq.

— ~— the details about it are given
Loth in the Upalosala-vidyd and
i the Paidignividyd, 0, 23y,
234 %0

—carnut be attuned by fath
andaustentegunaided by know-
k\s;c, b, 334

— — deenizalon of ity it 164-404.

the fathen, 1, ;;‘,',!s x‘, ‘s,‘,
= ~ Yeading thro ghamoke, I, 1e8,

— is essentially pure, §, 298,

—is highel: than the senses and
everything else, ii, 204 seq.

— called the Self, i, 203, K

— ishardtoknow, and tobe reached
by sharp minds only, ii, z0s.

—in the sun, the golden, is the
highest Self, §, 63, 112,

— — ~whom the sun does not
know, i, 81,

— — —and Agni are not equal,
though the term ‘death’ is
applied to both, v, 267.

— — ~ and the p. seen within the
eye are not some individual
soul, but Brahman, 1, p. xxaiv,
77-81,

— — —andthep.within the eye are
one, 1i, 317, 218, 244-247.

— within the eye, is Brahman, §,
P ¥XXY, $33-130,

— — ~ ts not a deity of the sun, |,
134, 130,

Pradhina, the non-intelligent First
cause, the Sinkhya doctrine of
the, refuted, 1, pp. xxxii, xl¥i, Iy
zcun, exvil, 16, 16 n., 46 s¢q.,
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47~64, 70 seq., 135 seq., 139
142, 337141, 238 0., 253, 257~
260, 263, 290, 296, 373 56, 353
seq., 363-381, 437 scq,

Pr:\dhﬁn:! the Upanishads teach
nothing like it, i, p. exix.

— figuratively spoken of as thinking,

by 52 5eq.

—Is not fguratively spoken of as
thinking, i, 53 seqq.

— cannot be designated by the term
¢ Self,’ because release is taught
of him who takes his stand on
that (the Sat), i, 55~37.

—— ~—— because there is no state-
ment of its having to be set
aside, §, 57 seq.

== ~—onaccount of the indiridual
soul going to the Self, i, 55 seq.

—the internal ruler is not the, 1,
132 seq.
— absolute bliss cannot result from,

, 138,

— the abode of beaven, earth &c.
cannot be the, i, 154, 157, 138.

— the supporting of all things up to
gther cannot be the work of the,
i) 170, 171,

~ denated by *the Undeveloped,’ j,
238, 245 seqq.

~— by the term p. the S3akbya un-
derstands the antecedent condi-
tion of the world, i, 242.

~— is something to be cognised, i,

45,
— is not spoken of as an object of
Enowiedge, i, 246 seq.
— not mentioned among the sub-
Jjectsof discussionin the colloquy
between Yama and Nakketas,
- iy 247-252.
— amere thing of inference and not
vouched far by Scripture, i, 252,
— is not denoted by agd, i, 252257,
—— why 1t is treated in the Vedinta-
sfitras, i, 288 seq., 317.
— the Smuibs teach that it is the
independent cause of the world,

i, 291, .
— assumed by the Yoga-Smriti, i
290,
— the non-intelligent p. cannot pass
into what is intelligent, i, 308,
— fs the state of equilibrium of the
three gunas, Goodness, Passion,
and Darkness, i, 353

Pradbina, arguments of the Sifie
Lhyas for the threefold, i, 364.

~—1ts three constituent elements,
Guodness, Passion, and Dark-
ness, i, 364 ., 366 seq.

— activities cannof be ascribed to
a non-intelligent, i, 367-369.

— cannot be active,because it stands
m no relation, there being no~
thing beyond it, §, 170 seq.

—- does not modify itself spontane~
ously, i, 371 seq.

- abscnce of a purpose on the part
ot the, {, 372 seq., 374.

— the soul may move the p, as the
lame man moves the blind one,
or as the magnet movesthe iron,

4 373 seq.
~— the theory of p.adopted by Manu
andother adherents of the Veda,

iy 394+

— the Lord acts as the ruler of the p.
and of the souls, and the p,, the
sou), and the Lord are ot mu-
tually different nature (Gdnkhya
and Yoya), i, 434 seq.

— the Lord cannot be connected
with the souls 2nd the, i, 436

seq.
— of infinite duration, i, 438
-~ the same as samsira, i, 439.
— thraugh it the souls obtan enjoy-
ment and release, {i, 69.
Pradyumna, a2 manifestation of the
highest being, 1, p. xniii, 441
e

q.
— cannot spring from Sankarshans,
i, P li, 445, 442,
g form of \"ésudcvz, denotes the
oind (manas), i, 440, .
~— Aniruddha cannot spring from, i,

441, 447,
Pragipati, birth of P., whose body

is this threefold world, §, 143.
— i5 himself an ‘effect” and called

the inner Self, j, 142 seq, n.
— his instruction an the Self, i, 183-

191
— Indra his disciple, 3, 199.
— the creator, i, 205 saq. ; {i, 206.
— above Varuwsa there come Indra
and P,, on the path of the gods,
if, 386,
Pragipatisikya, in the Xbindogya-
upanishad, i, p. Jxii
Prikinaril, 1, 374, 275.
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Prakriti of the Sankhyas, i, p. xxx.

— the individual soul as fre€ from,
1, po Ixxxiif,

Pralaya (re-absorption of the world
into Brahmau) at the end of
each kalpa, i, pp. xxix, liv, xciv,
382 n., 186-389; i, 47, 371,

2,

—in it endeavour camnot take
place, because no body exists
then, nor any other seen cause,
required to bring about the
conjunction of the atoms, i,

387,
— would be impossible, if the atoms
were essentizlly active, i, 391,
— see also World, reabsorption of

the,

Prina, Vayu and, not to be identi-
fied, i, p. ixxiv; i, 256-259.

~ §s Brahwman, i, 329-23t, 2735 §,

143,
— through knowledge of the p. ina-
mortality arises, i, 229~231,
~—is a raised thunderbolt, i, 229~

, 231,

-~ is the highest Self, i, z31,

— kncwledge of the, 3, 186seq.

— is the best among the organs of
the body, {i, 356,

-— everything is food of the, ii, 300

seq.

- se:?ﬂso Breath, and Vital air,

Prisignibotra is not omitted even
when the eating of food is
omitted, ii, 249 seq.

-— is omitted when the cating of
food 13 omitted, ii, ago-a53.

—the details of the fund

the .prastiva and the like, per~
form the sacrifices, ii, 25%.

Pratardana, the legend of Indra and,
i, 97-99, tot; il 305, 306.

Pravargya-ceremany, passages about
the, ii, 222-224.

Prayer, where the works of the
3sramas are not possible, p.
qualifies for knowledge, i, 316.

Priest, the meditations on subordi-
nate members of the sacrifice
are his work, 1, 321.

— the fruit of meditations in which
the p. is the agent goes to the
sacrificer, 1i, 321,

Priests: as a rule sacrificers of one
and the same family employ
officiating p. of one and the
same family, i, 226,

— even those p. who do not know
the divinities of the prastiva
and the like, perform’sacrifices,
i, 354,

Purdinas, on past and future kalpas,
i, 361,

— see Itihdsas and P,

Purifications, required for Vedic
works, mentioned with a view
to the origination of knowledge
in him who bas undergone
those, i, 314.

Purushas of the S&ftkhyas, i, p. xxx,

Purusha-vidy3, of the Taittiriyaka
and of the Kb3ndogya-upanishad
are not to be combined, ii, 220~

2213,
Plicvisiryds, ‘ancient teachers;
- quo?:edjay Riminnga, §, p. xxi.
ur

Agnihotra not valid for it, ii,

ag1seq.

Prinas, the word ‘person’ applied
to them, i, 261,

— colloquy of the, I, 3045 ii, 83, Bg,
186, 187 seqq,, 200, 21y, 21§,

369,

— the individual soul is the sustain-~
ing principle of the, i, 361.

— see also Vital airs,

Prinavidyls, their unity, i, p. Javiii;
i, 200 sq., 212,

Prama-upanishad, on the akshara
Om, i, p. xlui,

Prastotrs, even those pricsts, P.and
50 on, who 2are devoud of the
Anowledge of the dinintties of

i, p. ix,

— — arose at an early date, i, p. x.

— — enquiry into active religious,
duty its subject, §, 10,

— — means of proof made use of
in the, i, 17 seq. and n.; ii,
2612 seq.

Plrvamimimsi-stras, §, p. xii.

Pishan, the grains for P. are to be
crushed at 2ll viksitis of the
darsaplrzamisa, i, 300.

Rigasliya-sacrifice, Brihmaras are
uat qualified tor the, i, 218 i,
266,

— i5 to be offered by a prince who
wishes to become the ruler of
the whole earth, §, 233, 3331,
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Rahasya-brihmana, of the Tindins

and the Pzihginy (the K2in-
 dogya), i, 220

Raikva, called Ginasruti a Stdra, §,
233-226,

~— possessed the knowledge of Brah-
man, ii, 315.

Rakshﬁzs, among the paiibaganis, i,

02. .
Rima Mirra Sistein, Pandit, §, p.
R dnvigs his Ved:
minugs, his Vedinta-sira, i, p.xvi.
- .S’n-bﬁ’shya, i, p. xvi seq, P
— - rests on old and weighty tra-
dition, i, pp, xvii, xxii,
—~—its sectarian feature, i, p.
Xxxin.
- follows the authority of Bodh3-
yana, i, p. xxi seq.
T quotesaseries of ancient teachers
in his Vedirthasangraba, i, p.
Si

x1i seq.

- sk'etch of hisphilosophical system,
i, pp. xxiv, xxviiseqq.

—and Sankara, i, pp. xxil seqq,

v—ci, exxvi.

—~~—chief points in which they
agree and differ, §, pp. xxx seq.,
xexiii~x),  xlviii-l, lxii-levi,
Ixviii-lxxiv, Ixxvi-lxxix, Jxxxi-
Ixxxvi, cxil, exiv, exviiin,, cxxi.

~-—on_ the subdivision of the
Vedinta-sfitras into  Adhika-
ranas, and the determination of
the Vedic passages discussed in
the Siitras, i, é) xh=-xlvi.

~— relation of B; arfyana’s SGtras
to theic chief distinguishing
doctrines, §, pp. lxxxvii~el,

— — as interpreters of the Upa-
nishads, j, p. cxxiii seq.

— approves of the system of the
Bhigavatas, i, p. li seq.

— on the relation of the individual
soul to Brahman, i, pp. Iiii seq.,
tviti.

— according to him the soul is of
minute size, 2nd a knowing
agent, j, pp. liv-leii, .

~~on the activity of the soul, i, p.
vii

— on dreams, i, p. Ix seq. R

— on the term ‘mdyd,’i, p, Ixi.

~ on the combination of the senses
with the manas, &c., at the
death of the vidvin, i, p. Ixxix.

Riminuga, on the immortality of
him who knows Brahman, iy
Pp. Izxix, Ixxx.

~ his explanation preferred ta that
of Sankara, }, p, Ixxxvi seq.

~— denies the distinction of the two
Brahmans and the doctrine of
Miya, i, p. xci.

~— denies the distinction between
a higher and alower knowledge,

i, p. xci

~— denied that the Upanishads teach

. Mays, i, p. cif,

Riménugas, an important Vaishnava
sect, i, p, xvil,

— closely connected with the Bhd-
gavatas, i, p. xxii seq.

— their fundamental text concern-
ing the soul’s fate after death,
i, p. cxxi seq.

— see also Bhigavatas,

Rimiyan of Tulsidds, §, p. exxvil

seq.
Raniyfn‘l'ya-khila, the holding to-
gether and the pervading the
sky attributed to Brahman in
the R, are not to be inserted in
other vidyas, i, p. lzx; i, 218-

230,
Rindypaniyas, the Upanishad of the,
Iy 319,
Raura’va, one of the seven hells, ii,

123,
Reabsorption of the world into
Brabman, See Worldand Pra-

laya.

Real, the, and the Unreal, Lo, the
intelligent Self 2nd the non-real
objects, coupled by wrong
knowledge, i, 4.

Realists, i.e. the Sastrintikas and
the Vaibhishikas, I, o1 n.

- maintain, the reality of every-
thing, i, 401.

— controserted, |, 403~418.
Reasoning stands nearer to per-
ception than Sruti, §, 299,

—is there room for objections
founded on r. after the sense of
the sacred texts has once been
settled? i, 299 seq.

—~only a subordinate auxiliary

of intuitional knowledge, %

J07.
— which disregards the boly texts
and rests on indnidual opinion
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only has no proper foundation,
i, 314-317.

P easoning, the assertion‘that r. has
no foundation rests on r. only,
i, 315. )

— recommended by Manu, i, 315.

- the want of foundation consti-
tutes the beauty of, i, 315 seq.

Régnaud, M, Paul, i, pp. ¢v, cxvii.

Release, final, or emancipation, at~
tained by highest knowledge, i,
p. xxvii, 29, 63, 71,92, 291, 300,
316, 327, 328; i, 55, ton,
101 1., 1655¢q., 235-238, 357,
370, 371, 397400,

— — persons desirous of, have to
include such qualities as satya-
Yimatva in their meditations on
Brahman, i, p. Ixxifi.

— w— «— — the dissolution of the
apprrent world prescribed for
them, i, 162.

— — — — could not be in the
possessicn of irrefutable know-
ledge, if the doctrine of general
identity were not true, j, 282,

— — is nothing but Brahman, i, 28
seq. 34,383 u.; il, 329.

— —not the eflect of religious
merit, i, 27 seqq.

— - is an eternally and essentially
disembodied state, i, 28, 29, 283,

328,

— ~— 15 0f the nature of the eternally
free Self, i, 32.

~ = is something to be ceremoni-
ally purified, i, 33.

— ~— is of the nature of Brahman,
which is eternally pure, i, 33.

— —-isjt a quality of the Self? j,

33

— =~ taught of him who takes his
stand on the Sat, i, §5-57.

— — desire of, caused by the re-
flection that all effects, objects,
iand powers are nun-permanent,

, 198,

— — aman goingtof.r. reaches the
sun, f, 2312,

— — connected with the element of
unity in Brahman, i, 322,

~— — cannot be the purpose of the
pradhina, i, 372 5eq,

— = would be impossible on the
pradhinz hypothesis, i,373, 374,
38%03eq.

Release, final, is impossible, if the
causes of .suffering and the
sufferer (j.e.the world ar!d the
souls) tonstitute one Self, i, 378,

— — depends on knowledge, ac-
cording to the Siikhya also,
38om.

— —no being desirous of, could
be assumed, on the Bauddha
doctrine, i, 406 seq.; nor ofn
the Gaina doctrine, i, 430.

— — Bauddha doctrine of bondage
and, depending on absence and
presence of right knowledge,

1, 423.

~2 \he;cain:x doctrine of bondage
and, untenable, i, 432.

-~ — the Self which enjoys f.r. must
be the agent in the meditation
which helps to bring it about,
ii, san.

— impossibility of f. r. wonld
follow, if the Self’s agency were
natural, i, 53.

— — Bassira and f. r. result from
the highest Lord, ii, 58 seq.
119, .

-— — consists, acrording to the
Vaiseshikas, in the absolute
non-origination of the nine
qualities of the Selfs, ii, 6g.

— — the Self freed of the aggregate
of eight, in £, v, ii, 83, 83 nt.

— — the existence of a remainder
of worls does not staud in its

wag, it, 119.

-— — obtained by slecp only, i, 148
seq.

— — by successive steps, one of the
results of meditations on the
qualified Brahman, ii, 162, 185,

391,
~ — is possible, because the bon-
dage of the soul is due to Nes-
cience only, i, 174.
~mno definite rule about its
springing up in this life or in
the next, exists as to the fruit
which is, §i, 32950q.

— — could never take place, if the
chain of works which have been
rurtmag on fimm eternity could
nof cut short, 1 3

~ — cannot be dc;;en'dgls:{s:g To-
cality, time, and special causes,
as the fruit of works is, if, 355.
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Release, final, the death of the body
is the term of the attainment
of, i, 357 5€Q:

— — works if juined with know-
ledge may cilect it, ify 359

— — issomething not to be effected
at all, ii, 359:

— —is a frutt like other fruits, i,
405.

_ 22 in so far only s it is
a cessation of all bondage, not
as implying the accession ©
something new, iiy 406.

- — when the released has 2 body
and senses, the state of f. r. is
analogous to the waking state,
ii, 4133 when he has no body
and no senses, it is analogous to
that of a dream, if, 413-

. — what Scripture  5ays about
absence of all specific ‘cognition

f. r., not
the result of qualified know-
ledge, i, 414 524,
— —see also Emancipation.
Released, the. See Soul, released.
Religious acts, their performance
Tas for its fruit transitory feli-
city, §,1 8-
__ — see also Works, and Sacrifice.
— duty, the enquiry into it carrie
on in the Gaimini-sfitra, i, 26
— — the possession of supematurzl
wers depends On the per-

formance of it; 1, 293- . 5
—d=is characterised by injunction,
i, 293, 2931

f r. d. W& entirely

- — in thecase 0
i, 299-

depend 00 Scripture,
— hunter, j, 228.
__ merit, different degrees of plea-
sure the mere effects of ity 1,27:
_ _final release not the effect of
i, 275eq. 5
__ s what brings about the fruits
of actions, 38 Gaimini thinks, if,

183,
Retractation (of the world intoBrah-
an). See Pralayds and World.
Rig-veda, the lower knowledge €O
risos the, i, 137y 'ua.
— the pranava b
is connected with the udgitha
belonging to the Sama-veda, Iy

ELER
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Rik, the highest Self is, iy 79-
— meditation on the earth as R,
. and fire as Siman, {i, 345-349-
Rinsing of the mouth with water
before and after eating is en-
joned with reference to the
act of meditation on the water
viewed as the dress of prinma, i,

211-3T 4

Rishi, knowledge of the R. necessary
for the performance of a sacri-
ficial action, i, 2135€Q-

— the Tantrz (Sih\hyuﬁslra) com-~
posed by &, i, 291, 292

Rishis cannot perform sacrifices,
hence are not entitled to the
study of the Veda, i, 197 8-

— are entitled to acquire know-
ledge, 3, 199+

_ the Vedas were seen by R., men
of exalted vision, i, 313, 323,

_- cannot be qualified for medita-
tions connected with, i, 317

— we have no right to measure by
our capabilities their capability,

i, 233.
__ create many things by their mere
intention, i, 347 5¢4:
Rirers, simile of the, 1, 277 S€Q+

279

Road of the gods. See Path of the g.

2 of the fathers. See Path of the !

Rudra, in consequence of a boon
being granted to R., Sanatku-
mira wasborn again as Skanda,

ii, 335,
Rudras, class of gods, i, 203 316.
Ruler within, or the internal oy is
“Brahman, i, PP X5X¥s xlii seq.
cxiil, 130-135-
— —isnotthe pradhina, i, 1325¢9;
T cannot mean the embodied
soul, i, £33-135¢

Sabara Svamin, i, 268,

Gacrifice must pe preceded by the
knowledge of the Rishi of the
mantra used, j, 213 5€3-

__ Sdra uifit for it i, 224-

—_is accomplis! ed by means of
speech and mind, i, 57+

. water IS intimately ‘connected

- with, ii, 105, 108, 109,

— though involving harm done to

animals, &¢. 15 not usholy, iy

130 s€d-

’
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Sacrifice, man fancifully identified
with the, ii, 220, 221, 265.

— subordinate members of the,
meditations on them are the
business of the priest, not of
the sacrificer, i, p. lxxvi; ii,
320 seq.

— —= —~ — though connected with
5, yet are not necessary mem-
bers of -the s, because they
have results of their own, ii,
252-256.

— ~—"— — contribute towards the
supersensuous result of the en-
tire s., if, 346 seq.

— — — prestribed for some typical
s. are so prescribed for the
modified forms of the s. also, i,
192, 192 1.

—~ —'— on which the meditations
rest are taught in the three
Vedas, so also the meditations,
#i, 281 seq.

- — — the ideas of Aditya &¢. are
to be superimposed on them,
¥, 345-349.

Sacrifices required as conducive to
the rise of knowledge in the
mind, i, p. Ixxv; ii, j06~309,

13~315, 337 .
— which are enjoined per tly,

Sacrifices, a god may divide himself
into many forms and enter into
relation with many, i, 200,

— those who do not perform 5.
descend to Samyamana, the
abode of Yama, suffer their
torments, and then again se-
ascend to this world, i, 122

seq. .

—Jead to the road of the fathers, 1,
124

— prescribed for him who is de- .
sirous of the heavenly world, il
162, 1812,

— certain mantras and s., veferred
to in certain passages, the
matter of which is different
from the approximate vidy3s,
have not to be combfifed with
the latter, i, 222-215.

— performed even by priests. who
do not know the divinities of
the, ii, 254,

— Vedic texts referring to s. aim at
enjoining the performance of
the entire s only, ¥, 274,

275. .
-- cognitions compared with, 1,
8,

280,
— and other duties connected with

pei T,
such as the Agnihotra, do not
Tose their efficiency, i, p. Ixxviil;
ii, 358-360.

— the Upanishads distinguish men
who perform s.and meritorious
works only, and men who in
addition possess a certain kind
of knowledge, {, p. cvil.

«— the performers of & only proceed
:m the northern path of the sun,

5 37

— — are objects of enjoyment for
the gods, i, 111,

— «— dwelling together with the
gods obtain enjoyment, i}, 111,
1z,

~ ~— only rise tothe moon, i, r13;

the opposite view rtfulcd, 1,
231-123, 124,

antmals, gods, and Ridhls do no
perform, 1, 197 0,

men whese only desire Is emancl-
pation, do not perform s, as
they do not care forthe perish.
adle fruits of them, , 397 .

P, ii, 298,

Sacrificial thread round the neck or
on the right shoulder, ii, 258,

Sidhyas, i, 216,

Saivas maintain that the five cate~
gories were taught by the Lord
Pasupat] to the end of breaking
the bonds of the soul ; Pasupati
is, acconding to them, the
operative cause, §, 435,

S3kh3, in the same S. aiso there is
unity of vidy3, ii, 214-216.

~— although they differ as to accents
and the like, the vidyis con-
nected with certain_ members
of sacrificial acts, refer to the
udgnghz and 50 on belonging to
all, fi, 272-274.

-— mauu}s and tth like enjolned
one S, are taken over by ather
Sikbis abso, 1, 273 seqby

Sakti, Byl belongs to Brahman as
2,1, p.xxv,

Silagrim, Hari Is contemplated in
the mcred stons calied, §, 114,
116, 198,
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Samikira, a book of the Atharvani-

kds treating of Vedic ohser-
. vances, ii, 189.

Saman, the highest Self is, j, 79,

— meditation on the fire as S., and
the earth as Rik, i, 345345,

Sima-veda, the pranava belonging
to the Rig-veda is connected
with the S. meditation on the
vdgitha, ii, 282 n.

Samnyisin, in the case of perfect
knowledge ot yet ‘baving
arisen jo the S., Muniship is
enjoined as 2 means of know-
ledge, it, 322~324.

Samsirz (the endless cycle of birth,

. 2ction, and death), the Veda
furnishes the means of escaping
from it, i, pp. xxvil, xxix,

—release from it according to
Sabkara and Riminggz, i, p.
XXX

— Nescience, the seed of it, i, 143
ii, 68 seq.

— non-eternal, of a fleeting, chang-
ing nature, i, 27,

~bg_ginningless, i, 312, 214, 420,
i1, 6o,

dually all souls are released
from 1, f, 439.

-— the pradhina which is ruled by
the Lord and which modifies
itself for the purposes of the
soul js what is meant by, i,

439

— is only due to the qualities of
the buddhi and the other
limiting adjuncts being wrongly
superimp%sed upon the Self, i1,

3 seq., 46-48.

— axfd :nqoksha result from the
highest Lord, ii, 58 seq.

— the Lord afflicted by the pain
caused to the soul by its ex-
perience of the, 1, 63,

— the nine qualities of the Selfs
constitute the s, according to
the Vaiseshikas, i, 69.

— the manner jn which the soul
together with its subordlnalg
adjupcts passcs through the, i,
101-133. .

— threefold fruits of action in the
5., viz. pain, pleasvre, and 2
mixture of the two, come from
the Lord, i, 180 seq.

Samsfra, the Self which stands out~
side the, i, 288,"
— scriptural declarations of the, ¥,

371,

— would be impossible on the as~
sumption of the sou! being
either a part, or an effect of,
or different (rom Brahman, ii,
397

— because the s depends on
works, it does not follow that
the s, will cease, when works
are absent, ii, 398.

Samvarga-krowledge, or S.-vidys, |,
224~226; i, 19, 196,

Samvarta became a great Yogin, i,

3t5.
Samyamana, those who do mot per-
form sacrifices go to S, the
abode of Yama, b, x22 seq,
— in the city of S, evil works are
requited under Yama’s r{x're, i,

123,

Sanatkumira, dialogue between Ni-
rada and, i, 266 seq.

— a son of Brahman's mind, was, in
consequence of a boon being
granted to Rudra, born agam
as Skanda, if, 235.

Sindilya, i, p. cxv.

— did not find highest bliss in the
Vedas, §, 443 .

Sandilyavidyd, i, pp. Ixvii, Ixxv, cxiv,
ox; ii, 187, 214, 216, 217, 219,

233, 200,
Safikara or Sahkarikirya, i, p. xiv.
— his commentary represents. the

otthodox side of Brahmanical

theology, i, p. xiv.

— — the oldest of the extant com-

mentaries, i, p. xiv.

— — the authority most genérally

deferred to in India, i, p. xv.
-— bis avthority above doubt and

dispute, i, p. XV,

— how far ke represents the trve

Vedintz doctrine, i, p. xvii
- In'fq doctring of the absolute

identity of the individaal soul

with Brakman, i, p. Xz. R
— refers to other commentators, §,

xx,
— hlP;'SChOO‘ acknowledges Vediatic
teaching of an essentially dif-
ferent type, I, p. xxk
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Sahkara or Sankarikirya, preceded
by Dramida, i, p. xxii.

— and Riminugs, i, pp. xxil seqq,,
xxx seq., xhi-xivi, lexxv-ci,

— — disagrce as to the system of
the Bhigavatas, i, p- }i seq.

— sketch of his philosophical sys-
tem, i, p. xxiv seqq.

— his doctrine about the soul being
merged in Brahman, faithfully
represents the teaching of the
Upanishads, i, p. ¢xxi seq.

— his mode of interpretation with
regard to the Upanishads, i, pp.
CXXH-CXXV,

— the philosophy of S. nearer to
the teaching of the Upanishads
than the SGtras of Bidariyana,
i, p. cxyvi,

— a translation of his commentary
cannot be combined with an
independent translation of the
Vedanta-sfitras, i, p. cxxviii.

Sinkara system, no tendency among
its followers to keep their doc-
trines secret, i, p, xcix,

Satkarsha-kinda, ii, 159.

Satkarshara, 2 manifestation of the
highest being, §, pp. xxiii, 1.

—- originated from Visudeva, i, p. Ii

— 2 form of Visudeva, denotes the
individual soul, i, 440.

— cannot spring from Visudeva, i,
441, 443,

— Pradyumna cannot spring from,
i, 441, 442

~=taken as 2 Lord, §, 441 seq,

Siakhya and Yoga are mere Smriti,
not of scrip h ii,

S'Skahyas maintain_duality, do not
discern the unity of the Self, i,

298.

- are {n harmony with the Veda,
in their description of the soul
as free from, all qualities, i

298.

- hold that the intelligent beings
(i. e. the souls) are incapable of
either taking in or giving out
anything, and are non-active, I,

301,

— the objections raised by them
against the Vedinta doctrine
apply to their view also, i, 313

seq.
— reasons why their system should
be refuted by the Vedintin, i,

363 seq.

— charge the Vedintins with con-
tradictions, i, 376-378. N

— think that cternal intelligence
constitutes the very nature of
the soul, i, 33.

— their doctrine of many Selfs re-
futed, ii, 69 seq.

— teach that the chief vital air isto
be considered as the combined
function of all organs, ii, 86,

— hold that the Self and the organs
are both all-pervading, and
when obtaining 2 new body
only begin to function in it in
consequence of the Karman, ii,
103.

—- see also Pradhina.

Sihkhyasdstra taught by Kapila, i,
297 N,

381,

Sinkhyas, their pratriti and puru-
shas, i, p. xxX.

— refutation of their doctrines, i,
pp. xxxix-xlsiii, xciit, 15 n.,
2

37389,

- — — {s zpplicable also to other
theeries, 1, p. x1, 288 seq.

— were anxlous to prove that their
views are warranted by scrip-

tural ges, 1, po xlvi,

- Vedinting, and Upanishads, i, p.
cxvil

o~ thelr three gums, 1,38, See also
Guras

~—~number of their categories, {,
3137-1360.

ith, 1, 247, 258, 284 11,

2g6.

— and other Smritis, their con-
flicting claims, i, p. xIvii, 290~
296,

— refuted, i, 132 seq.

— the pradhina assumed by the, i,

158,

—the three entities (the great
princiyle. the Undeveloped, the
soul) in the, i, 238,

— and Yoga-smriti, why singled out
for refutation, i, 297 seq.

— knowledge of the 'S. does not
fead to highest beatitude, i, 298.

Sirlraka Mimimsi-stitras, another
pame for Vedinta-sGtras, §, p.
xivn, g,
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Sirfraka-slstra, its aim is to show
that there is only one highest
L9rd, i, 190,

1 RA

Sary
chapter in the, i, p. xxiv,

Sat, ‘being,’ *that which is, Mayi
cannot be called so, J, p.
XXv,

—in the beginning there existed
nothing but the, i, p, ev seq.;
this passage refers to the Self,
J, p. ex¥ili ; i, 209 Seq.*

— the thought of it not to be tin-
derstood in-a figurative sense,

i, 54
— release is taught of him who
takes his stand on it, i, 55-57.
— pradhina is not denoted by the
term, j, 57-60. '
— denoates that which is differen-
tiated by names and forms, i,

267, .
— Brahman is 5,, and the world is
w43
— there is
Brahman), ii, 19 scq.
— fire has for its source S. (Brah-
man), ii, zo-22,
— *he beeame S. and tyat,' i, 23,
167.
— chapter treating of the, ii, 96.
- a nawme of Brahman, i, 143, 144,

32
no origin of S, (i.e. of

160,

— catmiprises the Self as well as the
Non-Selt, 1i, 210, zto n,

— which is the root of the world,
is the only object of cognition, |

i, gg6.
Satapatha-brahmanma, its accentua-
tion, and the Bhishika-sfitra,

i,258n, N X
Satandana hbation of the Athanari-
as, ii. 190,
Sattva, See Internal argan,
Satyakima, i, p. c¥.
Satyaloka, the world of the lower
Brahman is called S., i, 181
Saunaka on the Rahis, i, 213.
Saurya bation of the followers of
the Atharva-veda, ii, 190.
Sautvintihas are realists, i, 4of o
Savitar (the Sum) after having for
thousands of yugas performed
the ofice of watching over
these worlds, eujoys at the end
of this period the condition of

1381 ri

release in which he neither
_ Tises nor sets, j, 236,
Scripture allows argumentation, i,17.
— and intuition 2s means of know-
ledge, §, 18,
— Brahman the source of, i, 1g~22.
— the means of knowing Brahman,
1, 20 seq,, 32-47, 288, 350-352,
355; i, 330,
— aims at action, i, 20 seq.
— not the souree of Brahman, ij22,
— because it Is directly stated in 5.
therefore the all-knowing Brah-
man is the cause of the world,
iy 61-84, 306, 317,
— intuition vouched for by, i, 101

seq.
— Brahinan is the special topic of,
i; 160, 265 seq.
— nowhere makes statements re-
ngding the indwidual soul, i,
160,

—in or}]er to be authoritative, is
Jindependent of anything else,

i, 203,
- Smriti depends on, i, 203, 440.

-— may sometimes have ta be taken
in a secondary sense, i, 318,

—ts authoritativeness denied by
the Bauddhas, i, 4r2.

—1s the production of the omni-
scient Lord, and omniscience of
the Lord i¢ based on it, §, 437,

— gur only authority in the origi-
nation” of the knowledge of
supersensuous things, i, 4.

— our knowledge of what is duty
and the contrary of duty de-
pends entirely on, iy 131,

— ceases '(g be valid, when true
knowledge springs up, ii, 340,

— see also Sruti, andg‘slega, '

Self, the soul looks for its-true S.
in the body, &c., §, p- xsvi.

— consisting of bliss (inapdamaya),
is the highest Self, not an indi-
vidual soul, J§, p. xxxiis seq., 64=

- desire mentioned as be-
longing to it, i, 70 seq. L
- — — scripture teaches the join-
ing of the individual soul with
it, b 7177,
— — — Brghman is called the tail,
i.e. 2 member of it, I, 72 scq.
— the S. (of whose existence alt
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are conscious) js Brahman, i,
" 14, 3773 il 208 seq. L
Self, different opinionsabout it, j, 14

—_ cv‘:gything hasits S. in Brahman,
2y,
~— m’\s:’gcs about the non-trans-
‘migrating, i, 25 seq.
~"hot joined to the gross body, not
ta thesubtie body, independent
of either, i, 23 n.
— the word 5. is applied to the
cause of the world, i, §3~55.
-- uead figuratively in the sense of
/ that which cffects all purposes
of anather, i, 54, 56.
~— pradhina cannot be designated
by the term * Self; |, 55-60,
—in ixs primary meaning refers to
what is intelligent only, i, 56.

— the individual soul poes to the, .

i, 59 seq.

~— the pcrs:zqml S. of a deity may be
called an intelligent, i, gq.

--the Person called the internal
S. of all beings, i, 142.

— divine, one and the same d, S.
may assume sereral forms at
the same time, §, 200,

— the intelligent, is the highest
Lord, 1, 234, 238.

— the great, may dencte the intel
lect of the first-born Hiranya-
garbha, §, 240,

- «' s higher than the intellect,
) 2

- = L e, the individinal sonl, or the

fundimental intellect, i, 247,

« is the intetlizent soul of the Sih-
khyas. i, 259,

= hostand, wite, riches, and other
objects of enjoyment in this
world are dear on account of
the, §, 374.

- i not destroyed, i, 181,

- but by merns of true knowledge
there §s effected b4 dissotation
from the mitris, i, 297,

~7nakes fie!'l; which 13 posvble
owing to medication, §, 187,

- lh‘c withevt ng S i ac'f-prosed,
) 4TL.

~ It one and permasent. s, 24,

-+ there rraulta from ke Calaa
doctrime ron-antrental ty of the,
L e1e s,

0.

Selt, the doctrine of the Upanishads
refers to that S, which stands
outside the samsira and cannot
therefore be subordinate - to
activity, ii, 288.

— love, play, and the like cannot
be ascribed fo the action of the,
ii, g1e. -

— has the option of manifold exis-
tence, if, 412, 41358q, 474 M.

— the highest, there is no Self apart
from, i, p. xxvii, 113, 115, 155,
190, 240 seq., 249 5eqq., 277,
283, 295, 320-330, 3813 ii,
66-68, 73, 174-180, 244; DOT
within it, {i, 180.

~— — Visudeva identical with it, j,
p. xxili, 440,

— — or Brahman, i, p. xxvii, 36.

— — the world is the body {avesting
it, i, p. xxx.

— — different from the soul in the
states of deep sleep and de-
parting, i, p. xxxix, 233-2363

1i, 54

— -- the S. to be secen, to be
heard, &c., is the h. S, not the
indiidual soul, i, p.xl, 274-283.

— ~— higher than esvcrything, i, p.
Ixix; ii, 204 seq.

— — the S, spoken of inthe acenunt
of the creation given in Ait.
Ar. 11, 4 is not a lgwer form of
the 5., but the h. §., 1, p. Ixix;
ii, z05~2171,

— — relation of the individual
soul to the h. §., i, p. exxi seg.,
37, 118-123, 161,185 s¢q., 190,
333s 251, 377 %4, 278 B, 278~
383y, 4413 ii, 65 scq., 68 scq.,
134, 149, 373-173. 340 <eq.,
407 seq.

— - 15 true natore is nuthing
cither 10 be endeavoured after
©r to be 3voided, i, 36.

- — the yulden perion in the dice
of the sun s the, i, 63,

— = althangh eterrally unchanging
and unilurin, it reveals itself in
r ‘gnduz(cd scries of beingy,
 C3.

-~ = isirandimaya, {, ££-68.

- —‘ only 1s entircly tree from sin,
v 79

=~ = is R, Siman, Uktls, Yagus,
Brakmasn, §, 79 seq.
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Self, the highest, the knowledge of
the, is most beneficial for man,
} 98, 167, 250.

— ~ — subsequently to it all works
.:A|\dslhcir effects entirely cease,
iy 98.

- through it everything be-
comes Lnown, i, 175,

= — ~ [s sell-established, ii, r4.

- souls devoid of it are ob.
Jjects of Lnjoyment for the gods,
i, 111,
== — ~-is it connected with works,

or is it an independent means
to accomplish the purpose of
#man? ii, 285-306.

-~ ~ -- does ot only not promote
action but rather cuts aif action
short, §, 290, ’

—~ — the qualities of having true
destres and true purposes attri-
buted to the, i, 110,

— ~— the cater js the b, S. since

what is movable and what is

immovable 1s mentioned as his
0od, i, 116~118.

fruition on the part of the
h. S, denied, i, 117, 139, 120,

— — the person within the eye'is
the, i, 129 SET

~— - universal rulership an appro-
priate attribute of 1t, §, 131 seq.

-— — jmmortal, uvnscen, unheard, i,
132,

— — organs of action may be as-

- embed to it, §, x32.

~— — may be rcpresented as the
Girhapatya-fire, i, 150. -

~— — as the mere witness, Le., the
pure_Sclf, non-related to the
limiting conditions, i, 150.

— — is the ahode of heaven, earth,
&e., i, 161,

— — absence of seeing, &c., charac-
teristic of it, i, 168 seq,

— — the qualities of being the Tm;}

Sclf, the highest, jts nature is pure
intelligence, i, 185 seq.

~— — that after which sun, moon,
&c., are said to shipe is the,
i, 192-194. )

~— — the word ‘light’ denotes the,
i, 1953 i, 407, -

~— — with reference to the heart
the h. 5. fs said to be of the
site of 2 span, i, 196-198.

~— — praza is the, i, 230 seq.

— — 1s the end of the journey, the
highest place of Vishmy, i, 235.

— —the calm, i.e. the h. 5., i, 241.

— — Nakiketas' question and Yama’s
answer as to the, i, 248.

— — is above all attributes, i, 249.

— — the one general cause, i, 274.

— —is the centre of the whole
wotld with the objects, the
senses, and the miand, it has
neither inside nor outside, it is
altogether a mass of knowledge,
i, 276.

— — isthe operative as well as ma-
terial cause of the world, §, 286,

— — is not affected by the world-
ilusion, i, 312.

— — the one unchanging witness of
the three states, the creation,
subsistence, and reabsorption
of the world, j, 312.

— — though devoid of motion, may
yet move other things, i, 369,

— — therelition of ohject and sub~
Jject cannot exist in it, i, 378 seq.

— — appears in  manifold forms,
i, 4401 ii, 66~68.

— - its nature is etcraal presence,
¥, 15.

— — is not an cffect, i, 15,

— — is not the shaper of dreams,
1i, 137 seq.

— — the creation of the worlds
was accomplished by somein-
fevior Lord, different from, and

nper fed by the, ii, 206,

of resting £ )y
being amnipresent, and of being
the Self of everything, <an
belong to the b, S.'only, i, 163.

—— — meditation on the, i, 171-174.

— o~ —— its reward, §, 174

— — ‘the highest person’ means
¢the h. S, i, $71-274 205.

— — corresponds to the mental act
of complete intuition, §, 172.

— — the passage ‘Being only” this
was in the beginning * refers to-
it, i1, 209 seq. -

—~ — Is within aff, i, 242 seq.

— — men wrongly superimpose Up-
on jt the attribute of being
made up of many parts, such

=<6lhe body, the senses, &c, ii,

336 -

12
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Self, the highest, affected with
duatity by Nescience, ii, 340.

— — not to be contemplated in the
symbol, 3 350-342,

— — see also Brahman, and Lord.

— individua} {embodied), can an
existence independent of the
body be assigned to it? i, p.
Ixxiv; ii, 268-273.

— — a reflection of the highest S.,
i, p. xevii,

— — isthe only reality, i, 4.

— — is the object ot the notion of
the Ego, §, 5. -

-— — is the witness of all the modi-
fications of the internal organ,

i,9.

— — the identity of the i. S. and
Brahman, i, Joseq., 41-43, 45,
1os; i, 288, 291, 337-340.

— — — — arguments against it, i,

338,

— —is purified by certain ritual
actions, §, 33.

~— — cannot be the abode of any
action, i, 33.

— —- cannot become an agent, i,

42,

— — considered as the agent in
sacrifices, i, 42.

— — as the ruler of the organs of
action is connected with the
mind, i, 107,

— — the golden persan is in the, i,
113,

— — ditference and non-difference
of the i, S. and the highest S.,
5, 11256q, 115, 130, 187, 249
seqq. 251 seq., 283,

~— = ls the chantoteer, the body the
chanot, 1, 121,

— — cannot be the person in the
eye, i, 124, 129.5cq,

«— ~ is not immortyl, §, s 30,

— - the effects of Nescienee, desire
and works, aseribed to 1, 1,
130

— — isone only, i, 135,

— - is, by means of ment, and de-
ment, the @use of the ongin
o{slhe complex of things, 1,
(314

— = has the qualiies of Selfhood
nd intelhgence, but not those
of ommscience and similar
qualities, |, 158, 368,

Self, individual, of a dreaming per-
san, there exists a multiform
creation in it, §, 352 seq.; ii,
1335eG., 137 56G. .

—_— how(}s’it known at all if it is
not the object of perception? i,
368, - 3

— —is not, produced, but. it is
eternal, according to Seripture,
il, 29-33. R

— — deep sleep takes place in it, ij,
141-146 5 therefore the awak-
ing takes place from it, ii, 146

seq. 3

— — the passages about its having
true wishes and other qualitigs,
have to be combined, ii, 247-
249.

— — the existence of 2 S, different
from the body proved, ii, 265
373,

— — not different from the body,

according to the materialists, ii,

269,

- — taught by the Upanishads as
_the object of cugnition, ii, 288,

— - is “thou, it is the agent in
seeing and hearing, is succes.
sively apprehended as the n-
ward S. of all the outward
imolucra beginning with the
gross body, and finally ascer-
tained as of the nature of intel-
ligence, ii, 335.

— — the conceit of it being subject-
to pain is a wrong conceit, i,
336 seq.

— — when released, manifests itself
in its own nature, ii, 405 seqq.

— — see also Soul,

Sclf-consciousness, the subtle ele-
ments of material things pro-
ceed from it, i, 376,

Sclly, the real, inncrmost Self and
secondary, i, 64-66, 68, 73,

— words like dditya, &c., coniey
the idea of certain divine, i, 219,

— it is senseless to insist on 2 plo-
rality of, i, 282 seq,

— plurality of S, acknowledged by
Kapla, i, 29s.

= nine quilities of the 5., according
to the Valreshikas, i, 6¢.

— refutation of the Sinkhya and
Valbeshika doctrine of many, i,
69~73.
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Selfs, there is no distinction of
different 8., such a distinction
being due to limiting adjuncts
only, i, 172.

Senselessness.  See Swoon,

Sense-organs, the elements aad the
s.8 the product of Nescience, i,
281,

— ten, ii, 65 n.

— are the cause of the perception of
the sense-objects, ii, 95.

—the word prina is secondarily
applied to the, ii, 96.

— accompany the soul when leaving
its body, i, 102,

—all s, i.e, their functions, are
merged in mind on the depar-
ture of the soul, ii, 365 seq.

~— and elements of him who knows
Brahman are merged in Brah-
man, ji, 376 seq.

-— see also Organs,

Senses, the objects are beyond the,
i, 239, 244.

— the relation of the s, and their

objects is based on the mind,

i, 339,
~— the Siikhyas enumerate some-
times seven, sometinies eleven,

iy 376.

— *the abode of the six,’ in Bauddha
terminology, i, 494, 405 D.

-— though the soul is intelli_2nt, the
s. are not useless, i, 34.

— seven, ii, 82 seq.

— called grahas, i.e. seizers, because
they are bopds by which the
soul is tied, ii, 83,

— the vital airs are the eleven, ii,

93 %eq. . .
Sesvara-sinkhyas admit the exis-
tence of a highest Lord, but
postulate a pradhina besides,

i, p. xL )
Shodasakala~vidya, if, 233, .
Shodasin-cup at the aticitra-sacri-

fice, either to be offered or not

to be offered, i, 262 seq.; i,

188,
Shodasin-rite, the time of the statra
accompanying the performance
of the, u, 228,
Sin, on the attainment of Brahman
all s. is extinguished, ii, 353~

6.
-— he3 ivho possesses knowledge ob-

tains lordly power and cessation
. ofall i 355,
Sid not born in the ordinary way,
i, 125, :
Siva. ’See Pasupati,
Skanda, Sanatkumira was born again

as, ii, 235,

Skandhas (groups), the five, of the
realists, i, 402 seq.

—- the atoms and s. cannot be as-
sumed to enter on activity on
their own account, j, 403.

Sleep, the activity of the sense-
organs interrupted during, i, 85,

— a kind of dissolution and origina-
tion takes place in the sleeping
and the waking states, i, 212,

— the undeveloped principle or the
causal potentiality is a nniversal
s., in which are lying the trans-
migrating souls destitute for the
time of the cdnsciousness of
their individual character, i, 243.

—~— the sow] wanders about in thé
state of, i, 49 seq.

—~— in it the organs are drawn in-
ward, ii, 136.

— deep, in the state of it the soul
abides within Brahman in the
heart, i, p. IxJ, 180, 273, 3503
il, 54 seq., 141-T¢7, 176, 210,

~— — the soul awakening from it is
the same that went to, i, p. Ixi;
ii, 147-149.

~— — what Scripture says about ab-
sence of alt specific rognition,
vefers either to d. 3, or final re-
lease, i, p- xxxv; 1, 145, 4145¢q.

— — when a man sleeps he is gone
to his own Self, §, 5.

— — the soul in the condition of
d, 5. is resolved into an intelli-
gent entity, i, 6o.

— — the vita) air remains awake in
the state of, i, 161-168.

— — is characterised by the cessa-
tion of the activity of all bodily
organs, i, 163, 168,

— — bliss attaches to it, i, 163, 184,

268.
— — denoted by the word *scren

ity,” §, 182,

— — the highest Self different fram
the individual soul in the state
of, i, 233~236.
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Sou!, individual, itS size, the Gainas
believe that it is the same as
that of the body, i, 431-434.

— — requires a body in order that
knowledge way arise, i, 51,

— — isinthebody only, i, 111 5eq.;

i, 93.

— —isthe bod? the sufferer of pain,
or the s.? i, 379 ii, 64, 65.

— —the Sihkhya cannot admit
a real connexion of it and the
bedy, §, 379. |

— — endeavour (which is required
for action) originates when it
is connected with the internal
organ which abides in the body,
i, 387,

— — aithough abiding m one point
of the body only, may be the
cause of perception extending
over the entire body, ii, 38-32.

— —that its knowledge anad lord-
ship are hidden, is due to its
connexion with the body, ii; 139

seq.
- —the ruler ot the body and
senses, ji, 367.

—— and body viewed as non-dif-
ferent, i, 374.

~— — its relation to Brahman, j, pp.
xix, Ivii seqq., xcvil-c, 59 seq.;
ii, 6173, 138,

~— -~ — — according to the Upani-
shads, i, p. cxxi seq.

— — — —has to be viewed like
that of the spake to its coils, ii,
173 seq.

«— — — — like that of light to its
substratum, both being fire, ii,
174,

— — a part of Brahman, i, pp. xxv,

xevii seq.; i, 61~63, 366 seq.

— its fundamental identity with
the highest Brahman, i, pp.
xxvii, xxx, XXXIv¥ s5eq., 51, 104,
116, 165, 185, 150 N, 198, 2313,
281, 277 5¢q., 278~283, 3325 i},
30, 31, 33, 34, 43 5¢qQ., 65 seq,,
138,149, 146,344 5¢4., 396 3¢q,,
399 s¢q.

_____ becomes manifest by
strenuous meditations only ; for
from the Lord are the s.’sbond-
age and release, fi, 138 seq.

— — only the universa! Brahman is
real in cach, i, p. xxvi

Soul, individual, discussions as to
whether certain passages refer
to Brahman orto the, i, p. xxxii
seq., 64~28g. Séealsa Brahman.

— — difference and.non-difference
of the Lord and the, i, pp. xxxix,
xlix, t14- .16, 183-1g91, 277 .,
278 n., 28t seq., 343-346; il
68 seq., 149, 339 seq.

— — in its activity is dependent on
the Lord who impels it with a
view to its former actions, i, p.
Iviij ii, 58-61,

— — do the imperfections clinging
to it affect also the highest Lord
who abides within jt? i, pp.
Ixii-Ixiv.

~— — and the Self consisting of bliss
different, i, 69-71; to be joined,
i, 71~77.

— — the‘twoenteredintothe cave’
arethei. s, and the highest Self,
i, 118-123,

-— — called *the lord of the city of
Brahman,’ i, 175,

— — Brahman in the city of the, i,

178,

~— — the highest Self different from
it jn the states of deep sleep and
departing, i, 233~236.

— — Scripture does not mention a
separate creation of it, i, 279,
4415 i, 396 seq.

— ~— Brahman is superior to it, i,

345,

— — areflection of the highest Self,
ii, 68 seq.

- — its different states, and the
nature of Brahman, ii, rer,
133183,

~— = and the highest Self referred
to by the ‘two birds, insepara-
ble friends' &c,, and by ‘the
two drinking their reward,’ &e.,,
ii, 240 seq.

—~ — the light into which it is said
to enter is the highest Self, ii,

407.
~— — its different states, i, 191; ii,
133-152.
— — sts intermediate state, j, e, the
state of dreams, i, p. Ix 3 ii, 133~
141,
— ~in deep sleep Lecomes one
with l}rahm.m,pi, PP. X3V, l:i,
2735 3, 54, 141~-149, 176, 210,
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Soul, individual, in deep sleep s
resolved into an intelligent
entity, i, 6o.

— — the s2me s,which entered into
union with Brahman in deep
sleep, returns from Brahman,
when awaking, i, p. Ixi ; ii, 147-

149,

-~ — wanders about in the state of
sleep, §i, 49 seq., s6.

— — essentially non-connected with
the worlds that appear in the
waking and in the dreaming
state, 1, 146,

— — its state of swoon, i, p. Ixi;
ii, 149-152.

-~ actions determine its future em-
bodied existences, i, p. xxvi.

~ when passing out of the body at
the time of death, remains
invested with the subtle ma-
terial elements which serve as
an abode to the prims, i, p.
lix ; ii, 10t-r12,

~— descends from the moon with
a remainder of former deeds
which determines the nature of
the new embodiment, 1, p. fix
seq,; ii, 172-121,

~ its descent from the moon de-
scribed, §, p. Ix; i, rié-
132,

~— of him who possesses the lower
knowledge, and of him who
ossesses no  knowledge of
Brahman at all, their fate the
same up to the entrance of the
s, into the veins, i, pp. Jxxix,
evin; ii, 3695¢q.

~— — — - passes into the hearl,
and out of the body by the
veins, then up to the sun by
means of a ray of light, i, p.
Ixxxi seq.; i, 372, 377-381.

— — — stations on its way to
Brahman, i, p. Ixxxii; 1, 382—
389; these stations are con-
ductors of the s, not marks of
the road, nor places of enjoy-
ment, i1, 387-389.

— —— — — 1fs departure from the
body, if, 364-404; the scrip-
tural texts about it belong to
the sphere of qualified know-

ledge, ii, 4008cq.
— ofhirgnc also who nows the high-

est Brahman, departs from the
body, §, p. Ixxvi, b
Soul is enveloped in the subtle body
until it reaches the river Vi-
Zard, i, p. Ixxrin,
~~ of the plous effects its desires by
mere deterriination, i, p. Ixxxiv
seq.; H, 41o8eq.
- when it departs from the body
all specific cognition vanishes,
but the Self is not destroyed, i,

281,

~ althéugh all-pervading, is viewed
as gong because it enters into
connexion with buddhi and the
restof its adjuncts, if, y 2-45, 402.

~ on account of its non-extemion,
there is no confusion of the
results of actions, ii, 68.

~ jts aseent to, and descent from
the moon, i, ror~132,

~— accompanied by the” chief sital
air, the sense-organs, and the
mind, and taking with itself
Nescience, moral good or ill-
desert, and the impressions left
by its previous existences, leaves
its former body and obtains
a new body, ii, 102,

— goes enveloped ﬁ)‘\\'zter, ii, 103~
110, 112,

~— when it descends from the moon,
it enters into similarity (not
identity) with ether, air, smoke,
mist, cloud, and rawn, i, 126-138.

— assumes a body of water in the
moon, i, 127.

«— passes through the stages of its
descent in a not very Jong time,
ji, 128,

— after having entercd into plants,
enters into conjunction with
one who performs the act of
generation, i, 131 seq.

~— breath 15 mergedin it, 1, 367 seq.

— with the breath, goes to the cle-
ments, i1, 368 seq.

— when it attains a new body, after
speech and the other organs
have been withdrawn within it,
work constitutesitsabode, ii,369.

-— of lim who knows Brahman does
not depart, i, 372-375-

— the abode of the's. when about to
departis the henrt,a'nd(hcpoint
of 1t is lighted up, ii, 377 seq.




492

VEDANTA-SOTRAS.

Subtle body. See Body.
Stdras are altogether disqualified for
Brahmavidyd. , p. xxxvii, 223~

229,
~ “excjuded from the study of t,he
Veda, i, 197 0, 2245 228 seq-
— unfip for ‘sacrifices, ), 224, 228
“seq. 3
~ etymologised as subaw abhidu-
driva, &c., i, 225509,
— excluded from ceremonial purifi-
cations, i, 2277 .
-Suffering and sufferer, objections
against the Vedantin, based on
the relation of, i, 376-381.
Stka, the son of Vyisa, travelled to
the sphere of the sun, i, 375.
Sulabhd entered into the body of
Ganaka, to carry on a discussion
with him, ii, 237.
Sun to be meditated upon ynder
the form of boney, i, 216, 256
seq.
~—a man going to final release
reaches the, i, 232,
— and the other divinities are mere
difftientiations of prim, i, 269.
— is the soul to be meditated upon
as the s., and the s. as the soul,
or is the soul only to be medi-
tated upon as the? i, 244,
— dying during the northern pro-
gress of the s. is more excellent,

i, 380,

— the departed soul follows the
rays also during the southern
progress of the, ii, 380,

— see Person in the sun.

— see also Savitar.

Superimposition, 1, 31,

— dcfined, i, 4-9.

— is Nescience, i, 6,

— mutual s. of Self and Non-Self, j,

7-9.

— endless s, the cause of individual
souls appearing as agents and
enjogers (of the results of their
actions)

— exrlained, i, 197,

— of something higher upon some-
thiog lower is the rule, ¥, 343

skq,

Supreme Being, the whole world
a manifestation of it, §, 442.
Sutegas, the head of Vaisvinara, i,

275, 276,

Sfitras, what they are, and what
they aim at, i, pp. xi, xiii,

— the meaning of, i, p. xi.

— preceded by a literature now lost,

;b p.xile

— see Vedinta-shtras,

Sttritman="Pragipat, §, 142 n.

Svarila, See Accents.

Svetaketu, i, pp. cv, cxviii ; ii, 210

Svetisvatara-upanishad, May i the,
i, pp. cxviin,, exxin. R

Swoon, the nature of it explained, j,
p. )xi; i, 149-152,

- is half-union or half-coincidence
with deep slecp, ii, 151 seq.

— belongs with one half to sleep,
with the other half to death,
it being the door of death, ii,

152,

Symbol, in meditations on Brahman
vicwed under a s., the devotee
is not to consider the s. as con-
stituting his own Self, i, p.
Ixxvii ; 1, 340~-342.

— — — — the s."is to be medita-
tively viewed as being one with
Brahman, not Brahman as being
one with the, i, p. bexviiz i,
342345, .

Symbols, only those who do not
take their stand on s. are led to
the world of Brahmanr,ii, 402-
404-

‘Taittiriya-upanichad, the Ananda-
maya in the, §, p. xli,

Tahka quoted by \Rimidsuga, i, p.
XXM

— the Vikyakiira, §, p. xxii:

Tantra or Silikhyasastra; 3, 291,

291 M.

That art thou, i, pp. xxvii, xlix, 23,
31, 54-56, 104, 113, 115, 116,
122, 125, 185, 197, 250, 251,
266, 279, 321-323, 3126, 343,
3453 M, 32, 46, 65, 66, 138,
140, 173, 197, 209, 210, 238,
243, 2931, 333-337, 319, 370
197, j08.

— which is, Sec Sat.

— which 1s nat. Sce Asat.

Thiel, the ordeal of the heated
hatchet undergone by the, i,

323 0.
Third place {or path) for those who
are neither entitled to the road
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of the gods, nor to the road of
. the fathers, i, 123 seq.

Third place, the five oblations not
necessary in the case of those
who go to it, ii, 125.

Tllur_\derbol(, the prim is a rafsed,
i, z2g9-231.

—~ used to ld'epme “cause of fear in
general,' i, 230 seq.

Tirlhakg?\ra or Gu’-‘m, i,q.ug.

Transmigration of souls, f, pp. xxsi
seq., xxix seq.

— — see Soul, p. 48 seq.

~- the origin &c. of the world can-
not proceed from a being sub-
Ject to, i, 17,

Transmigratory world, a man wha
has once understood Brahman
to be the Self, no longer be-

. lougstothe, i, y1-43.

Trripartition of the three elements,
and t. in man, 1, g8-100.

~— on account of it, water consists
of three elements, if, 104.

True, there 1s only one vidyd- of
the, i, p. Ixxii; i, 245-247.

— explained as Hiramyagarbha, i,
P Cix,

—ativAdjn is one who declarcs
something beyond by means
of the, j, 163, 165 seqq.

—~— is the highest Brahman, i, 167,
267; if, 216 seq., 234-

-— in dreamless sleep the individual
soul is united with the, i, 350;
ii, 210,

— the T, of the, ii, 171,

— its‘ secret names, ahar and abam,

ii, 246.
Tulsidas, Riméyan of, 1, p.cxxviiseq.
Twelve days’ sacrifice. See Soma

sacrifice,

Uditta, See Accents, )
Uddalaka, i, pp. cv, cxv, cxviii.
— a Rushi, ii, 276,
— was a houscholder and yet taught
his son, i, 288, .
Udgitri-priest and the udgitha-
vidy§, il, 194 seq., 321.

— the {e’rm’ uzi‘;it}g calls up the
idea of the sphere of action of

the, ii, 197,

Udgitha, relation between the o
and the syltable Om, i, p- Issiii;
il, 193 seq., 196~199.

Udgitha, meditations on the, i, p.
Ixxiv; if, 247, 252-256, 273
274, 282 Seq., 282 n,, 292, 305~
305, 321, 333, 345~349.

— and Aditya (the sun), i, p. Ixvii
ii, 333, 346 seq. and n,

— ether 1s the, 1, 83,

-— and the Udgatr, ii, 197.

— never used to denote the syllable
Om in its connexion with the
Rig-veda and Yagur-veda, i,

199,
Udgitha-vidy3, §, p. I,
— in the Brshad-iranyaka and in the
Kbindogya-upamshad, ii, 192~

199,
Ultha, the highest Self is, §, 79.
Undeseloped, the, {avyakta), means

the body, and not the pradhina,

i, P XXXIX, 237-252.

— that element in Brahman, from
which the material universe
springs, i, p. cxix, 243,

— is beyond the Great one, i, 237
seq., 243 seq.

— is the pradhina, i, 238, 238 n.

— is the body in the simile of the
chariot, i, 239.

— means the subtle body, §, 241
seq.y 244

— i e, Nescience, §, 244.

— 18 not mentioned as an object of
knowledge, i, 2486.

Unseen principle and the activity
of the Lord are the operative
causes of the world, i, 3812,

— — the motion in the atoms due
to it, i, 387, 388.

— —is it to be considered as in-
hering in the soul or in the
atowns? i, 388.

-— — in both cases it cannat be the
cause of motion in the atoms,
because it is non-intelligent, i,

88,
—_ ——-Jnhides in the pradhiaa, ii, yo.
— —is of the nature of religous
merit or demerit and acquired
through mind, speech, and bedy,

i, 70. ..
’xcfulmon of the Siilhyz ar}fi
Vatreshika doctrines of the, ii,
0-73.
-—-—1is d’ue to the non-particular
conjunction of the Selfs with
the internal organs, ii, yoseq.
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Unseen principle, the limitation of
actions and their results cannot
be caused by the, i, 70 seq.

Upadhis, soul is Brahman in so far
as limited by the unreal v, due
to Migh, 1, p. xxx,

— see also Brahman, May3, Names
and forms, Soul,

Upakosala, i, pp. v, cvii,

~ the instruction given to him by
the sacred fires, i, 126 seq.

Upskosala-vidy3, ii, 219, 233, 234
seq.

Upanayana ceremony, only men of
the three higher castes are
subject to the precepts about
the, i, 197, 224.

~ — merely subserves the study of
the Veda, i, 198 seq., 224.

— —referred to in the vidys, i,
227,

~ — omitted in a certain case, i,
2271,

Upanishads, i, pp. x, xi, xxte,

— Safhkara's commentaries on the,
i, p. xv.

lifering theories claim to be
founded on them, f, p. xviil.

their teaching according to Sai-
<ara, i, p. xxiv seqq.

~— -atcordingto Riminuga, i, pp.
xxuii seqq., xxxi, cii.

— the principle on which the pas-
sages from them have been
selected and-arranged in the
Vedinta-sGtras, i, pp. xli-xlvi.

~— to guard them against misinter-
pretations on the part of the
Sinkhyz, wag the task of the
Vedintin, j, p abvi

— what is the relation in which
those parts of the U. stand to
each other which enjoin iden-
tical or partly identical medita-
tions ? i, p. Ixvi seq.

- the different accounts of the U,
as to the stations of the way
which leads the vidvin up to
Brahman, §, pp. bxxxii, evii-cxi;
1i, 382386,

— the philosophy of the, its re.-

tation to Bidari Sankary,
and Riminnga, i{‘p:':iacxxvni:
~— for the Hindu commentator a
I;:gy of revealed truth, §, p.

‘Upanishads, the teachers of the U.
belong to different sections of
Brahminical society, some of
them are even Kshattriyas, i,
P. ciii. .

— do not constitute a systematic
whole, i, pp. ciii seqq., exiv seq.

— together with a certain uni-
formity of general leading con-
ceptions in the U. there runs
throughout divergence in de-
tails, , p. civ seq.

— texts from the U, as handled by
Sankara, i, pp. cv-cxiv.

— the doctrine of Miyi not in the,
i, pp. cxvi-cxxi.

— on the relation of the individual
soul to the highest Self, i, p.
cxxi 5eq.

— the soul comprehended by the
U. only, i, 36 seq.

— who has heard the U, or the
secret knowledge, i.e. who
knows Brahman, i, 128, 317.

— mantras and p3ssages referring
to sacrifices which occur, in the
U,, cannot be viewed as sup-

lementary to the vidyis of the,
i, 222-225.

— the mantras as-well as the vidyis
found in the U, have to bhe
studied in the woods, ii,

2138,

- the sstories told in the U, are not
for the purpose of the piriplava,
ii, 308 seq.

Upavarsha, i, p. xxxviis §i, 268,

— maintains that the letters only
are the word, i, 206 seq.

Ushasta, the gquestions of U. and
Kahola constitute one vidyi, ii,

242 seq.

Ut, name of the person within the
sun, i, 78, 79.

Uttara-miminsi, j, p. ix.

— latet than the Pirva-minidemsi, j,

P x.
—or Vedinta-sfitras, i, pp. xii,
xiv n.

Vigapeya-sacrifice, the Brihaspati-
sava a subordinate part of it, i,
. 233,323 1., 229,
\’ag‘.uane.) ins, i, 440, 148,
Vaibhishikas are realists, I, 401 n,
Vaindsiks =Bauddha, i, 414, 415.
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Vaiseshikas, the non.difference of
cause and  cffect  defended
against them, i, p. xlix, 320~

343.

— refutation of their tenet that the
world originates from atoms set
in motion by the adrishsa, i, p.]
seq., 381-400.

— their belief in a non-intelligent
sou, i, p. livy i, 33-35.

— teach that the Lord is the opera~
tive cause of the world, i, 17 n.,

435
- their argument against the Vedia~
tins, i, 381, N
—- difficulties with regard to their
six categories, i, 394 seqq.
— their doctrine. Ty be. cafied
) -mikil

Vimadeva, i, p. Ixv.

—by intuition identifies himself
with everything in the universe,
il, 37, 37 0, To1,

—— the Rishi V, saw and understood
it, singing, ‘I was Manu, I was
the sun,’ i1, 238,

-~ became Brahman in his mother’s
womb, i, 338,

Vimadevra, knowledge of the, i,

310
Varuxa, Bhrigu, his pupil, j, 199,
— with a noose, i, 2171,
~ Bhrigit and other sons of Brah-

man's mind were again born at

the sacrifice of, ii, 235,

- is the lord ot all water, ij, 386,
— abase V, there came Indra and
Pragipati, on the path of the

uctive or
istic, i, 401, 401 1,

— refutation of their doctrine of
many Selfs, ii, 70,

—- their opinion that the mind only
proceeds to the new abode of
{ruition, ii, 104

Vaishnava sects, the most important
of Hindu sects, i, p. xvil.

Vaisvanara is Brahman, j, p. xxxv,
143~153.

—is to be meditated upon as a
whole, not in bis single parts, 1,
p- Ixxv 5 ii, 3747277, 279.

— is the gastric {ire, i, 143 5¢q., 146

seq,

— is the clemental fire, i, 143, 147.

— i« the divinity whose body Is fire,
i, 144, 147.

— s the embodicd Self, §, 144.

— is man, i, 146~148.

— cannot be the divinity of fire, or
the element of fire, i, 148 seq.

— worshjp of the highest Lord as,
i, L

-~ a span long, L, 19T, N

-~ legend ofm!h’e six Rishis who
wished to obtain a knowledge
of, ii, 274-276. .

— Sutegas, the head of, il, 275,
276,

Valses N 1 dee of

s, i, 386.
= beyond jightning there s V., ii,

386,

~— the souls are led through the
worlds of V,,&c., by the person,
not amad, i, 389.

Vishkalin, Bilva questioned about
Brahmaa by, i, 157.

Vasishrda, the son of Brahman's
mind, having parted from his
former bady In consequence of
the curse of Nimi, was, on the
order of Brahman, again pro-
created by Mitra and Varusa,

ii, 235, i .
Visudeva, a manifestation of the
highest bring, I, p. xxiil, 440.
— from it originated Safkarshazs, §,

. i

~—a gum:nl\e of Kapila, who burned
the sons of Sagara, i, 29¢.

— to be worshipped, i, 440

— appears in four forms, as V.,
Sahkarshas, Pradyumna, and
Aniruddha, 1, 440.

— is the ultimate causal essence. of
which his three other forms
(Saikarshaza, &c) are the
effects, i, 440, 3

- objections ta the doctrine of the

3, tas as to the four forms

is dy§, or kn
Agni Vaivinara, 1, 187, 333,
249, 192, 490,
Valaknu'. lhe’d.‘mghﬂr of, possessed
the knowledge of Brahman, i,
15: N -
Viky’akir.\, i.e. Tzhka, 3, po 3l

of, i, 441 5¢Q- )

~ the only real essence, §, 443

— and Arguna, dialogue on know-
ledge originating in a future
e, il, 328 seq.

Vasus, class of gods, {, 203, 216,
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Viyu (air) and Prima not to be
identified, I, p. Ixxiv; ii, 256~

250,

— thes 9deity that never sets, ii, 18
seq. N

— an object of worship, ii, 1g.

— Brahman to be meditated upon
under the form of, ii, 19 n.

— having become breath entered
into the nostrils, ii, g1.

— is the best among the Devas, ij,

256,
— Prina and V. identified, i,

257.

— from the yearto V., the departed
soul proceeds, ii, 384-386,

— comes before Aditya (on the
path of the gods), and must be
inserted between the year and
Aditya, i, 385.

~— the soul gocs from the world of
the gods to, ii, 386,

Veda furnishes the means of escap-
ing from samsira, i, p. xxvil,

- its Gianakdnda and Karmakinda,
i, p. xxix.

— Brahman is the source of the,
i, p. xxxii, 19-22.

— the reading of it the common
antecedent for those who wish
to enter on an enquiry into
religious duty and for those
desirous of knowing Brahman,
i, to.

— — extends up to the cuwprehen-
sion of its purport, i, 289.

— cannot aim at conveying infor-
mation aboutaccomplished sub-
stances, §, 21.

— possesses authority as a-means of
right knowledge of Brahman,
1,23, 38, 317,

~~ aims at action, i, 24, 38 seqq.

— prohibitory passages of the, i, 39

seq. and ,

— in the V. which is not the work
of man no wish can be ex-
pressed, i, 110,

— men are entitled to the study of
the, §, 196-198.

— alsobeings above men (gods, &c.)
are qualified for the study and
practice of the, i, 198 seq.

-~ to the pods it js mamifest of itself
(without study), i, 199.

— lts authoritativeness proved from

its independence, basing on the.
original (eternal) connexion of
the word with its sense, i, zor,

295.

Vedn,glrom the word of the V, the
world, with the gods and other
beings, originates, f, z02~z04.

-— its eternity, i, 211-216, 317.

~— the Rishis see the mantras and
brihmana passages, i.e. the, i,
213,

— study of it demands as its ante-

I cedent the upanayana-cere-
mony, i, 224, ;

— Stdras prohibited from hearing
and studying the, i, 228 seq.

— Yoga practices enjoined in the, i,

297,

— the real sense of it, that Brahman
is the cause and matter of this
world, i, 361, .

— the Bhiigavata contains passages
contradictory to the, i, 443.

— all its parts are equally authorita-
tive, and hence must alli be
assumed to haive a meaning, ii,
156, v

— the rite of carrying fire on the
head isan attribute of the study
of the V. of the Atharvanikas,
ii, 189 seq.

— Scripture enjoins works for such
only as understand the purport
of the, ii, 28¢.

— of him who has merely read the
V. there is qualification for
works, ii, 293,

— sce also Scripture, and Sruti,

Vedinta, what the study of the V,
presupposes, j, p. xxxii, g~15.

— the doctrines concerning the
origin of the world which are
opposed to it, i, 28g.

Vedinta-mimimsi, i, 9.

Vedinta-sistra, 1, p. xi.

Vedinta.siitras, the Gilnakizdz
systematised only in the, i, p.
Xl

~— presupy the Plrva-mimi
sltras, i, p. xiil,

— other names for, i, p.xlv n.,9,190.

-—numerous commentariesonthem,

P 'l‘.?p. xvi,

3 of Vedinta d "
existed before their final com-
position, i, p. xviii seqq.
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Vedinta-siitras quote opinions of
varjous teachers, j, p. xix.

— conspectus of their contents, i,
Pp. xxxi~Ixxxv,

~— are throughout Mimims, i, p. xlv.

— claim to be systematisations of
the Upanishads, i, p. ¢ii.

—Dhare merely the purpose of
stringing together the Howers
of the Vedinta-passages, i, 17

Vedinta-texts, Brahman the uni-
form topic of all, i, p. xxxii, 22—

47.

— why they are to be sfudied, §, 9.

-—they all teach that the cause of the
world is the intelligent Brah.
man, }, 6oseq.

— have a twofold purport ; some of
them aim at setting forth the
nature of the highest Self, some
at teaching the unity of the in.
dividual soul with the highest
Self, j, 198.

—there is a conflict of V. with
regard to the things created,
but not with regard ta the Lord
as the cause of the world, i,
263-366.,

- do not contradict one another
with regard to the mode of crea-
tion and similar topics, § 1g0.

— the cognitions of Brahman in-
timated by all the V. are iden-
tical, ii, 184~279 ; Scripture also
declares this, ii, 190 seq.

— they ali represent the object of
knowledge as one, ii, 190.

dirth ha of Rimi i

p. Xxi .
Vedas seen by men of exalted vision

{rishis), i, 313, ) )

— Sandilyadid not find highest bliss
in them, i, ?3.

— mantras enjoined in one V. onl‘v',
are taken over into other V.

U, 374

— tbdr:’. the 7s‘ﬂhble Om commen
to them, §i, 382 52q.

- ——otheinmémlﬁeﬁ ‘s,;q the sacraboe

on which the meditations rest,
are taught in them, 50 also the
meditations, ii, 283,

Veda-upanishzd, i, 94- . )

Vedic texts have for their object
that which fs dependent oa
Nesciene, 1, 8.

£3%

Veins, 2 bundred and one v, of the
heart, the hundred and first
pa;smg through the skull, ii,
378,

— connexion between the v. and
the rays, ii, 378, 379,

— the junction of the v, and rays is
the way of the departing soul,
i, 382,

— see also Nidis.

Vidura, thovgh born from a Stidra
mother, ssessed  eminent
knowledge, i, 324, 228,

Vidya, unity of tke, j, 152,

— see also’ Knowledge, and Medi-

tation.

Vidyis. See Cognitions, and Medi-
tations, *

Vigard, baving reached the river V.,
the soul divests itself of the
sublle body, i, p. Ixxxin.

Virdg, the &tman  purushavidha
identifed with the V. of the
Iatter Vedinta, i, p. evi,

— Mtr. Gough on, i, p. cxxiii seq.

Vishzu, Brahman identified witk V.
or Niriyara, i, p. xxxin,

— in tke Bhagavadgiti, i, p. cxxvi

— contemplated in the sacred Sila-
grim, 1, 126, 178.

— the highest place of, §, 239, 245,
2463 ii, 208, 391.

— — — the highest Self is the, §,

239 -
— — — difficulty of knowing it, i,

341,
— cor:l:mphted inan image, i, 338,
339, 345.
Vindnara=Valwinarg, §, 1500
Visvedevas, class of gods, are non=
eternal beings, because pro-

duced, §, z02. .
Vital air (prisa) remains awake in
- the state of deep sleep, I, 362~

168,

— — is the bhiman the? §, 161~
188,

«— — represented as the Self of
everything, i, 164.

— — is immortality, i, 164.

— — may be called ‘higher® with
reference to the body, i, 171.

— — isthe maker of all the persons,
the person i the sup, the
persoa iF the moon, &c, 1
369

xk
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Vital air, the chief, {mukhya prima),
is produced from Brahman, 13
distinct from air in general and
from the other vital airs, and is
minute, 1, p. lix; i, 84-91, 94~

96.
«— — — called ‘the best,' i, 84 seq.
— — — ‘the oldest and the besy,' {i,
5.

— — — is neither air nor fanction,
it, 85-87.

— — — according to the Sihkhyas,
the combined function of all
organs, ii, 86,

-~ —— — is nothing but air, accord-
ing to a Sruti, ii, 86, 87.

— — — various powers ascribed to
it in scriptural passages, ii, 87.

~——— — isindependent in the body,
like the individual soul, 1i, 87,
is subordinate to the soul,

88,

— — — is not an instrument, ii, 88
seq.

— ~— — the bedy and all the senscs
subsist by means of it, ii, 89, 95.

— ~— — is designated as having five
functions like mind, ii, 89 seq.

— — — is not a sense-organ, i, 93
seq.

= — « accompanies the soul when
leaving its body, i, 102,

——— — the two passages on the
Udgitha-vidy in the Brih, Up.
and in the Kéind, Up. both
glorify it, and are injunctions
of a meditation on it, li, 192

seq.

- -— — represented as Udgitri, as
well as udgitha, ii, 19s.

— = see also Breath, and Pris,

Vital aim (priamas) spring from

rahman, are eleven in number,
and are of minutesize, i, p.lix;
i, 74-84.

— = are superintended and guided
in thelr activity by special divi-
nitles, they are independent
principles, not’ mere modifica-
tions of the chief vual air, i, p.
lix 3 i, 91-96.

— — dontt depart from the bady,
i, p. exii,

=~ the instance of the ¥, a, illus.
traung the identity of cause
andeilect, §, 347 529,

¢

Vital airs, difference of scriptural
statements regarding them, ii, 3.

— discussion of Vedic passages on
thé origination of the, if, 74-79¢

— —the statement that they
existed before the creation
vefers to a subordinate causal
substance, ii, 76 seq. R

— — different Vedic statements as
to their number, i, 79-84.

— — called graha, seizers, ii, 79s

83.

— —although guided by divinities,
are yét connected with the in-
diviZual soul, i, 92 seq.

— — are senses, with the exception
of the chief vital air, ii, g3seq.

— — are not functions of the chief
vital air, ii, 94.

— — when a new body is obtained,
they also go from the old body
to the new one, ii, 1oz

— —at the time of death, go to
Agni and the other gods, ii, 105

seq.

— — Agnihotra offered to them, ii,
249-252.

— — all come to the individual soul,
ii, 367 seq.

~ ~ do not depart from the em-
bodied soul of him who knows
Brahman, {i, 372 seq.

— — see 2ls0 Prinas. :

Vold, doctrine of a general, i, 4393
ii, 14, 168.

Vrittikra referred to by Sahkara,
I, pp. xx, xxi* ~*

Vylsa and others conversed with the

.sgods face to face, i, 222 seq.
Vyisidhikararamild, i, p. xxxi

‘Water springs from fire, I, p. lii; ii
23 5eq.

— from it sprang carth, ii, 23 seq.

— is dissolved into fire, ii, 26,

— earth is dissolved into, i, 26. «

— the soul goes from one bedy into
another, enveloped by, §i, 103~

. 105, 166~110, 112,

—is intimately connected with
religious works, sacrifices, &c.,
U, 108, 108, 105,

— d;:ugmted by sraddhd, §i, 1e6=

o8,

— the soul assumes a bodv of w. in

the moon, ii, 127,
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-\WVater is the dress of breath, ii,211-
234,
Woman, no w, to be avoided, with
reference to the knowledge of
. the Vimadevya, i, 350,
Word, the original (efernal) con-
nexion of the w. with its sense,
i, zo1,
= connected with the species, not
with the individual, §, 202 seq.
— the world otiginates from the w.,
as is shown by perception and
«inference, 1, zot-211§ how Is
that origination to be under-
stood? i, 203.
— credtion is preceded by the w., {,
203 56q,
~— the sphora is the, i, 204-206.
—the Jetters are not the, i, 205

seq.

— Upavarsha says that the letters
are the, i, 206-z210.

— the sphora is not the, i, 209 seq.

— and thifig are different, i, 222,

Words, Saakara on the nature of, i
P. XXXVil, 204211

Works (viz. sacrifices, &c.), know-
ledge is independent of, 1, p.
Ixxv; B, 285-293, 306.

— knowledge and w. are the two
roads for entering on the road
of the gods and the road of the
fathers, i, 123-125.

— enjoined for such only as under-
stand the purport of the Veda,
ii, 289. -

— — for him who has merely read
the Veda, ii, 293. .

Works, those performing w. are not
overpowered by passion and the
fike, ii, 315,

— of permanent obligation enjoined
by the Veda, such as the Agni-
hotra, have the same effect as

. knowledge, ii, 358-362.

~— joined with knowledge may effect
final release, ii, 359.

- — ~— are superior to w, destitute
of knowledge, ii, 361.

— of public utility, less meritorious
than sacrifices, lead through
smoke &¢. to the southern path
of the sun, i, 27

— — — lead to the road of the
fathers, ii, 124.

— (Karmian), the reward of w. is
not the independent result of
the w. acting through the
aplrva, but is allotted by the
Lord, i, p. Ixv; ii, 180-183.

— the shaking off of the good and
evil, i, p. Ixx; i, 225-229;
takes place at the moment
of the soul's decarture from
the body, i, p. 1xx séq.; ii, 220-

1

231.

—even he whose w. are entirely
annihilated, is yet connected
with some kind” of body, 3, p.
Ixxi,

—he who has reached knowledge
of Brahman is not affected by
the consequences of either past
or future evil or good w., i, p-
howvil seq.; i, 119, 237, 353

e of w. holds

— destruction of the qualific
for w, by knowledge, ii, 294

seq.

_ ohliz'alory for the three former
4sramas, but not for the men-
dicant, ii, 301 seq.

— are needed for the origination of
knowledge, ii, yob seq, 313—
3153 but w. undertaken forthe
fulfilment of some special wish
do not contribute towards this
end, ii, 360,

— are the washingaway of vnciean-
%‘inis, but knowledge is the

ighest way, ii, 307,

— are gincumbeyr:t on hin also who
does not desire release, i, 312
seq.

— the perati
good only in the case of w.
which h:c: not yet begun to
produce their effects, i, p.
Ixxviiis ii, 357 seq.

— which have begun to produce
their effects have to be worked
out fully, whereupon (after
death) the possessor_of know-
ledge  becomes unif with
Brahman, i, p. Ixxvii i, 113,
117, 119, 237, 362 seq.

— the Lord re; merit and de-
merit acquired by the w. of
fiving beings, 1, 357-360.

~— constitute the eficient cause for
the origination of a new body,

i, 108,

xka2
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Werld cannot be produced without
activity, and therefore cannot
have a non-intelligent eause,

167-369.
— the ‘cause of suffering,’ i, 376 n.,

78,
~ non-difference of it from Brah-
man, i, g.
— if the text says ‘the w, is a fire
indeed,’ this does not wmean
that the w. really is a fire, 3,

267,

— the term ‘w.' denotes places of
enjoyment, ii, 187, 3189, 390.

— the " re-absorption (prafzya) of
the, the material v, is merged
into Miyi at the time of, i,
pp- xxvi, xciv,

— ~ objections against the Vedinta
decfrine based on the con-
seayences that would arise at
the time of, i, 309 seq.; these
objections refuted, i, 31o-314.

~— — the power of distinction

Yigiavalkya, dialogne of Maitreyi
and, 1, 274 seqq.

— and others who knew Brahman
did not take their stand on

Y wm:ts, il,};.vyz.

agus, the highest Self is, J, 79,

Yama with a staff in his hand, 1,
217 1|,

~ colloquy between Y. and Naki-
ketas, §, 247-252.

— Samyamana, the abode of, §i, 1:2
seq.

— men who have not offered sacre-
fices, fall into the power of, ii,
122 5¢q.

— the'evil-doers suffer punishments
allotted by, if, 123,

— chief ruler in the sesen hells, 1,

123,
— from his realm none ever rcturn,

ii, 151,
Year,’the departed soul proceeds
from they. to Viyu, ii, 384 386,
Yoga ({practice) ltgads to the ac-
o dinary

ext:

founded on wrong k fed,
remains even after, i, 313.

— —~ would be impossible, if we
adopted the atemic theory, i,
336-389. .

~— = there exists, potentially, a
connexion between the "Sclf
and the buddhi even in the
state of, ij, 47 se?.

— — in the state of, the elements
are merged In Brahman only in
such a way as to continue to
exist in a seminal condition, i,

37t

~ the periodical renovation of the,
I, p. xxvli, 231 seq., 214,

— — — there is no contradiction
to the eternity of the word
of the Veda in 1t, i, 215~

216,
- — — compared to the sleeping

and waking states, f, 212. .
~— the phenomenal w, is the same in
all kalpas, §, 2135,
‘Worship {of Brahman). See Medita-
tion,
Yigiiavalkya, §, p, cxv.
~agcolloqu;" oi’PAnabhfga and, 1,
pr. Ixxxi, cxits ii, 373 seq.
~ colloquy of the Gandkarva and,
) 219,
K

q
powers, i, 223.

— the means of attaining knowledge,
j, 241, 297.

— highest beatitude is not to be
attained by the road of, i, 298.

— 15 of the nature of lower know-
fedye, 1, 375.

-— books on Y. treat of the con-
nexion of one soul with several
bodies, ii, 414-

Yogikiras are idealists, i, 401 0,

Yoga-sstra, i, 50.

— 1n giving rules for the condition
of the wandering religious men-
dicant, agrees with the Veda, i,

298.
~— the five functions of the mapas
known from it, viz. right know-
ledge, ervor, imagination, slum-
ber, and remembrance, i, go.
-~ teaches different sitting postutes,

ii, 350.
Yoga.smriti refuted, i, p. xlvii, 296~

299:

— like the Sidkhya-smritl, assumes
2 pradhina, as the independent
cause of the world, and the
“great principlet &Xc, as its
effects, i, 296.

— and S2akhya-smrti, why singled
out for refutation, f, 297 seq.

k3
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