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Preface to Part=0se.

The terms of the Foundation according to which I was
called upon, in October 1925, to deliver at Calcutta, under
the auspices of the University, & course of at least twelve
lectures in English on “ Vedanta Philosophy ” required the
Lecturer to deal in particular * with the place occupied by
the Vedanta in the philosophical systems of the civilised
world, and of its merits as compared with Western Schools
of Thought,” The ferms at first sight appear as though they
want to impose a specific view-point sbout the Vedinta;
but considering that, if thus narrowly interpreted, they
would tend to render the Series of Lectures proposed to be
delivered year after year uncommonly dull and stereotyped,
I chose fo follow out my own way of interpreting the term
Vedantas and my own method of desling with the subject,
And as this may seem to differ from the average notions
abouf the * Vedanta Philosophy,” I may here permit myself
a word of explanation.

In common parlance the term Vedanta is restricted to the
“Advaita” or Monistic Vedanta 'of the type of Sankara’s
“Mayavada” ; bul this is not only unfair to the types of
“Vedants E:hilosophy" promulgated by Ramanuja, Madhva,
Vsllabha, Srikantha, and others, but it is even unfair to the
actual Vedantic teaching as contained in the several Upani-
sads and in the Bhagavadglta : texts which no Vedantic School
refuses to admit as possessing an authority parallel to that
of the Brahmasiitras themselves. If the ultimate teaching of
the “Vedanta~—whether derived from the earlier and the later
Upanigads, or from the GItd and the Bhagavata, or from the
Vedantasttras proper (to say nothing of the various pro-
pounders of the “Navya” or Modern Vedanta)—were exactly
identjcal, as the orthodox opinion would have us sccept,
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what would be the earthly interest of copying out the same
formula now in the upright Roman Charaocters, now in the
Cursive Italics, now in Asokan * Brahmi1”™ and now in the
current “ Devanigar1”? Tho fact nevertheless that we are
genuinely interested in following out the same form or for-
mula in its divergent inferprefation should prove that what
renlly arrests our attention and deepens our interest is the
environmental difference which must have led the promul-
gators of the  Vedanta” Philosophy to shift the emphasis
from one aspect to another, and to vary the metaphors and
the arguments to suit the specific cases before them. Like
Literature and Art, Philosophy is ultimately “ a criticism of
life,” and unless we possess a tolerably definite notion as to
how the “1life” presented itself to a given people or to a given
age, we cannot be in a position to grasp the very core of the
issue. Philosophy is mof s formula in Mathematics which
you can study and analyse and criticise without giving any
heed to its author or to the circumstances that may have led
to its enunciation.

This naturally involves a# each stage the question of
fixing the texts and settling the dates—at least relatively,
where absolute certainty may be unattainable. In Indian
literary history, where all dates are like * pins set up to be
bowled down again,” this would no doubi be a peculiarly
difficult task, affording widest scope for guess-work ; but we
cannot well avoid it. 'We may not, for instance, even now
arrive at a consensus of opinion about the date of the
Bhagavadgita; but I feel no hesitation in confessing that my
philosophical estimate of the Poem regarded as Pre-Buddhis-
tic would be entirely different from my estimate of the samse
Poem regarded as falling between 200 before and 200 after
Christ. Further, the facility with which most texls regarded
as authoritative have suffered from sundry contaminations or
“ pious ” interpolations makes it necessary to introduce in a
study of Philosophy much matber which is of purely philolo-
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gical interest, mainly because so very few of our impor-
tant basic texts are available in reliable critical editions.
Consequently,even al therisk of being dubbed ‘hypereritical,’
we have to re-arrange texts like the Upanisads into chrono-
logical strata; we have to weed out all proved excrescences
from texts like the Brahmasttras and the Bhagavadgita; and
we have to preserve the most critical attitude in admitting as
an authentic work of Sankaracarya anything and everything
which masquerades as 8 genuine piece, no matter under
whose sanction and authority.

All this virtually means writing a regular “History” of
Vedanta Philosophy, and I may be said in a sense to have
done that, although I hope that I have not absolutely given
the go to the purely philosophical side as such. Within
limits T am prepared to follow Hegel's dictum as to the
identity of History and Philosophy. And as this part of the
programme, in view of the paucity of systematic works bearing
on the theme, naturally took up considerable space, I had to
throw the matter bearing upon the comparison between the
Indian and the Western “Vedanta” into the briefest possible
compass. Comparisons very often tend to become superficial
because no two things or systems, in their sources, surroun-
dings, and life-purpose, are like enough to afford adequate
basis for really helpful generalizations,

Between the notice of my election to the Lecturership
and the date fixed for the delivery of the Lectures at Calcutia
thereremained an interval hardly sufficient for even the mecha-
nical task of writing out the Leclures in a form that could be
al once placed into the hands of the printer. Hence, with the
exception of the first two, I had to deliver these Lectures,
from brief jottings only. These I was permitted to elaborate
subsequently. This has made the Lectures, in the bulk and
form in which they appear in this book, no longer “lectures”
that could be orally delivered in the course of an hour or so.
This was inevitable. It meant also more expense and delay,
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But Ihad noidesa that the latter would be go grent as to compel
me to issue the Loectures in two Partg of about 250 pages each.
T at first estimated for a volume of about 350 pages of the
present format for all the Lectures, and secured Swadeshi
paper of & uniform quality and colour to suffice for the pur-
pose. But when I found that the estimale would be exceeded,
1 also discovered to my surprise that it would be very diffi-
cult to secure from tho Mill further stock of paper of exactly
the same colour and quality unless I chose to wait and take
achance. This wasthe immediate circumstance that led to the
decision of issuing the Lectures in two separale Parts, which
may or may not be afterwards welded into one Volume, The
pagination will not be continuous, although an Index for all
the Lectures, as also a Glossary of Sanskrit words with their

English equivalents, will be given only ot the end of the
Second Part,

The material for the Second Lecture included in this
Part is derived from the Second Volume of the History of
- Indian Philosophy by Professor R. D. Ranade and myself,
published in 1927. It is here presented in a succinct and
somewhat improved form. The major part of the Third
Lecture, including the *“Summary of the GIta,” was puf
together in connection with my lectures on that philosophical
Poem which I delivered three times in the course of the last
six years to my Sanskrit B. A students at the Deccan College,
suceessively touching and revising the same, My main
differences with the late lamented Professor R. Garbe of
Tubingen regarding the interpretation of the Gita I had
communicated to him by letters,and I am really sorry to see
that he has not been spared to read my arguments in extenso
and pass his judgment upon the same. My views about the
constitution of tho Brahmasitras as developed in Lecture IV
I am submiiting with deference to the judgment of scholars
like.]?rofessor H. Jacobi, whose arguments about the date and
the interpretation of the SatrasI find myself unable to accept
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in toto., I admit that the Brahmasttras deserve io be made
the subject of & much more thorough-going study than what
I have been able to comprise within the brief span of forty
pages, This T hope to do elsewhere, For the fifth Leciure I was
eagerly waiting for the appearance of the long announced
Volume on the “Agamasasira of Gaudapada” by Professor
Vidhusekhara Bhattacharys of the Santinikelan, which, so
far as I am awsare, is not yet out. For many of the Karikas
I have been led to arrive at distinctive renderings of my
own, which could not all be embodied in the Lecture, but
which could now be possibly included in a critical edilion of
the Gaudapadiya-karikas, which I have been, from several
quarters, urged to undertake. On the vexed question of the
age and the literary entourage of Sankaracarya, deslt with
in the last Lecture conlained in ihis Part, I have had the
rare privilege of discussing the whole question personally
with my old Guru, Professor K. B, Pathak, upon whom
the University of Tubingen has recenlly mosl deservedly
conferred the Doctorate in Philosophy ( Honoris Causa), and
who, even at the advanced age of 80, is now engaged in writ-
ing important original papers and bringing out a collected
edition of his Works, I have also derived considerable help
from a careful compilation of the datgs deducible from all the
minor and major works attributed to Sankaracirya made by
my student, friend and colleague, Mr, R, D, Vadekar, whose
constant cooperation in my literary undertakings may now
be said to have passed the limits of & formal thanks-giving.

In conclusion I musl express my indebtedness to the
University of Caleultte who honoured me by its invitation
to deliver thig Series of Lectures, and who granted me all
other facilities concerning the publication of the same. I
only hope that these humble Lectures of mine are deemed

8 tribute worthy of acceptance by the Premier University
of India,

Bilvakuiija, Poona (
24th September, 1929 8. K, BELVALEAR
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LECTURE M_

INTRODUC

N the Katha Upanisad we read ( II i.1)—" The Self-sub-
sisting [Creator] fashioned apervures [of the sense-organs}]
with an out-wending tendency; and hence it is that man
looks outward, and not within himself.” This is of course
merely a poetic way of stating the fact that the data of our
knowledge must come from without; that man, in other
words, is confronted here with & world which is outside of
him and which it is his unending task in life to interpret
and “ make a part of himself.” It is in this act of interpre-
* tation, this endeavour to reduce the phenomenal manifold toa
more or less consistent system, that Philosophy fakes its
birth and reaches its culminalion; and this is what is virtu-
ally implied when it is stated thai Philosophy everywhere
begins normally with Cosmology . with the attempt, that is
to say, to trace the world, by a critical consideration of the
facts of outward experience, 10 its ultimate unitary starting-
point, Such an attempt to discover the First Cause of the
Creation, to be scientific, must obviously be based upon an
actual objective experimentation ; bul it is not everywhere
that Philosophy occupies itself for any length of time with
such an objective and scientific analysis of the facts and
phenomena of the world without., For, before he has gone
very far on his quest in this manner, our primitive philoso-
pher finds ready to hand in his own will-power & principle
of unity which, as far at any rate as the diverse purposeful
activities into which he finds himself engaged from day fo
day are concerned, is felt by him to be an adequate unifying
principle ; and then, by a simple process of analogical trans-
ference, he posits & similar but infinitely more potent Will

behind the recurrent and non-recurrent, regular and cata-
1 [Basu Mallik Lectures, 1925]
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clysmic happenings of the world around him. And corres-
ponding to the stage of social and political evolution that he
may have atlained, he delights in weaving around this
unitary Will-power a fabric of poetic mythology and reli-
gious superstition, of which such wonderfully varied
specimens are preserved to us in the early civilisations of
India, Assyro-Babylonisa, Scandinavis, and Greece. This we
may call the first or the “anthropomorphic” stage in the
evolution of Philosophy.

The Creator of the Universe reached in this first more
or less primitive stage of speculation is, as we have seen, a
mere reflex of the authority whichin that early society is
enjoyed by the head of the family or the chieftain of ihe
tribe. Aud jusi as, in course of time, the Pater familias or
the Tribal Chieftain discovers, within the sphere of his pro-
per jurisdiction, certain wills or forces opposed to himself
and so resisting the operation and the free exercise of his
own will, even so our mybhologizing philosopher comes in
course of time to realise the necessity of isolating and in-
vestigating certain connected facts of outward life with a
view to discover if they, per chance, have any laws of
their own existence which may be independent of, if not
always antagonistic to, the Great Will which he had
anthropomorphically posited at the centre of the Universe.
Such a discovery of the presence of other wills and other
independent laws governing the process of the world leads to
the rise and growth of individual Sciences such as we know
them, although it must not be forgotten that generations
and centuries of patient, unflagging effort are required before
these diverse branches of human knowledge get pruned of all
superstitions and become ‘scientific’ in the modern accep-
tance of this term. Philosophy which began its career, as
we saw, by setting forth the whole Universe as its own
exclusive field of study has o very hard time of it when these
special Sciences, one by one, appropriate different corners
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from the philosopher’s field of inquiry ; nay, it may be even
threatened with extinction. Al the most it comes to be
regarded as a mere intellectual pastime : as the ‘ handmaid’
who has no power of independent motivaiion, but who must
for ever carry the trail behind her ‘ mistress’ Science. But
inasmuch as the individual Sciences evolve forth categories
which are often very limited in their applicalion, and which
fail utterly when applied beyond their proper sphere—e. g.
the categories of Chemistry or Mathematics when extended to
Ethies or Sociology—Philosophy now steps forward claiming
for itself the right o evaluate the different categories of the
Sciences and so of correcting the tendency of the specialist
40 make his own postulates and deductions the measure of all
existence. The handmaid who was merely to carry the trail
of her mistress,is seen now holding the candle n front to
light the way for her mistress. In place of —or rather
underlying—the particulars which the isolated Sciences had
reached, Philosophy endeavours to find the truly universal,
80 that the unity which it had once “ anthropomorphically >
reached, it may again “ rationally ” re-discover amidst the
changing, fleeting manifold. It is just this all-comprehend-
ing and adjudicatory function of Philosophy that Plato
probably sought to convey when he declared Philosophy
to be ‘syn-optic,” and it is this very idea that Aristotle stressd
when he defined Philosophy as the “ Science of existence as
such.” Philosophy accordingly goes deeper than Science.
It asks questions which the scientist finds it unnecessary
to raise. It goes to the very foundations of experience (which
+the scientist is often content to take for granted), and so
is able to provide the ultimate vindication of scientific

knowledge itself. Philosophy begins where Science ends,

and ends where Science begins, It is an attempt, in other

words, {0 trace the Universe back to the ultimate First

Principle, and having attained it, to deduce from it, without

any logical leap or sleight of hand, the very Universe from

which the inquiry originally started.
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‘While therefore the beginnings of Philosophy and the
ultimate goal that, if it has not already attained, it at least
endeavours and eventually aspires to one day attain, are in
all countries and in all ages more or less alike, the most
absorbing interest of the study of the philosophies of diverse-
times and peoples consists in the critical observation of the
modes in which the problem of Philosophy presents itself,
and the lines along which its solution is attempted by a given
people living under a given set of circumsiances and environ-
ments. A people (like the Ancient Greeks) living in too
close an association with Nature, and compelled for their
own safety and sustenance to carefully record and study
her varying moods, are prone to cultivate the “ scientific”
spirit rather too early and so reach a physical First Principle
before they come to think of Mind or of Man. On the other
hand, a people (like the Aryan colonists in India)living under
a constanl menace of marauding enemies around, and hence
fully appreciating the services of a strong warrior chief-
$ain, are likely to give an anthropomorphic turn to the spec-
ulation and early establish a faith in an all-powerful Godhead
with an appropriate cult of worship. There are times when—
either because of the victory which a particularly gifted
nation of warriors has been able to win against overwhelm-
ing odds—e. g. the victory of Athens over Persia—or because
of the other more peaceful victory which a towering per-
sonality such as that of Gautama the Buddha is able to
achieve over the heart and spirit of his fellow-beings, or,
finally, because of the triumph which human Reason has
been able to obtain over Nature through the great and
wonderful achievements of Modern Science,—man feels such
an overweening confidence in himself that he comes to
regard his own Self as the centre of the whole Universe,
and 8o evolves idealistic systems of philosophy in all their
shades and varieties. Contrariwise, on occasions of great
national distress or personal humiliation, when one feels the
grip of the darkest despair, being bereft of every hope of
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preferment and consequently of every incentive to work,
one comes to think so very disparagingly of the tiny speck
of mortality named man, and of his litile span of life here
below,and feels so utierly cowed down before an irresistible,
all-pervading Omnipolence, that he rears up a philosophy in
~which the individual is absolutely effaced and lost sight
of in an all-engulfing Absoluie These are only a few
{ypical examples of the resulis which, under a specific set
of condilions, particular groups of thinkers belonging to
& given age or couniry can be, and have been, able to reach;
but in an actual history of Philosophy ihere arise infinite
modifications and combinations of these; and even where
the final conclusions evolved in differeni philosophical
periods seem 1o agree in their essentials, it is interesting to
observe from what starting poinis and through what inter-
vening stages the conclusions in question were reached.
For, it must never be forgotten that the impulse to Philoso-~
Phy, thal particular fact in our political, social, or religious
environment which evokes what has been aptly termed the
‘divine disconteni’ which is the parent of all Philosophy,
differs from age to age and even generation to generation.

Ii is only when the preseni ceases 0 sabisfy us and restricts
our legilimate liberty of action thal we begin to enquire

into the why and the whence and the wherefore, and so

endeavour to restore the broken harmony of our life by

either mending what can be mended, by ending what must

needs be ended, or—nol being able to achieve either—by

fleeing away from the preseni and building Uiopias or Ideal

Republics for the future Philosophy,no less than Poetry and

the Fine Axrts, is ‘a criticism of 1ife’ and cannot accordingly

be properly studied when divorced from life. Consequently

it is possible to speak of the distinctive philosophy of & given

age or a people, in a sense in which it is not permissible to

speak in the case of Physics, Mathematics, Astronomy,

and the several other abstract and objective Sciences of the

present day.
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A good deal of vague talk and hazy notions prevail
concerning ‘Indian Philosophy’ even amongst the average
educated men of our own Country, to say nolthing of
those in Kurope or in America. A couple of paradoxical
propositions concerning Brahman and Maya and Karman,
and a number of wonderful anecdotes about Indian Yogins
and Indian Mystics, practically exhaust all that one
cares to know concerning Indian Philosophy, altogether
ignoring the fact that, howsoever poor the Hindu achieve-
ments in exact Sciences might be as compared with the
phenomenal developments of the modern Sciences in Euroze,.
the results attained by India inthe domsin of philosophical
speculation—for instance her investigations into the prob-
lems concerning the relation of the Deity to the Indivi-
dual—can challenge comparison in both their variety and
depth with those elicited during the speculative career of
any other nation or people ancient as well as modern.
Beginning with the dimmest dawn of speculation in the
hymns of the Rgvede, through the Upanisads, the Gita,
Buddhism, the Dar$anes, Puranss, Tantras and what not,
right up to the days of Swaml Vivekanands and Dr Rabin-
dranath Tagore, there lies stretched before our vision a vast
tract of continuous philosophical productivity that in mere
length easily exceeds three times the duration of historical
Greek Philosophy. And during all this vast period of some-
five millenia India has passed through vicissitudes of for-
tune—has seen great empires rise and culminate and fall,
only to be succeeded by still greater empires springing out
of the very débris of their predecessors; has experienced
social and religious convulsions of a stupendous character,
giving birth to soul-stirring lyrics and soul-captivaeting
faiths; and has revealed human nature in =1l its sublime
elevation and all its appalling degradation through all its
highways and byways of existence—on a scale and in =&
manner which hes hardly any parallel in the history of
the world As a consequence thers is scarcely any system

L
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of philosophy cultivated in Ancient Greece, propounded by
the Medisval Church, or set forth by philosophers of the
present day that has not its analogue somewhere in the
long, checkered, but none the less fruitful history of Indian
Philosophy. Of course it is not intended o deny that the
philosophical problems of & people are more or less coloured
by their scientific theories about the world, and that where
the latter have atiained the wonderful depth and precision
of, say, the Modern Age of Science, the philosophical prob-
lems of that age are naturally set forth and argued with
corresponding depth and precision. But il is nevertheless
contended that, in relation to the data {hat evoke il, the
quality of the iniellectual reaction that ensues should be
the same, and should deserve the same degree of credit, the
actual intelieciual contribution of a seer being proportion-
ate to the speculalive and scientific back-ground of his
aclivity. In the particular case before us, we must also
take note of the fact that while literary records of some
fifty different Indian philosophical systems are still preserv-
ed to us, perhaps as many more philosophical systems have
perished and are nolonger available tous for study in extenso.
It is, for instance, well known that {he Lord Buddhas,
attempting a succinet review of the ‘ heretic’ cults, creeds,
and docirines that were known to be current in his own day,
enumerates no less than sixty-two such Darsanas, giving
occasional details aboul a few of them; while the more for-
malistic enumeration in the more or less contemporaneous
Jain Suttas under the four heads of Kriyavada, Akriyavada,
Ajfidnavada and Vinayavada totalsasmany as three hundred
and sixty-three philosophical views known to Lord Mahavira;
and although some of these views, possibly, might owe
their existence merely to the Indian partiality for schema-
tisation, we have still to remember that sirice the time of
these enumerations a very large number of further and
newer philosophies have also been originated and perfected
by more than one thinker in different parts of India. Of
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course, this very plethora of philosophical systems carries
with it its own danger and drawback especially in a counfry
like India which is so characteristically lacking in the
historical sense, so much so that an eminent Indian scholar,
not many years ago, was heard to declare from a public
platform %that he did not believe in such a thing as
chronology in the case of the Indian philosophical systems,
but that they have been existing all along more or Iess con-
temporaneously, so that every system could and did at will
borrow from every other system. The method of studying
philosophy in close correlation with history that has been
advocated above and that is going to be followed in the
sequel cannot of course subscribe to any such view. To
take a concrete example, it is, in my opinion, absolutely
impossible to determine the philosophical teaching of the
Bhagavadgitda unless we have clear-cut views as fo the
relation of that work in its final form to Buddhism. Most
people who have written on the subject assume a priori and,
in my humble opinion, without sufficiency of evidence, that
it is Post-Buddhistic, and thereby miss, as I hope to be able
to show in 2 subsequent Lecture, an iraportant raison d’éire
of that philosophical masterpiece. The exact allocation of
the position of any one link in the chain necessarily
involves the fixing of the relative position of the other links
in the same, so that, except on the basis of a precise deler-
mination of the relative position of the different extant
religio-philosophieal works produced in Ancient and Mediz-
val India, it would be vain to think of building a super-
structure of what might reasonably claim to be a reliable
History of Philosophy.

Our present course of Lectures ig not concerned with
the whole History of Indian Philosophy in all its rami-
fications, but with only one branch of it: the Vedanta
Philosophy. But even o, the field covered by it is sufficient-
ly extensive, and presents its own peculiar problems and
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difficulties. For, Vedanta does not denote any one specific
school of thought in the sense in which we speak of the
Philosophy of Plato or of Hegel, bul it is a name which
<covers a tendency of thinking which is in evidence not only
in some portions of the Brahmanas and Upanisads, or in
the Bhagavadgiia and the Epics and the Puranas generally,
‘but — not to mention the half-a-dozen and more Vedantie
schools sirictly so called—it underlies and gives its peculiar
tone tothe devotional utterances of the Medismval mystics and
is not without its influence even upon the literary and philo-
sophic writings of the present day in all the Provinces and
Vernaculars of the Country. In fact it can be said without
exaggeralion that the preseni-day beliefs and practices of the
average Hindu-—diverse and divergent as they are from
place to place and house {0 house—are ultimately piojected
upon the back-ground of the Vedania Philosophy of some
denomination or the other So true is this thai writers and
preachers have arisen from time to time who have ascribed
to Vedania Philosophy the credit and the responsibility for
all that India has achieved or suffered during the course of
her long and eventful history, some calling Vedanta an
unmitigated curse of the Land while others seeing in il the
only hope of India’s sdlvaiion It Is evident that when two
such diametrically opposed judgments are passed with refe-
rence to one and the same subject, the authors of these judg-
menés must be held to be rather thinking of two different
aspects of the same For, the term Vedanta—and here liesthe
real difficulty of our study—has not always and everywhere
meant the same thing. Monism and Pluralism, Monotheism
_ and Polytheism, can alike obtain their sanction from the

Vedanta; and people claiming traditional allegiance ta

different deilies, and differing entirely in {heir modes of lif¢

and worship, may yet proclaim themselves as followers of

the Vedanta Philosophy and so wage an unending warfare

smongst themselves, The only safe course under the
circumstances is to pursue the strictly historical method
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and determine wha! ths term Vedinta has meant ai the -
different stages of its evolution. It may ullimetely turn
out that, amidst-all its vicisswudes of meaning, the ierm
Vedanta does represent & specific unitary {endency in
speculation, with a large oplion and latilude concerning
cerbain minor aspecis of its denotation. Bui, o begin with,
the term will have 1o be undersiood in a sense appropriate
for each of its developmential stages.

The term ‘ Vedania’® is generally explained to mean the
anfa or concluding portion of the Veda, taking Veds, with
the commentators, to denote the Samhitis and Brahmanas
(including the Aranyakas and Upanisads) of the different
recensions of the Vedas ( mantrabrahmanatmalko vedah ). This
is & correct enough slatement as far as it goes: only,
not all the ‘Vedania’ texts come at the end of the Brah-
manas Some, like the Isa or the Baskala, form porlions of
the Samhitas themselves, while others, like the Aitareya
and the Taittirlya, come in the middle of the Aranyakas
and not at-their very end, as is the case with the Chandogya
or the Brhadaranyaka. Bub merely to designate the loca-
tion of a text is not to say anything about the nature of its
contents. As a consequence, another mode of interpreting
the term Vedanta is at times resorted to whereby ania is
taken to imply the ‘final or ultimate teaching’ of the Veda,
The major portion of the Vedic texts, it is well known,
concern themselves with the details of the ritual, with the
‘Karmakands;’ but the final teaching of the Veda is
salvation through knowledge, or the ‘Jianakanda,’” and by
the term Vedanta we are expected to understand those
texts—irrespective of their relative position in the Scrip-~
tures—which preach the latter doctrine. Bub whether we

® We1gnore for the present the doctrine of ‘salvation through
faith,’ since faith can, from a certain point of view, be identified with
knowledge.
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\
qn thesecond sense, ope’

understand Vedanta in the first or

inevitable corollary follows, viz., t Vedéngs';bje‘l'_i‘éﬁs in
the existence of a revealed and infallib i u?e";whic

—

is the task of that Philosophy to correctly ihlerpret.” In
this sense Vedanta is often styled the Uttara-mimafisa, or
the science of exegesis as applied to the latter portion of
the Veds, to distinguish it from the Parva-mimafisa which.
deels with the earlier or ritualistic part of the Veda. Now,
although exegetics cramps the freedom of philosophic specula-
tion, inasmuch as it has 10 acknowledge the unquestioned
authoritativeness of a given body of texts, it has been proved
more than once in the History of Philosophy—so, for exam--
ple, in the case of Christianily in the Medi®val Ages—that
a considerable freedom of speculation can prevail in spite of,
and even along with, an abeolute allegiance {0 & recewved
dogma, in consequence of the extrsordinary ingenuify of
the human mind to deduce a desired meaning from the
words of & given texi. This in any case has been so out-
rageously true in the case of the Indian Mimansists that
one is prone to exclaim in despair—“Logic lacks foundaiion;
the Scriptures widely diverge; and not a Sage is there whose
word can be the final authority The essence of Dharma
lies deep in the cave: the path to follow ijs the one which
the great meiority (or, some outstanding Personality )
treads.” Those however who do not like to see Vedanta re-
duced to & mere process of text-torturing—at times dignified
with the name of Theology—propose a third way of under-
standing the term Vedanta. Veda, according to this interpre- -
tation, signifies ‘knowledge’ and anfa ‘the final aim or
purpose.” Vedanta thus denotes the highest knowledge that
man is capable of reaching, the knowledge, in other words,
of the true Reality or the Absolute. This mode of interpreta-
tion certainly brings Vedanta on a par with the function
and goal of Philosophy as it is generally understood in the
West ; but the interpretation, I am afraid, will have to ba:
-pronounced as unhisforical.
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But quite apart from this question of the exact interpreta~
gion of the term Vedants, il is worth considering in all its
implications the charge that is at times hrought against the
Vedanta when it is described as being merely a system of
Theology, and not Philosophy in the modern acceptance of
the term. And in any case, before we launch upon & series
of Lectures on ‘Vedanta Philosophy’ it ismeet that we should
consider if Vedanta deserves to be called Philosophy at all.
Now, it must at once be conceded that Vedinta of every
denomination subordinates Reason to Authority, admits the
impossibilily of the disciple realising the ultimate goal of

. existence, howsoever divergenily conceived, without the in-
{ervention and assistance of a qualified Guru, and considers
its only task and supreme purpose 1o consist in attempting
.8 ‘Samanvaya’ of the Scriptures, in trying to establish,
that is to say, that the apparently divergent Scriptural texts,
.on ultimate analysis and by a rigorous application of the
.canons of interpretalion, agree in proclaiming a harmo-
nious aund self-consistent body of teaching in metaphysics
as well as in ethies, in psychology as well as in episte-
mology, and in the delails of world-creation no less than
in the minutise of the ritual and the graded sequence of
emancipalion. All this would seem to decide the question
.against Vedania being Philosophy; bul there are important

consideralions on the other side that il will nol do to ignore
outright. In the first place it is essenlial to remember that
the ultimate Scriplural texis upon which the whole fabric of
Vedanta Philosophy rests—tihe Upanisads—are, for the most
part and with {he well-known exceptions excepted, inquiries
after the Truth conducted more or less along the approved
methods of philosophical disquisitions in the average Euro-
pean text-books of Philosophy. The most ~outstanding
example of this is of course the instruction of Svetaketu by
his father ( Chan. Up. vi. 12-16 ), where the lesson that a
mysterious unitary principle can underlie the phenomenal
manifold is brought home to the pupil by the experimental
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illustrations of (1) the seedkin within the seedkin, which is-
beyond the ken of the eye ( and the other senses ) but which
in fact has developed into the expanding and down-wending
Banian tree before us; of (2) the salt that is lost in the
water but that is revealed by taste and can be re-perceived
once more ($advat samvartate) if the liquid is allowed to-
settle or dry up.* Then, passing on to non-physical catego-
ries, of (3) the idea of a familiar scene (the Gandhara
country ) which is present in the back of the consciousness
of the man from Gandhira, but which has to be made ex--
plicit bit by bit by conirast with scenes differing from the
one slready familiar to him; i of (4) the gradually failing
consciousness of the dying man, the spark of whose life, if
per chance revived by a potent medicine, can resume the
functional activities which otherwise exist only in a dor--
mant embryonic state in the warmth of the body, with the
extinetion of which the man dies; and lastly, of (5) the guilt
or innocence of the person undergoing the trial by ordeal,
which, although present as an ethical fluid—if I may so ¢all
it—in the man all along, becomes manifest only after the
actual ordeal. There are other Upanisadic texis besides the
one just expounded where conviction is sought to be pro-
duced by an appeal to the experience of the wakeful, dream-
ing and sound-sleep conditions ; so that when the authori-
tative Vedantic texts which are, so to say, the corner-stones
of the whole philosophical edifice make a free appeal to-

* Reading abls+pra+asye. With the reading abhitapya, the idea
waquld be to recover the salt 1n the water by evaporation, — The 1llustra.-
tion of the salt is shightly more convincing than that of the seedkin,
bacause the lost salt 18 still perceivable by taste Not so the seedkin.

+ A very good parallel to illustration No. 3 is the way in which
wo solve a geometrical rider. 'We bave an implicit 1dea of the correct
golution, which enables us to reject the false solutions and recognise
the true one the moment it dawns uponus For No. 4 a modern parallel
would be the slowly vanishing consciousness of a man placed under
chloroform.
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rational experimentation, and seek to establish their con-
clusions by a more or less strictly objective method, we
cennot object to these conclusions being lafer cited as
authorities, any more than we can. object to Buclid when
he cites a theorem already proved, in establishing a sub-
gequent theorem..

Tn the second place, we must not lose ‘sight of the fact
that Indian Philosophy in general, and the Vedanta Phi-
losophy in particular, has always had an intensely practical
aim. It was never taken up in the way in which we cultivate
Philosophy in our modern Schools and Universities, viz., as
& mere intellectual discipline. Its vofary was an earnest
seeker afier Truth who, worried by certain problems of the
world, was prepared to risk everything for their correct
solution, and never remained content unless and until he
realised the object of his quest He never cared to study
Philosophy : he preferred to live it and die for it. This being
g0, the ultimate sanciion for the Vedanbta is not so much
Sruti or Scriptures as the Saksatkara or Self-realisation. We
have in fact in our standard texis™ clear enough statements
where the Sruti is distinetly relegated to the realm of
Auidya or Nescience. The Scriptures at the most can only
perform the negative service of eradicating all false notions
about the Reality., They bring the pupil upto the brink of
the ocean of Reality, but the plunge into the ocean and the
joy of swimming into it is what he must achieve by his own
md vdual effort (Uddhared atmanitmanam). The Scriptures,
in so far as they are the faithful records of the experience
of those that have achieved the swimming, may be relied
upon merely to establish the possibility of such achievements,
but no word-descriptions as to how one feels while swimm-
ing can take the place of actually feeling it for one’s own

* Sankara's Brahmastitrabhasya (iv. 1. 12)—Aniyojya-brahmatmatva-
pratipattel fastrasyavigayatvat.,
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self. Tt is thus evident that Vedanta is much more than
mere Mimafisi. The Guru has achieved the “Saksatkara”
in his own person and he makes the approved pupil see eye
to eye with himself. The pupil’s only ‘Scripture’ is the
Guru, who is to point him the way to Self-realisation; and
if in subsequent disquisitions, for whatever purposes under-
taken, the usual Scriptures are cited at all, they are merely
to support & conclusion which has bsen already reached
independently of the Scriptures. There is of course a world
of difference hetween such subordinaie use of the Scriptures,
and an absolute dependence on them for all arguments
and findings whatsoever.

Then too il is worth nobing that Modern Philosophy
which lays claim to a strictly objective and rationalistic
procedure cannot absolulely dispense with an eppeal to
experience When the Psychologist iries to explain how
we come to have the perception of Space and Time; when
Descartes,looking within himself, avers thatl one of the most
clear and distinel and innate ideas that he finds therein is
the idea of God, the most perfect being; when Kant, being
driven to extremes, makes his famous siatement about the
starry heaven above and the moral law within ; when Hegel,
thinking out a thought in the abstract, educes from a given
thesis its own antithesis, and then their synthesis in a
higher positive; or finally when, in the present-day philoso-
phical controversies between Pragmatism, Idealism, and New
Realism, arguments are adduced to carry a given conviction
home: is not the appeal in each case eventually to the
introspective consciousness of the average intelligent man?
This will be clear if we congider for a moment the way in
which our mind reacts upon a given philosophical argument
before pronouncing upon ils adequacy or otherwise. If our
Vedantic philosopher in the same way carried his final
appesl to Saksatkara, that is no reason why we should ‘deny
to him the title of a philosopher. It has of course o be
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conceded that the Saksitkara was not to be attained by any
average man on the street. Neither however is such a man
always capable of following all the arguments in Bradley’s
Appearance and Reality, or in Tinstein's Law of Relativity.
And the case was rendered further complicated in the case
of the Indian philosophers who, in consequence of their
breath-control and other Yogic practices, (to the possibilities
of which modern Science is only just waking up), appesled
to certain peculiar “Yogic” experiences which only the
trained adepts could realise in their own person. In fact,
it was just because the experiences to which the Vedantic
philosopher appealed did not always lie within the easy
reach of all, that he found it necessary ¢o appeal, as a pis
aller, to the Scriptures which might be taken to embody the
capitalised experience of the peculiarly gifted section of
humanity, gathering down from precedent to precedent.

In actual praciice, if we find our Vedantic writers
frequeuntly citing aunthorities and bandying them to and fro
in the course of their argumentations, it must not be ignored
that their confroversies are in most cases waged against
opponents who do not disclaim the authority of the Scrip-
tures: for instance, against the rival Vediniic schools, In
such cases of course we cannot take any exception to their
procedure. When however, on the other hand, the coniro-
versies lie with opponents who do not acknowledge the
authority of the Veda—say, the Buddhists—the Vedantin is
invariably seen to make the appeal to no tribunal higher
than Reason. And even otherwise, Sankaricarys, for
instance, is creditably anxious to carry on the warfare even
with his rival “Vedantins” within the domain of Reason as
far as possible. "We can even say that this was the distinct
advance thal Sankaricirya made over the philosophical
view-point of Badarayansa, as I hope to be able to show in
another Lecture. To the Scriptures the Acarya assigns
(Br. Su. Bha. III. i. 25) a two-fold function, in regard to
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which their authoritativeness according to him must pass
unchallenged : (1) where it is a question of deciding what
human activities produce what ap@rva the fruition of which
may come in this life or in the next; and (2) where it is a
question of ascertaining the nature of an admittedly ultra-
sensuous Reality like Brahman, But beyond this even the
Scriptures cannot go. They cannot claim to determine for us
the nature of ordinary phenomena,” where the anubhava of the
senges, and the deductions of reason as based upon the anubhava
of the senses, are and must remain the sole authority. Nor is
their assistance needed in determining the probable conse~
quences of ordinary secular actions, where induction and
deduction may be safely trusted to be our guide. Our
philosopher goesstill further. He admits that even in matters
which fall within the exclusive sphere of the Scriptures, in-
asmuch asthese texts havetobe interpreted aright, the help of
Tarka or reasoning of the right type is an essential requisite:
the question as to whether this particular interpretation
supported by this set of reasons or that other interpretation
supported by another distinct set of reasons is really the
correct one being ultimately determined only at the bar of
anubhava or saksatkdra—preferably your own, but so long as
you are not in a position to attain it yourself, that of a
reliable Guru or Apta. The ultimate position then with
reference to therelation of subservience between Experience,
Reason, and Authority is as follows: Reason—and by this.
term we should be understood to include Analogy and the
other Praminas admitted by tradilional Vedanta—gets its
eventual sanction from Experience, and so likewise does the-
authority of the Scriptures. Scriptures are therefore sub-
ordinate to Reason where we are concerned with matters
of actual sensuous anubhava, such as the heat of the fire. On

* As Salﬁka.na clearly says ( Gitabhasya, Anand. Ed. p. 535)—"Even
a hundred Srutis, declaring fire to be cold and without light, canrot
prove authoritative,”

2 [Basu Mallik Lectures, 1925]
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the other hand, Reason has to yield the palm to the Scrip-
+4ures whers it is a question of matters where Scriptures can
appeal to a distinct supra-sensuous experience of their own.
Eventually the Vedinte acknowledges only one criterion
of truth, viz. anubhava. Such being the case, it will certainly
not do to style Vedanta as mere exegetics, or dogmasism, or
theology, or whatever other appellation it may be fashion-
able to use to characterise the system. '

The remarks made in the preceding paragraph will be
found to hold true in the case of all the schools and deno-.
minations of the Vedanta. With reference to the Vedants
of the Sankara school an objection is at times urged which,
for the sake of completing the present topic under discussion,
T prefer to dispose of at this place, although it should more
properly have formed part of another subsequent Lecture,
Ag is well known, Sankaracarya acknowledges two grades
of truths: the vydvahdrika-satya and the paramarthika-satya,
or the conventional and the absolute truth, the one sense-~
born and hence rooted in the ignorance of dualism, and the
other intuitive or ultra-sensuous and so leading to absolute
non-dualism. Passages enough can be quoted from the
Acarya'’s writings wherein the former is compared to dark-
ness which cannot co-exist with, which is in fact entirely
negated by, the illumination of the latter. Every attentive
reader of Sankara’s works knows how he constantly shifts
from the conventional to the absolutistic point of view
in interpreting texts from the Upanisads. But however con-
venient, it isurged by certain critics of the Advaita Vedants,
such a double-pouched procedure might have proved in the
task of effecting a samanvaya between the divergent utterances
of the Scriptures, it evidently betrays “a radical philosophi-
cal defect in the system” seeing that it admits no one certain
criterion of truth. If against this we essay to point out that
anubhava can be that “one certain criterion of truth" for
vyavahira as well as paramartha, we are reminded that inas- -
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-much astheanubhava of vyavahira is falsified by the anubhava
of paramirtha, anubhaia per se can no longer stand as a real
oriterion of truth. It seems however to be forgotten by the
other side that, according to the Sankara Vedanta, even the
-anubhava of vyavahdra does not derive its validity because of
a supposed “ correspondence between the thing outside and
its represeniation by our mind ;" for, if that were so, in-
asmuch as the agency which is to vouch for this “correspond-
ence” or saphala-pravriti is no other than the subsequent
sense-perception, the argument could be seen to clearly
proceed in a circle. The validity of ordinary sense-percep-
tion follows because, as a later text points ouf, in every
perceptive act there does ensue an idenlity between the
“*Caitanya’ or Brahman underlying the percipient and the
same ‘Caitanya’ as underlying the object perceived, leading
to an eventual knowledge of their essential identity in be-
ing or saftva, without any consciousness of such knowledge,
or, for the matier of that, of the distinction between the
subject and the object, the instrument and the fruit. This
sattva is the only element of truth in an objective perception.
The particular attributes of perception—e, g., the colour and
the taste of the orange—are muiable, subjective, unreal;
and it is vain of any system of philosophy {0 endeavour to
compile evidence of the correspondence between my present
represeniation of the orange and the actual objective quali-
+ties inherent in it. — And, now, wherein consists the truth
of the anubhava of the paramarthika state? Why, just in
the realisation of the identity of the ‘Thou’ with the ‘That’
without the consciousness of that realisation. The drop
that was taken out of the ocean has been funded back into
it so that il no longer retains its individuality as a drop or
even the consciousness of it. Iis life henceforward has
become one with the infinite life of the ocean, the cramping
limitations of individuality having fallen away not only
with reference to the future, but also with reference to the
past—if indeed we can at all apply the category of Time ta
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thattruly “timeless” existence. That the temporary identity
between the percipient and the perceived of the type above
described does take place in any act of ordinary (vyavaharika):
sense-perception, of this one can very easily convince oneself
by analysing one’s experience while reading, say, an absorb-
ing novel. When deeply engrossed in the act, there no-
longer persists the distinction between the reader and the
pages read, and there is not even any consciousness of the joy
that is being derived from the reading. When, a moment
1ater, the reader becomes self-conscious and thinks how very
charming the story or the description has been, he is no
longer reading the novel. Similarly, in the other case, that
the permanent or timeless identity between ‘Thou’ and
‘That’ does take place you can, by the grace of Guru, realise
in your own life; though you must, till that happens, rely
upon the Scriptures that vouch for its possibility. It will
thus be seen that, strictly understood, there is not in the
Advaits system any setting up of a double standard of truth.
The ‘ satti-advaita’ of the vygrah@rika anubhara is true, and
is not sublated, but is only accentuated in the paramarthike
anubhava. All the other factors of the vyavaharike anubhava are
but the envelopes of untruth ; and they alone disappear in the
paramarthika anubhava, which is made up exclusively of the
truth alone and not of a combination of truth with falsehood.
‘We thus see that there are not two truths in the Vedanta,
but only one truth, which happens, in one condition, to be
diluted with untruth: satydanrte mithunikriya......... naisargrko
> yarh lokawyavaharah, as Sankaracirya puts it (BS, Bhasya,
Intro.). Because the asatya factors are excessively preponde-
rant in the vyavahara state, it is somewhat loosely stated
that the whole of vyavahara is negated in the Paramartha:
what is really negated in the Paramarths are only the
asatya factors. If a hundred percent of the vyavaharika
anubhava were false, SankaraCarya could not have logically
lifted his cudgels against the Buddhistic Sunyavada Com-~
pare also the familiar distinction which the author of the

~
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Khandanakhandakhddya makes between the Vedantic and
4he Negativist positions:

Saugata-Brahmavadinor ayam viseso yadadimah 1
Sarvasys mithyatvam brate, dvitlyas tadananyatam n

But it is perhaps unnecessary at this stage to labour
the point any further. Sufficient, it may be presumed,
has been urged in what precedes to expose the hollowness of
the view which refuses to designate the Vedanta as Philoso-
phy properly so called. To do so would, in our opinion, be
as great an injustice as to ignore the claims of the great
Schoolmen of Medizval Europe to the title of accurate
thinkers and philosophers. Such aspersions very often
come from persons who have not taken the trouble to read
the original sources deeply and critically. Those that have
taken the trouble to do so have given ungrudging testimony
to the logical acumen, the breadth of vision, the closeness of
argumentation, and the general soundness of the philosophi-
«cal conclusions of the mighty Schoolmen of India as well
as of Europe.

While therefore Advaitic Vedanta, viewed as an abstract
and rational System of Philosophy as set forth in certain
independent tractates as also in the “ ulsibra ” obiter dicta
of the Bhasyakaras, can be safely trusted to maintain its
own position, it has to be conceded that the majority of the
Vedantic works—to whatever school or persuasion they
may belong—aim at little more than exegesis, and as such
rise rarely above the level of dogmatism or theology. The
orthodox Vedantin, believing in the revealed character of
the Scriptural Text or Texts that he selects and comments
upon, naturally wants to establish the veracity of every
single word or statement contained in that Scripture. “The
Truth can be only one,” and all revealed texts early as well
as late must pronounce just that one Truth correct in every
single phase or detail of i, and must contain nothing
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else and nothing more and nothing less. To the modern
critic such a position is untenable and unhistorical. He
takes an evolutionary standpoini and believes that man's
knowlege of the world, the accuracy of his conception of it,
and the success of his efforts to reduce the phenomensal
manifold to an orderly system, must grow with time and
bear an ascertainable relation to his social and intellec-
tual surroundings. In my opinion there seems to be no
reason why the normal orthodox view-point and this evolu-
tionary view-point should exclude each other. Why can it
not be supposed that a given philosophical doctrine would
be revealed to man only gradually and in strict conformity
with the needs and conditions of the age? In any case, the
“Vedanta' has appeared historically inmore than one school
and through more than one setting; and for the impartial
student it becomes impossible to accept any one of these
schools exclusively as teaching the absolute and final truth
in all matters of theory as well asof practice, and to condemn
the others as heresy. The different “schools” of Vedinta
can, on ultimate analysis, be shown to exhibit agreement
on certain basic principles, although they may seem to shift
the emphasis now on this aspect of the problem, now on that
aspect, and to incidentally raise & number of very minor and
subordinate and often unphilosophical issues, which the
followers of the different antagonistic schools accentuate
and magnify out of all proportions Why not assume that
these differences are not only pratipaltibhedat or vineya-
bhedat, but also desakalaparisthityanusarat : are, that is to say,
& direct consequence of the power of comprehension and the
outlook on life, as well as the factors peculiar in the social,
intellectual and religious environments of the people amongst
whom the specific doctrines and practices came to be first
preached and propagated? Our study of Philosophy can be
made uncommonly interesting as well as instructive if,
taking the Hegelian attitude in the matter, we endeavour to
explain each system and each school of philosophy as a
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criticism of, and a reaction against, the Sociely which
brought it forth, Such a view need not exclude sbsolutely
the appearance, once in a while, of an individual philosopher
here and there with a towering genius who may be several
stages in advance of the average level of thought reached
by the age, any more than it need shut oul the converse
phenomenon of some straggling and antiquated system of
thought putting in a belated appearance, if warranted by
certain exceptional circumstances congenial to its growth.
Themarch of evolution indeed very rarely proceeds ina direct
rectilinear course of advance; norisit alwaysa wave-like pro-
pagation with periodic summils and troughs, but maintaining
8 steady progress beneath ils alternating ups and downs:
it may often be retrograde ahd whirlpool-wise, and we may
need all the faith that we cansummon upto our assistance to
believe that the motion is no. circular, but is at least spiral..
Hence, even in the historical view, there is available to the
believing orthodoxy all the scope that it needs for the
working of an omniscient and merciful Providence occa-
sionally coming to the assistance of the slruggling and
thinking humanily. Al any rate, in this course of Leciures
that T am here called upon to deliver, I propose, to the
extent that it may be feasible with the scanly evidence
thal can be marshalled out in proof, not merely to present a
logical exposition of the specific schools and tendencies of
“ Vedanta ” Philosophy, but o show the relalion that each
of them bears to the peculiar social, political, moral, and
religious features and problems of the age, and the way in
which each essayed the iask of solving them. Such an
attempt {o elucidate the developmental History of Indian
Philosophy in close association with the cultural back-
ground, so far as I know, has not yet been consistently made
from beginning to end; and I am led to think that, if success~
fully carried out, it may help to mitigate the rivalries of the
schools, and promote amongst them, in no small measure, a-
general friendly understanding of each other’s point of view.
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In this preliminary Lecture we considered the general
nature and function of Philosophy, pointing out how the
varying social and cultural environments of a people give
rise to distinct Histories of Philosophy for different ages and
peoples. We next took up the question of the History of
Indian Philosophy in general, and of the “ Vedanta”
Philosophy in particular, discussing incidentally the con-
notations and implications of the term “Vedantsa.” Lastly,

-we disposed of the question as to whether the Vedianta could
properly be called “Philosophy” in the strict acceptance of
the term, or whether it should not more accurately be ranked
as exegetic theology, especially in view of the alleged sefting
up of a double standard of truth by one denomination of the
Vedanta in particular : the Mayi-Advaita of Sankaracarya.
We are now in a position therefore to proceed to a study of

-the origins of the Vedinta Philosophy in the Upanisads,
and then crilically examine its varying forms and aspects,
cults and schools, throughout its long and eventful history
of more than a score of centuries We have of course agreed
to proceed in our study on strictly historical lines, treating
the philosophical products of an age as the consequences,
more or less, of the racial and cultural factors at work
within the society. It is only at the end of such a histori-
cal study that we can be in a position to profitably indulge
in certain broad generalisations about Vedanta Philosophy
in the abstract, comparing the Vedantic movement in India
with some of the cognate movements in the philosophical
histories of Greece, and of Medizval and Modern Europe,
bringing out in bold relief the characteristic excellences
-and limitations of Indian achievements in the field.
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UPANISADIC VEDANTA

nisads constitute the first  Prasthana,” starting-

Hgogxg?or body of authoritative texts, that the? “Vedanta”
recognises. But the question that has to be raised at t}ne
outset is, which of the two hundred and odd texts that claim
. this hallowed name—whether all of them, or only some of
them ; and these some again whether in their entirely or only
in selected parts; and finally, whefher any other Upanisads
now no longer extant and any other texts, say from the Sam-
hitas and the Brahmanas, that are extant, but happen not o
be designated Upanisads—are intended to be included in this
first “Prasthana”? Now, it would seem clear that nearly
ninetenths of the lisved Upanisads arelate sectarian products
discussing Symbolical-Ritualism, Tantrism, Occultism, and
what not, bul no Philosophy as such. These textis, therefore,
chronologically and otherwise, may safely be ignored for the
present, although they may not have been without influence
upon certain late phases of Vedanta Philosophy that we have
‘1o deal with on a subsequent occasion Secondly, even the

~ recognised score or 50 of the principal Upanisads—take the
Chiandogys as the most outstanding example—contain por-
tions dealing with certain “ Upasanas” and the like, which,
albeit discussed at length in the ‘Gunopasamhars’ section of
the Vedanta-siitras, will have to be practically ignored by us
because they do mnof, stricily speaking, have anything to
do with the “anta” or the uliimate metaphysical teaching
of the Veda. But more important still, amongst certain
portions of the Rg and the Atharva Vedas, and more parti-
cularly in parts of the Brshmanas that happen not to be
calleq Upanisads, there are texts that deserve to be, and
have in fact actually been, cited as the authoritative Ved-

%5\
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antic texts. And it is a minor consideration that some of
the texts so cited are known fto us only from these cita-
tions,” so that we can have only a partial and incomplete
idea of the nature and contents of the texts that passed as
the first Prasthina for the majority of the Bhasyakaras.t

But confining our attention to the texts that are extant
and universally recognised as the First Prasthina, is it not
somewhat surprising to find amongst these a number of texts
—at times indeed identically worded texts—a few hailing
equally from the Rgveda and the Atharvaveda and the
Brahmanas, by the side of those derived from the Upanisads
properly so called ? Thinking in the groove set up by Max
Muller, if we consider the age of the Rgveda as separated
from that of the Atharvaveda, that of the Vedas again from
that of the Brahmanas, and this last once more from the age
of the Upanisads—no maiter by how many centuries of years
—we have to account for the appearance of the same, or prac-
tically the same, philosophical or speculative doctrine in
literatures divided from one another by so many hundreds of
years. It cannot be the case of a Ilater text invariably
borrowing from an older one, because some of these later
texts seem evidently unconnected with the older; nor a
case of gradual philosophical development, because there
is little developmental difference between some newer texts
and their originals or analogues in the earlier literature.
Here then we have to do with one of the most common _but
none the less puzzling phenomena that meet us at every
stage of the History of Ancient Indian Literature; and the
way to explain it is not to assume that the age of the

* This is glaringly so in the case of the uSrutis” oited by Madhva-
carya, although sporadic instances of the type are not wanting in the
works of the other Acaryas.

+1In this connection it will do if I mention that four genuinely old:
Upamsads I published for the first time only a few months ago. Seo the-
Report of the Madras Oriental Conference, 1924, pp. 17-40.
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Samhitas or that of the Brahmanas was completely termi--
nated before the subsequent litersry age began. The Vedas,.
no less than the Brahmanas and even the more ancient
Upanisads, contain portions older and portions newer; and
there is nothing to prevent the newest productions of one
literary period being actuslly contemporaneous with the-
earliest productions of the next

We know for instance how the case stands with the
Rgveda. That Veda itself speaks of some of its hymns as-
belonging to the older period, some tothe middle, some to the
new, and some even to the newer and the newest. But
when it comes %o find actual proofs, it is well known how the
grammatical and stylometric arguments of Arnold (Hzstorical
Vedic Grammar) were counterbalanced by those derived by
Bloomfield from the “ Repetilions in the Rgveda,” so that it
became a drawn game and the “pins could at any time be set up -
tobebowled downagain.,” In a paperthatIhadthehonourio
read in this very place some three years ago®* I thought
I was able {0 adduce, from a consideraiion of the ‘Aikapadika’”
section of the Nighantu list of Rgvedic words, an indepen-
dent objective evidence for regarding certain hymns in that
Veda as forming a newer addition to the Canon. Andif we
attentively compare these hymns with the bulk-of ihe
others, we seem to notice in them some of the characterisiics
that we are taught to associate with the next or Atharvana
period. There are some features of this accreted portion,.
such as unfamiliar ethnic and geographical names, rise of
newer god-types, change in the spirit of worship, dominance,
of magic and priest-craft, and a more dismal outlook upon
life here and hereafter, which I propose to explain by the
hypothesis—I wish to call it at presenl by no olher name—-
that the earliest part of the Rgveda was composed “beyond.
the Hindukush, to the West and North of it ” if not actually

*Report of the Second All-India Oriental Conference, Calcutta, 1922,,
pages 11 ff,

!
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-nearer the shores of the Caspian Sea; and that at the time of
.this ‘newer’ Veda the people were moving in the direction
.of the Land of the Five Rivers. In the course of this
advance we have further to assume that the “Aryans”
encountered a people who resembled in their cult and
features those that they had already come across in the
Caspian Steppes and in Assyro-Babylonia.* This probably
led to a race-fusion, involving a change in the economic
‘basis and the religious practices of the two peoples; and this
-change weo see further accentuated in the period of the
Atharvaveda.

As to the general character of the Atharvaveda I have
only to refer to the accounts detailed in the current histories
of Sanskrit literature, and as to the relation of that Veda—
or certain portions of it—to the religion and mythology of
“Chaldea or Assyro-Babylonis, to B. G. Tilak’s paperi on the
“** Chaldean and Indian Vedas.” It was at one time usual to
explain the change from the simpler nature-worship of the
Rgveda to the magic and demonolatry of the Atharvaveda
as a degeneration effected under the machinations of the
-priesthood As against this it was urged by Bloomfield]
that, inasmuch as magic and demonolatry were, normally,
the earlier phases in the history of a people, rather than
-postulate the degeneration of the historically posterior into
-the historically prior, it would be more reasonable to regard

* To style them * Dravido-Sumeriams” would be premature, if not
actually inaccurate ; but it would seem that they had much in common
* with both the constituents of the hyphenated name, and the view seems
-0 be gaiming ground that the *“Dravidians™ had once occupied Central
Asia and were the predecessors of the Aryans in the invasion and colo-
msation of India. That this colony once spread from Central Asia right
~upto the deserts of Rajputana is what the new finds at Mohenjo-Daro
sand elsewhere would seem to point to,

+ R, G. Bhandarkar Commemoration Volume, pp. 29 ff.
I Religion of the Veda, 1908, pp. 76f,
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thetwo phasesas at least contemporaneous, the one confined to-
the ‘hieretic’ class and the other permeating the rest of the-
people. Now, Bloomfield seems to be influenced by a slight
prejudice against the ‘hieretic’ class, which has at times-
landed him into some not very happy or tenable positions.”
But as regards the present point at issue, would not the above-
hypothesis of a continued race-fusion explain the facts muchr
more easily and cogently ? That many portions of the present:
Rgveda were composed during the era of this Atharvanic
influence it will require very little persuasion for a Vedic
scholar to admif ; and hence probably it is that the philo-
sophic sections of the two Vedas breathe nearly the same-
spirit and at times even exhibit the same set expressions
and formulas.

Coming to the tracis known as the Brahmanas, we have,
to begin with, so early an authority as Panini (iv. 3 105 )
informing us that some Brahmanas were, in his days, regard-
ed as ancient as compared with the others which were rela-
tively modern. Also there is a mass of linguistic and other
evidénce which easily enables one to assign the different
Brahmanas and even different portions of one and the same
Brahmana to different chronological periods The Satapatha
Brahmana in the Madhyamdina recension, for instance, falls
into five disparate parts, namely, (1) Kandas vi to ix;(2) Kan-
das 1 to v; (3) Kanda x; (4) Kandas xi—xiii; and (5) Kanda.
xiv—while portions within these parts can be suspected of
being still later interpolations. And this is the case with
most of the extant twenty-odd Brahmana texts so far known
tous. The whole lilerary activity of the Brahmanas can,
on the basis of evidence which it is perhaps unnecessary to
here specify, be divided into seven or eight distinct chrono--
logical groups, each separated from the other by a distance-

* For example, his attempt to regard RV. X. 121. 10 as constituting

an original part of the Biikta, in spite of the fact that the stanza was
unknown to the Padapatha,
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.of at least two or three generations.” All this is generally
-conceded, and consequently the whole Brahmana activity
‘believed to have extended over some five centuries or more.
And if Yaska the author of the Nirukta is to be taken to
have quoted one of the latest of the Brahmana texts, the
-Gopatha, the chronological limits of the Brahmana period
-will have to be placed somewhere between B.C. 1800 and
B. C.1000. T

The real problem about the Brahmansas, however is to
explain their raison d’étre. The Brahmanas constitute &
“literary phenomenon for which there is no other parallel in
-the whole history of the world, and as such most engaging
and original epithets have often been showered upon them by
more than one scholar, Thus Max Miiller compared them to
““the twaddle of idiots .and the raving of madmen,” charac-
terising their contents as “marked by shallow and insipid
grandiloquence, by priestly conceit, and antiquarian pedan-
try.” Oldenberg spoke of the way in which the authors of
these texts rivalled with one another in “{rumping up an
older contradiction with a newer and yet more eccentric
contradiction;” and writers enough have commented adver-
sely upon their superstitious faith in the efficacy of the
sacrifice and their most childish appeals to the Deva-Asura

* See the Table in Belvalkar and Ranade's History of Indian
Philosophy, Vol. 11, p. 36,

+ In spite of the evidende for its relative latoness based upon a
careful tabulation of the faots of grammar and syntaxz, to regard the
S'afapatha. as a very early Brahmana, because 1t is accanted, or because
1t contains an astronomiocal reference like the oft-cited passage about
the constellation of the Kritikas, is of doubtful probative valus. Origi-
nally all the genuine Br2hmanic texts must have been accented. That
only some of them have kept the accents to the present day merely
proves their careful preservation at the hands of an unbroken lhine of
teachers and taught. The astronomiocal reference also admits of an
easier and more natural explanation, which would be consistent with
the data in the Satapatha as well as the other Brshmanas,
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-stories to explain even the flimsiest details of ritualism,
their outrageous etymological quibbles, and their proneness
-to posit relations and assign reasons where none really exist
.or are called for. And yet, buried in a mass of chaff, the
Brahmanas afford such valuable linguistic and literary and
mythological material, and form such an “inexhaustible
mine for the history of the sacrifice, religious practices,
and the institutions of priesthood” that even Bloomfield has
to concede that these Brahmanas “compel the student of
Hinduism that comes to scoff to stay to pray.” It is also
generally admitted that the Brahmanas constitute so-to-say
the veritable seed-bed for the Upanisadic Philosophy, and in
orthodox India they are considered as Revealed Scriptures
quite on & par with the Vedic Samhitas themselves, although
they are known to have been merely discursive commen-~
taries on the latter. Finally, the most puzzling fact about
these Brahmanas is the relation in which their religion and
mythology stand to those of the Avestic people, the deities
andihedemons of the former becoming respectively the devils
and the gods of the latter, the ritual-of the one being made
deliberately antagonistic to that of the other: if the Brah-~
manas, for instance, considered the North-East as the greab
direction of triumph and auspiciousness, the Avesta nob
failing to locate their Hell in that region! The problem
accordingly is to find out what peculiar facts in the social,
political, and religious histories of these peoples it. must
have been that gave rise to such a strange phenomenon and
such an “enigmatic” literary activity as the Brahmanas
present before us.

Once more, I prefer to have recourse to an hypothesis,
which can be disproved positively by the discovery of facts
that would not square with it, and negatively by the formu-~
lstion of another rival hypothesis that could explain the
actual facts of the case better and more consistently. ILet
-us assume that during the Atharvanic period and before the
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Aryans actually entered the Land of the Five Rivers, they
made a prolonged stay on the other side of the Indus and
the Hindukush, magic and demonolatry slowly but steadily
invading their religious life in which the priesthood played
the dominating réle. And then suddenly — eilher through
the working of internecine rivalries in the ranks of the
priests, or possibly through the arrival of a fresh colony of
nature-worshipping Aryans on the scene, or through some
such assignable cause—a section of the people start a cry
for a “relurn to the purer worship of our forefathers"” and
raise o standard of revolt. IL.et us call these revolters the
Devas, who were of course kith and kin with the Asuras, as
the Brahmanas never fail to tell us. The Devas struggled
long but in vain, and were eventually compelled to secede
from the common country, making a détour by their own
North-East (the direction of triumph ) into the Panjab, and
bringing with them the knowledge of just a few traditions
and of only such Scriptures—say the Samaveda of the later
period—as they carried in their memory. The great task
before this seceding minority of the Devas, once they were
securely in possession of their new home, was to establish
newer t1adilions of cult and worship and to justify them, and
also to recover the knowledge of their ‘Scriptures’ from their
Asura cousins, if possible. The familiar Pauranic story of
the recovery of the stolen Vedas in the Fish Incarnation,
or of the deception practised by Kaca upon Sukracarya.
the Asura precepbor, may in this connection be regarded
as only the disgnised and perverted versions of actual facts.
The Devas probably did recover the Rgveda in parts, and
it is not unlikely that & part may have been composed
by them and added to the original canon.* And in the
matter of justifying the ritualistic traditions of whick
they claimed to be the fathers, it will be remembered that,

* It will be seen that the hypothesis places only the latest phases of
Vedic literary activity on the soil of India proper.
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- i?ihéﬁj even fanciful etymologies, clap-trap identifications,
ad hoc mythologies, and the sundry other aetiological devices
which the Brahmanas were in the habit of celling in, failed,
there was left to these seceders one device that invariably
proved their open sesame for all difficulties whatsoever:
such and such a practice is the practice of the Asuras;ihat
we should not be Asuras, therefore we should follow this
aother practice which is, and becomes, the practice of the
Devas. — It is only fair to add that the authors of these
traditions {themselves believed in the reasons that they put -
forward, because of their unique faith in the efficacy, omni-
potence and world-significance of the Sacrifice

I have thought it necessary to go out of my way to put
forth a couple of hazardous hypotheses without even sup-
porting them by adequate facts (which I have to do else-
where ) because there appeared to be no other equally satis-
factory way of explaining the peculiar point of view that
underlies the Iucubrations of the authors of the Brahmanas,
As this peculiar point of view shaped the course and deter-
mined the purpose of the philosophical speculations of the
following or the Upanisadic period, let me succinctly
summarise here its main features: The basic factor of the
Brahmanic ratiocination was an immaculate faith in the
omnipotence of the Sacrifice. Every single detail of it was
believed to be full of untold potentialities for good or for
evil according as it was well or ill performed. In fact all
the happenings of the Universe—the Sun, rain, and harvest;
births, deaths, and pestilences; the courses of the planets in
their orbits, the success and stability of kingdoms, and the
peace and prosperity of the people: nay, even such things
as “the raw and red cow yielding hot, white milk” or the
boneless semen producing creatures possessing bones — were
believed to be the direct result of this or that feature of {he
Sacrifice. The gods and even the highest of them, Prajapati,
derived their god-hood from the Sacrifice, Even the world-

3 [ Basu Malhk Lectures, 1925]
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creation was & procass of Sacrifice, as well as of Tapas as the
indispensable preliminary of the Sacrifice; and it was the
continuance of that process of Sacrifice that alone could
sustain the world,—provided the Sacrifice was performed
correct to the smallest detail of the prescription. In a
knowledge of the minutim of the Sacrifice, knowledge of the
why and the how of each of these infinite minutis, was
naturally believed to lie ths salvation not ounly of the
sacrificing patron and of his household, but of the whole
Universe; and this is worth emphasising in the light of the
subsequent teachings of the Upanisads regarding the Jiana-
kanda. Secondly, since everything in the world could be
somehow or other brought into direct or mediate relation
with the Sacrifice, its performance formed, so to say, the bond
of unibty connecting all the diverse facts and phenomena of
the Universe. Indra, for instance, was normally invoked
with mantras in the Tristubh metre, each quarter of which
consisted of eleven syllables. The number eleven thus
became sacred to god Indra, and everything to which that
number could be applied was sacerdotally relsted to Indra as
being a manifestation of his power, which peered through
it—the number itself being, in due course of time, actually
jdentified with Indra. In this way every single object in
the world had some kind of a bond or dandhuta (to use the
Brihmenic technical term for it) with certain part or aspect
of the Sacrifice, and therefore also, with every other object
in the world which came under this bandhuta relation.
From this ritualistic generalisation of the Brihmanas the
way was easy to the realisation of the Unity of the All in
some such mystic potence as the Brahman of the Upanisads,
which, beit remembered, wasoriginally an expression for the
meantras chanted at the Sacrifice and for their mystic power.
It will thus be evident that the apotheosis of the Sacrifice
and the “Bandhuta” or the Identification philosophy of the
Brahmanas paved the way not only for the famous Upani-
sadic identification of the ‘That’ with the ‘Thou,’ but also
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#for the later-day notions that everything in the world had
immanent 1n it & portion or an amsa of the Highest Princi-
ple, or that the best of a class had the largest azzéa of the
-same or was ibts Vibhkif:, or that the Absolute could des-
cend down and incarnate, or assume an Awvafdra, in the shape
.of the most eminent member of a class.”

There are a few other familiar features of Upanisadic
gpeculation for which also the responsibility must rest
with the Brahmanas. For example, the Upanisadic tendency
to huddle together all kinds of physical, metaphysical,
psychological, and physiological categories—speaking of
Beatific Bliss in one breath and bodily nourishment thé next
( cp. Tait. Up. iii. 6)—can properly be explained by the
Brahmana theory of “ correspondences” according to which
every category of the physical world was believed to have
its correlate or prolotype in the domain of the Sacrifice, in
the world of the Gods, in the sphere of human society, and
in the province of the inner or psychological Self. And
similarly it is to Brahmanic methodology that we have
eventually to trace the Upanisadic penchant for the argu-
ment by analogies—taking a proposition, that is to say, to
have been established the moment you are able to adduce
one similar case or adequate drsianfa—a mode of procedure
which not only the Vedants but the several other Systems of
Philosophy also did not entirely discard. The Brahmanas
are extraordinarily rich in similes, metaphors, and analogies,
which are sometimes quite original and striking, and are not-
rarely drawn-out into minute detaile.t Similarly the Upani-
gsads have been largely indebted to the Brahmanas for their
very frequent use of the Pratikas or symbols, especially for the
purpose of the Upasanas or the meditations, which figure so

* Qompare the Bhagavadgita, Chap, 10.

1+ E, g. the Sacmﬁce as a Celestial Car (T. B, Ex. 27), the Bahig~

-pavamana as a Ship (SB iv.2.5.10), or the Human Body as the Heavenly
Lute (AX, m 2-5).
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largely in the Upanisads and in which some scholars go to-
the length of even seeing their real essence. The doctrine of”
Karman or rather of the Apurva or the novel and mystic
fruit, which every detail of theritual correctly performed was
believed to produce, and which was bound to invariably
ripen at its appointed period, was another idea which the

Upanisads found ready to hand in the Brahmanas. And

above all else comes the keen thirst for knowledge—Ffor dis--
covering the why and the whither of things—which the

‘Bandhuti’ philosophy of the Brihmanas engendered, but

which it could not always quench, and which, therefore, was

compelled to seek other channels, as we shall see, in the

period of the Upanisads. The actual theme of the Lecture

and the limits imposed by an evening’s session will not

permit my making any further observations on the nature

of the contents of the Brahmanas and on their philosophiesal

contribution to the Upanisads properly so called. My imme-

diate purpose here will be adequately served if, after what

has been said above, welearn to credit the much maligned and

generally neglected Brahmanic texts with an honourable

share in the shaping of the Philosophy of the Upanisads,

which by itself has received at times an indiscriminating

meed of praise.

Before attempling a nearer review of the Philosophy of
the Upanisads which forms the main purpose of this Lecture
I must advert to and discuss a popular notion about these-
texts that has found a place in most manuals on the subject,
namely, the theory that {he Upanisads constitule a revolt
against the sacerdofal system of the Brihmanas; and what
1S more, a revolt led by the Ksatriyas against the dominance
of the priests The few actual passages from the Upanisads
which form the basis of the theory have been so often quoted
and requoted (and even misquoted and misinterpreted), that
1 shall give a mere reference to them in a foot-note.” Now

* Ch, 1. 8~9, v. 3-10, v. 11-24, yui; Br. i1 1, v. 2, Kaus. i, 1v; sete.
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«©an thistheory of theso-called Upanisadicrevolt be adequate-
1y substantiated ? On this question it hastobe recalled, in the
first place, that looking tothe circumstancesunder which and
the methods by which the new “Deva” ritual of the Brahma-
nieperiod was elaborated and defended, it is evident of course
that the ritual could never have become a perfect and seli-
consistent system. I must not be forgotten in this connec-
tion that the Brahmanic ritual and theology was itself =
revolt, practically, against the Asura traditions of worship,
its constructive aspect being the habililation of some sort
of a newer sacerdotal fradition, provided it differed notice~
ably from that of the Asuras This important work had
to be achieved %o justify their very existence; and due credis
must be accorded to the fathers of this new tradition in that
they accomplished the task and so set the newer tradition
on all fours The generation that endured the travails of
bringing {his tradition into being, and probably also the suc-
ceeding generation, was perfectly satisfied with the achieve-
ment But the successors of these must have looked askance
at the clap-trap method and humdrum aetiology which they
found current there. The Brahmana Theologians had in
faci elaborated their sacrificial machinery to an impossible
extreme ; for, when every one of the infinite minutis of the
Sacrifice claimed an exclusive atteniion and importance for
itself, the Sacrifice was bound to become a batile-ground for
warring potences and prescriptions. As a8 resuli we find
exhibited before us, even in the Brahmanic texts themselves,
thesorry speciacle of theologians wrangling and cursing and
defying one another—tihe curses at least as often failing
in their efficacy as succeeding. Such 2 state of things was
bound to provoke another further revoli, and such a revolt
against Brahmanism did come in {ime; but the question
thai concerns us here immediately is, did the Upanisads
as we have them before us raise the first standard of revolt?
My answer to this, as will appear from the sequel, is in the
negative. Then again, as regards the share belonging to the
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“XKsatriyas ” in this so-called revolt, it may be quite truo
that Pravihana Jaivali (Ch, Up. I. 8 and V. 3. 7), Aévapati
Kaikeya ( Ch. Up. V. 11), Ajatadatru (Br. Up. IL i.), Citra
Giangyayani (Ksus. Up. I.1), and Janaka (S.B. xi. 3. 1. 1 ff.}
were all Ksatriyas in possession of certain zidyds unknown
to the Brahmans; but we must not forget that Yajiiavalkyas
the teacher of King Janaka,and Uddalaka Aruni the father of
proud Svetaketu—the two most outstanding Upanisadic per~
sonalities—were Brahmans; and what is yet more pertinent
to note, that Kavasa Ailtisa in the newly edited Chigaleya
Upanisad was a Stidre, and that Sayugva Raikva (or Raikvs,
with the cart ) was even an Atistdra or Parish We can,
on the strength of the last mentioned cases, no more say that
the Upanisads, in their present form, represent the Wisdom of
the ‘Depressed’ classes than, on the strength of the earlier
set of examples, declare that the Upanisads represent the
VWisdom of the Ksatriyas and not of the Brahmans, especially
when it is remembered that the form in which some of the
admittedly Ksatriya vidyas (e g., the Paficignividya in Ch.
Up. V. 3ff. ) are presented is quite sacerdotal or Brahmaniec..
Ritualistic symbolism as also speculations & la mode de
“ Bandhuta ” philosophy do occur in all the Upanisads,—a
circumstance which would, underihe theory of the “ Wisdom
of the Xsatriyas,” be rather unususal. We have to conclude
therefore that if there took place a revolt af all, and if
amongst its leaders a few Ksatriyas were to be seen by the
side of a few Brahmans and a few men of yet lower social
status—all that must have happened before the Upanisads
in their present form came to be compiled. Attention has to
beinvited in this connection perticularly to the present form
of the Upanisads. For, along with an occasional introduction
of the newer doctrine, the majority of our Upanisads exhibit
somuch affinity to the Brahmanic mode of reasoning that itis
more proper toregard the Upanisads asa compromise with the
Brahmanas after the revolt. A ‘compromise’ of course implies
a common danger, and in order to properly understand the
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gource and nature of this we must cease to think of the problem
of the Upanisads along the groove set up by the controversy
regarding the Upanigads being the “Wisdom of the Brahmans
or of the Ksatriyas” but rather turn our attention towards an
adequate evaluation of factors such as the probable shifting
of the geographical back-ground as well as of the ethnic and
social environment that must have taken place between the
age of the Brahmanas and that of the Upanisads, and that
gives us the proper raison d’éire of the Upanisads in their
present form.

In the first place, texts enough can be cited fo prove
that the cenire of Vedic culture, which in the period of the
earlier Brahmanas was located on the bank of the Sarasvall
in the Panjab, was, during the late Brahmana and the early
-Upsanisadic period, shifted to the Delta between the Ganges
and the Jumna and even still farther to the East and South.
A well-known passage from the Satapatha Brahmana (1. iv.
1. 10) speaks of the parts of the couniry then newly brought
under the fold of Vedie culture as being originally without
the cull of the Fire and of the Sacrifice. This would mean
that the present spread of Brahmanism presumsably involved
the question of occupying the homes of & people belonging
to & different race and religion, after driving them still
farther to the South and the Bast. Icis easier to agsume, on
other grounds besides the presence of a sporadic Dravidian
word like mataci, midaci in the Ch. Up. i x 1, that these were
the same people that, as we saw, the seceding Devas met
8t the threshold of India, * But, 'on the occasion of this
second encoyn’cer of the two ethnically and culi;urally diver-
?ﬁed peo‘Ples, the, times were changed. The older danger

rom the * Asuras” was, for the late Brahmansa period, of

* This would appear to be oor 3
. roborated b i
It is not unlikely that similar fin o 2ow finds in oind-

ds yet await th d
logist in parts of Cantral ey ot fomrgs e naoo-
st al India, and 1n the country still further to the

rd
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course a thing of the past. The new enemies whom they now
tried to press further and further into the interior of India
had probably already obtained a much firmer footing in the
land, where they established a venerable and distinctive
culture of their own. It was not possible that these would
now easily bow down before the culture of their Aryan
conquerors. On the other hand, the conquerors themselves
probably found it convenient to borrow certain ideas and
practices from the conquered, whom in course of time they
were only too glad 1o admit within the fold of ‘ Aryanism.’
Amongst such (adopted) ideas which we find now gaining
prominence for the first time is the idea of “Bhakti” or devo-
tion to such a personal god as Rudra-Siva of an admittedly
“Non-Aryan” origin; also the idea of the Transmigration of
the Soul, having its ultimate origin in animism or totemism
and being now placed on a philosophical foundation through
an alliance with the Braihmans ideas of Karman and of
retribution; possibly also the impulse to a life of renuncia-
tion and of a homeless wandering, apparently in search
of the Highest God or Principle immanent in the world.
With reference to this last item, it would seem quite possible
that the *homelessness’ of the new peoples might have really
been an after-effect of their defeat and their expulsion from
home; but it is equally possible that, at this stage of their
progress inland and eastward, the advancing Aryans came
across some iribes of peoples who had not progressed beyond
the nomadic stage. India never has been without a sufficient
sprinkling of such bairdgi tribes carrying on their weird reli-
gious rites in the recesses of mountains and other sequestered
places. To assume a contact of the Aryans with a swarm of
such wandering tribes at this stage affords a better explana-
bion of the sudden appearance, a few centuries later, of
hundreds and thousands of the wandering orders of monks,
separated info distinctive denominations, whom not only does
the Buddhs, but also Mahavira and the earlier Epic texts
mention. The conjunction of all the circumstances above
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-recited very, probably reduced the older sacerdotalism of the
Brahmanas to a subordinate and by no means an enviable
-position. For, Brahmanism seemed to afford now little that
was new or inspiring, and remained only as the glorious
skeleton wherein a spirit had once resided. Compared with
such an effete cult, even the repairing to the seclusion of the
forests and mountains in search of {he ultimate cause and
goal of existence was an attractive and inspiring creed,
which, as we learn, was beginning to become so very popular
«during the Upanisadic period.*

. A revolt against Brahmanic sacerdotalism must have
therefore taken place, but the Upanisads did not lead it, and
others besides the Ksairiyas were the real responsible agents
of 1t The Upanisads as such rather represent the alliance
between the older Brahmanism and some of the less radical
+of the newer destructive forces, on the principle of give and
take, with a view to avoid complete disruption of the older
-social institulions as they were brought face to face with a
new ethnic danger. There washence formulated the theory of
the ‘Adramas’ or stages of life, of which there seem to have
been only three at first—Siudent, Householder and Forester
—the fourth, the Recluse, being rather a subsequent creation.
Brahmeanism was allowed to have everything its own way
during the first two of these stages. Thereafter, in the case
of those duly qualified for the tasgk, Brahmanism was quite
willing to release its hold and allow them freedom to culti-
“vatethe newer Philosophy of the “Brahman” or the “Atman”
(i_o their heart’s content. This Philosophy of the Brahman-~
Atman in all its forms and presentations Brahmanism incor-
porated into its own Canon after so-io-say Bralmanising the
-mode and texureof it Hence it is that we find so very heterg-~

* Compare Br. Up. 1. 5—%1t 15 through a knowledge of this very
8elf that Brahmans fly away from the desire for progeny, wcalth, and

-worlds, and straight-way take to the begzar's care-r.”

-Br. Up, 1v. 4, 22, Compare also

-
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geneous a body of texts as the Brahmanas, the Aranyskas,
and the Upanisads made to constitute parts of one whole
Revealed Scripture; and if Upanigadic textslikethe Mundsaka.
or the I8a startle us by the flagrant contradiction of their
thesis of the Karmakanda and the antithesis of the Jiina--
kanda placed in close juxtaposition, we must never forget
that the synthesis of the {wo on the basis of the “ Adrama”

theory is generally afforded by the same texts in fairly close.
sequence. A poinf o note in this connection is that Brahma--
nism was induced to effect the compromise in question, large-
1y because the tendency of its own inward speculation® was

already advancing from the direction of the “dravyamaya”

or material sacrifice in flesh and blood to the “ manasika™

or meditative sacrifice technically known as the Yaujna--
kratu or the “symbolic” sacrifice. Secondly, it has to be re-

cognised that the compromise was not expected to, and did

not,satisfy the extreme opponents of ritualism, of whom there

were not a few in the 1and, and whose opposition was des--
tined to comse %0 a head and nearly succeed in overthrowing

the Vedic Society during the Post-Upanisadic period.

There is‘just one other topic that we must here briefly
treat before we attempt an exposition of the Philosophy of
the Upanisads properly so called, and that is the relative
(if not also the absolufe ) chronology of those twenty and
more texts that are normally classed as the earlier and the
principal Upanisads. The subject has been worked out by
me in fuller details elsewhere,r and so a few categorical
statements may be deemed quite sufficient here. Deussen’s.
well-known classification of the Upanisads into (1) Ancient
Prose, (2) Early Metrical, (3) Later Prose, and (4) Atharvana
Upanisads, besides its one ortwo glaring inaccuracies, labours-
underthe great disadvantage of regarding each Upanisad as a

* Cb. Up. iii. 16-17, S. B, xi. 3. 1. 1ff,, A. B. v. 25, etc.

t Vide Belvalkar-Ranade’s History of Indian Philosophy, Vol. 2,
Chapter 3.
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complete unit, whereas Deussen himself knows full well™
that the Upanisads fall into different and chronologically
disparate units. It is these units really that ought to be
re-grouped into definite chronological strais, care being
taken at the same time to bring into one line with these-
“Upanisadic units” certain short texts or “units” occurring
im some of our present Brihmanas and Aranyakas, the form
and contenis of which clearly bespeak their Upanisadic-
character. It is easy to select from these precursors of”
the Upanisads aboul twenty representative “units.” The-
Thirteen Principal Upanisads fall naturally into nearly a.
hundred “unils” to which we mmay add the four newly

edited Upanisads, three of which al least appear to be quite-
old. And it is obvious that the more scientific basis -for-
the re-grouping of these hundred and more texts would be-
not their external form~—Prose or Verse—but their pervading _
tone. The more natural designations for these Groups

would be Brabhmanic, Brahmano-Upanisadie, Upanisadic and

Neo-Upanisadic; and it is these that I have formulated in .
another place, further subdividing the Groups into Harly

and Late, or Early and Middle and Late, according to the

circumstances. The entries within each group-subdivision

can also bearranged (on grounds like inter-quotations, cross-

references, etc. ) into an approximate chronological order,.
and il is this Table that I take the liberty to reproduce

overleaf, with the dates for the several Groups inserted.

The whole Upanisadic period will thus be seen to have

covered & period of some six centuries, with its beginnings -
reaching well into the Brahmanic period, while its conclu-

sion brings us quite on the threshold of Buddhism, which,.

1 belive, was preceded by some two centuries of “ Thought~

ferment,” against which Orthodoxy seems to have put forth

its l1ast creditable fight through the Mahabharata.

* See T'ransactions of tne International Congress for the History of ™
Relhgrons, Vol. 2, pp. 19-24.
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CHRONOLOGICAL GROUPING OF

GROUP ONE GROUP TWO
(BRAHMANIC) (BRAHMANO-UPANISADIC)
B. C. 1250-1100 B C. 1100 — B. C. 900
Early Late Early Middle Late
AA. i1 1-3lAL A, ifi. |Isaviasya |Taiii.1-5,9/Chiiilb
Br. U.1.1-2{Tait. i. Baskala |[Ch,iii. 14 |—iii.16-17
Ch.U.i {Kena iii-iv]A A. ii. 4-6}——v. 1-2 |——iii. 18
Br U.i. 3 Br.i. 4 Br.vi.1,3 —iii. 19
Ch. U. 1 Ch.iii 1-11Tait.iii.1-6}—iv.16-17
JUB. iv. —iii 12 |Kena i-ii 'Chagaleya
, 11-13}——iii. 13
S.B x.3 3|—iii.1.1-2|Br 1i.5
J.B ,Ex.209—1i. 25,30}——1 6 as well as
J.B.,Ex.152S.B xi.6.1 the several
as well as x.6 2 Brahmana
many otherjas well as texts deal-
Brahmana |obther texts ing with
texts which{detailing developed
deal with fmyths and psycholo-
Agni & thestories of gical spe-
other Gods{the Gods culations
or entities [Vayu, Sun,
symboli- |&¢.;symbo-
cally lic rituals
linked %o
jgome crude
3ph110sophi-
sing about
Prana; efc
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THE PRINCIPAL UPANISADIC TEXTS

GROUP THREE GROUP FOUR
(UPANISADIO) (NEO-UPANISADIC)
B. C. 900 — B. C. 750 B. C. 750 — 550
Early Middle Late Early Late
Katha i 1-2|Ch. iv 1-3 [Katha 1i Briie) 4 Svet. 11i~-iv
Ch v. 3-10 |——iv 4-9 |Tait i1.6-8 __-_;‘; ¢ ['&Mandikya
Br.vi.2 |—iv.10-15——iii 7-10 iv5 )3 Mait.iv.i-3 -
Kaus. i ——v.11-24{Ch viii.1-6 P —iv 4-v.2
Kathai 3 vi viii7?-12Ch viii 13——-vi. 1-8
Mundaka [Br. ii.1 Br. ii 2 14 |——vi. 9-17
Svet 1 ——ij 4 |——1i.3 |——viil 15|—vi.18-30
. ——iii. —ii5 |Br v —vi.31-32
A.B v. 32 |—iv.1-2 |—iv.3—4 j—Vvi. 4 |—-vi.33-38 -
T B ii.2 9Pragna  |——iv.5 [Ch.vii  |——vii
S.B. vi.1.1.8|Arseya Kaus. ii |Svel.ii
—xi 3.2. 1ff ——iii Mait-1ii  |and many
as well as ——iv . still later
the several Svet v—vi |as well as |interpolat-
Brahmana Mait i the severalled passages
texts deal- ——ii short but |especially
ing with late inter-jthose at
advanced polations [the end of
cosmologi- into the |the several
cal specu-| - regular: |Upanisads
lations Upanisads
Early«——THOUGHT-|FERMENT |{——>Late
B C 750{—B. C. 500
T )
Msahabharata Buddhism
cir. 650 cir, 475

453 -

’
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The Upanisadic Philosophy hasg been set forth in so many
special treatises old and new that it is hardly possible to
say much that can be original on the subject. Forthe brief
treatment that I am going to give in the short limits now
available to me the only virtue that I may claim is that it
follows the sequence of the chronological grouping just
given, stating what the earliest and the latest of our texts
have to say on a given topic, and, where possible, indicating
the general line of the advance, First, then, as regards the
Method of Philosophising, while practically almost all the
Upanisadic texts have the Brahmanic habit of indulging in
fanciful word-plays, redundant repetitions, ritualistic con-
ceits, thread-bare symbolising, and sacerdotal rewards and
imprecatians and prescriptions and puerilities without num-
ber, these tend on the whole—as we pass from the earlier to the
later-texts—%to gradually diminish or, at least become less
insistent. The earlier texts consist of short and simple dis-
quisitions on single isolated problems. Then come attempts
at treating a specific single topic in a large variety of ways—
either by a mystic ebymology, or by an exposition about the
psychic and cosmic correlates, or by the essayingof more or
less sustained metaphors and analogies, or by the narration of
apt stories and parables. As we approach the centre of the
period, conventional openings, such as the chance encounter
of a few learned Brahmans falling into a discussion and
repairing to someone else to finally resolve the riddle, give
place to single sustained episodes with a prevailingly poetic
story-form and exhibiting a growing artistic consciousness,
its highwater mark being reachedin the great “ Symposium ”
at Janaka’s court, where the language is made to slternately
rise and fall in answer to surging inward emotion, breaking
out into the exquisitely polished periods of the Antaryami-
Brahmana ( Br. iii. 7 ) and terminating in the solemn pathos
of the verses with which Yijfiavalkya concludes the scene.
Towards the very end of the period there is a temporary
relapse into the defects of the earlier period, intensified by

~
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repetitions of beloved philosophic formulas, a piling up of
verbatim quotations, and & tedious spinning out of thread-
bare arguments. Passages of genuine philosophical interest
occur in the texis of the earliest of our groups only inciden-
tally and merely as the by-products of ritualistic symbolism,”
They afford a few philosophically significant siories, and
contain the earliest endeavours 10 raise deities like Vayu-
Prins, Adilys, Rudra-Siva, etc —through their Upasanas in
.one form or another—to monotheistic and even pantheistic
position. In texts of the second group the philosophical
interest deepens, the knowledge of the Atman as the first
principle being undertaken as a quest in itself, {though still
under a setting not yet completely free from the incubus of
rituslism. The philosophical problems are, however, now
correctly formulated, although even in our third and the
most developed group, the discussions of these problems are
not always what we would, in our modern days, call sirictly
philosophical —similes, and identifications, and ad hoc proofs
being slill made {0 subserve every purpose, there being no
attempt ever put forth, as by a Socratic method, at educing
knowledge from out of ignorance. Toward the end, the
style becomes bald and the method disagreeably dogmatic,
the original zest for knowledge as such being overlaid by a
more or 1ess pronounced pessimistic tinge.

Coming to specific philosophical problems, the first to
engage our attention is the Upanisadic Account of the World-
Creation. 'We need here only single out the mosl outstand-
ing characteristics of the cosmological theories presented
by the texts falling under the several groups. These are:
(i) an adequate grasp of the correct nature of the First
Principle, which is monistically set forth as the Uncaused
Cause, as the Self-subsisting Absolute, and as the Realmost
‘Essence, “from which the whole creation proceeds, in which
it subsists, and into which it is to ultimately merge.” The
Absolute is thusan all-pervading, all-penetrating Substance
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which at once permestes the Creation and transcends it. I
is the source of all the energy in the world, and is at the
same time the confroller of all the movements in it, thus-
resulting in a deft and subtle welding together of Theism and

Pantheism, Of course it is not all texts that consciously
effect such a philosophical synthesis. The earliest of our-
texts, as being still under the shadow of sacerdotalism, put
forth a purely ritualistic entily like Udgitha as the source-
and substance of all Creation ( compare Chan. Up. I and II,
Br. Up. L. iii). Elsewhere it is the Uktha or the Gayatri or-
the Pranava. Then we have a series of texts like Br. Up.
V.v.1 (Early Neo-Upan.); Ch. Up. IV (Middle Upanisadic);
Ch. Up. L xi. 5, IV.iii. 3, and V. i ( being, respectively, Early

Brahmanic and Middle Upanisadic and Middle Brahmano-
Upanisadic ); and finally, Tait. Up. II. 7, and Ch. Up. III 19
{one Late Upanisadic, another Late Brahmano-Upanisadic);
which set forth the physical or impersonal categories like

‘Water, Air, Breath, and Non-Being as the ¢lot or the dpxy
of the Creation. It isthus clear that allthese late and early

textssimply reproduce some of the cosmological speculations
that were already current during the antecedent Brahmanic
period. They cannot have originated in the Upanisadic
period proper, which of course had already effected the transi-
tion from an impersonal to a personal c’sz:';, identifying it
with the nebulous and semi-ritualistic figure of Prajapati,

Lord of Creatures, who, being no more than “an apex to the

Brahmanic pantheonset up by the priesthood and moving to

and fro with each breeze of fantasy and each caprice of the
school ” ~ was eventually supplanted by “Brahman,” which,

originally denoting a “prayer,” came in course of time to

denote the whole Veda, the corpus canonicum, and was later
restricted to signify +the best and most efficient ritualistic
formula, or the entire ritual personified and expressed in a

nutshell. Thereafter with the elevation, in the Brahmanic

® Oldenberg, Die Weltanschauung der Brahmana~Texte, Gottingen,
1919, page 32.
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toxts, of the sacrifice into a cosmological principle, the term
Brahman also rose to the positionof a veritable apxn, concelv-
od occasionally transcendentally or theistical}y, b.ut more
usually—after its anupravesa or interpenetration into f;he
crestion—peantheistically, as in the majority of the Upanisa-
dic texts. Later still, with the growing psychological trend
of the later cosmological texts, Brahman came to be sup-
planted by Mind, Reason, Will, and Self or ¢ Atman, by the
side of which both Prajapati and Brahman sank to the posi-
tion of & mere Demiurge. Theidentification of this Brahman-
Atman with definitely theistic principles such as Purusa or
the In-dwelling Lord, and finally with sectarian entities like
Rudra-I$a or Narayanas, is the last phase in the development
of Upanisadic cosmology that we have to notice. A second
significant trait of the cosmology of the Upanisads is (ii)
{heir absolute carelessness and even wilful eccentricity as
to the sequential stages of world-creation after the first two,
wherein it is not unusual to find physical,” psychological,
ethical, symbolical, ritualistic, and every other kind of
categories huddled up together in & motley mass, The most
outrageous example of this kind is Mundake IL i 1-9,
where we commence with the Tmmutable (Aksara), the divine
and formless Person (Purusa), who creates, first, the Prana,
the mind, and the sense-organs ; then, {he ether, wind, light,
water, and earth that are to be the objects of these; then,
ritualistic entities like the Rk-Saman-Yajus, Dikss, Sacrifices
and Gafts, the Sacrificer, and the Year: nexi, those Regions
where the Moon and the Sun shine, the Gods and the Demi-
gods and men, beasis and birds; then, to conclude ihe list,
Prana and Apans, rice and barley, Tapas and Faith, truth
and abstinence and law:—the seven breaths and the seven
worlds and oceans and mountains snd Tivers and plants
and juices bringing in the tail of the process as it were!
No wonder then if the Vedantastitras had to devote a special
section to the Srsti-vikya-samaniaya, i. e, the effecting of a

harmony amongst the Upanisadic statements about world-
4 [ Basu Malhk Leoctures, 1925 ]
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creation! That there can be a natural or scientificsequencein
the process of world-creation, eachfollowingstage of it being
connected by an inevitable causal nexus with the preceding,
is an idesa that just emerges in some of the early Brihmana
speculations (e. g. Tait. Br. ii, 2. 9), and then disappears com-
pletely, only to reappear in the nascent Simkhysa specula-
tions in Ch. Up. vi. 2-6. A third characteristic of the Upa-
nisadic cosmology is (iii) itsrefusal to include the individual
soul amongst the created things. The Purusa in Ait. Up.i. 3
is of course the body to be subsequently animated by the
Atman; the Ksetrajiain Mait. v, 2 isthe satfvika intelligence
in the soul ; and the annamaya and other Purusas in the Tait.
Up. I.i. 1 ff. are merely the apparel of the Self : the indivi-
dual souls being in no single text unmistakably described as
created objects. At the most they may be described as the
amsas or parts of the Highest Self, as sparks are of the fire
—améas not greater in magnitude than the hundredth part
of the hundredth part of & hair, and yet capable of infinite
qualitative as well as quantitative expansion (Svet. Up. v. 9).
Finally, it is worth observing that (iv) there is practically
no hint given anywhere in these cosmological texts as to
the unreslity of the creation, except perhaps towards the
very close of our period Thus, texts of the earliest group
{like Br. I ii. 1, Ait. Up i 1, Tait. Up. IL. 7, or Ch. Up. III.
19. 1) speak of the world as being “non-existent” prior to
creation, and yet, subsequent to creation, it is said to be
quite real, and no suspicion of any kind is ever entertained
in the matter. Texts of the second group slightly improve
the conception, calling the world prior to its creation as
not “ non-existing,” but only “non-manifest” (svyakrts,
Brh. I iv. 7), Svetaévalara i. 15f, furnishing the analogy of
the oil dormant in the seed. Subsequent texts like Ch. vi. 2
flatly controvert the earlier position as to ““ existence” com-
ing out of “ non-existence” ; and this in fact is the final view
adopted : only, the world is still not denounced as unresl,
but treated, possibly, as the manifestation of the real Will
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-or Power of the Absolute.” That this power is confingenf
upon s percipient, and hence no more than merely pheno-
mensl or illusory, is a doctrine adumbrated for the first time
.only in a very late text like Brh IV.v.15

Certain corollaries of special significance for the later
development of the Vedantic docirine follow from all this.
The Creator is deseribed by most of our sources as, after the
first acl of creation, himself eniering into the object so
created, which thus becomes so-to-say impregnated with the
spirit of the Creator, and hence capable of itself indepen-
dently continuing the succeeding stages of the process of
«ereation. Thus a sort of a Demiurge who becomes the Apara-
Brahman of orthodox Vedania has the path already fore-
shadowed for him. Secondly, il is very rarely the case that
the Creator feels any drag upon his power of creation by
reason of the limitations of the material principle out of
which the creation is {0 be fashioned, becsuse ( with the
possible exception the primeval Water which in some of
the earlier texis is spoken of as existing prior to the Crea-
tor) the Creator was believed to fashion, like the spider,
the fabric of his creation from oul of himself There is
therefore, in the majorily of oui texts, no acceptance of the
dualistic position such as thal of the Classical Samkhysa.
Finally, it is to be noted that {he Creator who created the
creation is capable of re-absorbing it within himself, and so
remains once again in his original state of advaita, one with-
out a second. This means that the creation does not affect or
colour his real nature. The Creator is not only immanent
in his creation but also transcendent, and therefore its
Controller or “Niyamir.” These are some of the main fea-
tures of Upanisadic cosmology brought out by a chronolo-
gical study of the several texts.

* Compare Br. I. 6, 1-3— Al] this 13 verily three-fold : Name, Form
Aotion ........ This three-fold 19 one and existent ( sat ) ; the Atman also
15 one and existent, So that 1t i3 the Immortal covered by the Truth,”
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With reference to the Upanisadic Psychology and the-
Upanisadic doctrine of the Soul, on a review of the texts ir
the order in which they have been tabulated by us above, it
becomes evident that in the earliest toxts like A.A.ii, 1-3, Ch,
i. 2. Br, 1, 3, ele. the inguiry inio the cognitive and conative-
functions of man slarts ritualistically, and rather as an
offshoot of some specific detail of the sacrifice such as Uktha.
The Atman is spoken of, for instance, as the “ paicavidha ”
or five-fold Uktha, and the lesser and greater spheres of his
manifestation are set forth following the Brihmanic idea.
of the “fivefold correlates.” Compare also the statement in.
A. A.iii. 2.3, where four Purusas are spoken of, namely, the
man in the body, the man in the metres, the man in the-
sacrifice, and the Great Man, the last being eventusally
identified with the Sun as the father of Time, following the
Revedic text (i.115. 1) —"Sirya atmi jagatas tasthisas ca.”
— In the texts of the middle group the self-same inquiry is
pursued mythologically and metaphorically, Thus, for ex-
ample, we have the half-a-dozen and more texts dealing with
* Prana-jyesthya " or the preéminence of the Vital-breath
amongst the organic functions of the body ; nextthe cosmolo-
gical texts, such as the Ait. Up detailing the creation of the
bodily organs with their corresponding adhisthana or super--
intending deities; and finally we come across some of the
sustained metaphors such as that of the chariot in the
Katha (its still earlier form occurring in the Chigaleya),
or of the “eleven-gated citadel ” in the same text, as also
+he * Koda-vidya ” from the Tait. Up., and the texts such as
Prasna vi,and Ch. Up vi. 7, which speak of the man and his
sixteen digits or Kalas. — In the properly Upanisadic fexis
of the third group the method of inquiry is experimental or
introspective, especially in passages like Prasna iv, Brhad,
ii. 1 and iv. 3, Chan. vi. 8, and viii. 7-12,—the last mentioned
text furnishing us with the well-known story of Indra and
Virocana. This last method of determining the real nature
of the Atman after a critical review of its behaviour in the-
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#hree states of waking, dream, and sleep has become quite &
favourite one with later Vedantic texls, and is often used
s the proof for establishing the alipta or mrguna (uncon-
+taminated) characler of the Soul, who abides as the self-
same entity which endures, whereas his states appear and dis-
appear. The whole investigation is calegorically summed up
in the latest Upanisadic text, the Mandikya, where the
waking soul called Vaisvanara who cognises the outer world
and functions through all the bodily organs is distinguish-
ed from the dreaming soul called Taijasa who is shut off
from the external world, but still performs all the functions
inwardly, the sleeping soul called Prajiia being differentiated
from both these as being freed from all sense-functionings
inward as well as outward, and concentered within his own
blissful intellective unily, while our text goes even further
and posits a fourth indescribable, unknowable, transcendent
-state of absolute oneness, where the world and ils manifold-
ness find their utter extinction. One or i wo peculiar positions
<volved in the course of this investigation deserve a passing
reference The Soul, for instance, 1s located in the cavity or
the “akasa” of the heart and is assigned the size of a thumb.
Secondly, we are told thal there 1s a nelwork of {housands
of nadis (tubes, veins) in the body, and that in the condition
-of dreamless sleep the Atman enters a particular nadi (the
Puritat ) and so secures escape from the turmoils of the
senses, while at death-time, if the Atman can manage to
pass out through the nadi which terminates at what later
-came to be known as the Bralmarandira within the skull,
he becomes free from transmigration. Otherwise he has to
revert to the sazsd@ra. This occult psychology was in time
taken up and specially cultivated in the Yogic schools, as
also in some of the later Upanisadic tracts.

In relation to the psychological texts from our sources
{ only a few of which I have above mentioned, and which T
Aave not thought it quite necessary to quote and explain in

{
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detail by reason of the discursive, unmethodical and ofter
inconsistent mode of their treatment, and their failure to
distinguish psychology as such from physiology, ritualism,
and theology ) a point of particular inferest is to note the
fact that the “spiritual” entity called Atman, as being the
in-dwelling presence within the human body, is not in our
toxts distinctly conceived as such right from the very start,
The two “Udglthavedha” texts (Ch. i, 2 and Br. i. 3) and the
several “Prinajyesthya” texts assign the role of preéminen-
ce within the body to Prana, the vital breath, who functions-
continually, sustains the human frame, and is unaffected
by evil It is true that Ail. A, IL i 4, for instance, speaks
of the entrance of the Brahman by the toe of the foot within.
this bodily frame; but this Brahman is not the same as
the soul, but is » higher presence by its side. Subsequently,
as Prana came to be felt as too physical or physiological an
entity, we have passages like Ait. Up. v, where Prajiiana or
the intellection is definitely spoken of as the real essence
of the Atman — * Sariinyevaitini prajiianasya namadheyani
bhavant:;*—Brhad. Up. L. 5. 3 furbther varying the phrase and
denominating it as the manas, while Prasna iii. 3 speaks
of the Prana as having sprung from the Atman, whereas the
Kaus. Up. iii. 2, by way of a compromise, identifies Prana,
Prajiia, and Atman, as when Indra declares—"Prino 'sm:
Prayrigtma.” In the text last quoted we also reach not only
the idealistic position as to the Prajiia being the essential
factor in every act of knowledge, but the further somewhat
Hegelian position that the sense-data are as much necessary
for the evolution of {he ideal factors in knowledge as are the
latter for the commutation of the sense-data into knowledge:
“1'a 1a eta dasaiva bhitamil @ adhipragiiain, dasa projiamitr @
adhibhiitam., Yaddh bhutamatra na syur na prajiamat) as syur,
yad va prajiamatra na syur na dbhitamatras syuh.” The final
position arrived at is, that the intellective and the other
functions of the Soul are simply the envolutes ( kosas ) of it
and do not constitute its real nature The Atman isreally an
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amséa of the Absolute (etasya so 'théo 'yam yas cetdmaitrah
pratipurusah Ksetrajiiah samkalpiddhyavasayabhimanalin-
gah ), very small like the thousandth part of the hair, and
attached to a functioning organism later designated as the
‘giiksma’ or the ‘linga’ éarira (the subtle and transmigratory
body ), the soul when conditioned by this attachment being
designated as the “Bhiitatma” in Maitrayani Up. iii. 2. The
question as to whether the intellect and the other functions
form the necessary attributes, or are merely the accidents of
the Atman—a question raised and discussed in the Brahma-
sttras II, iii. 19ff—is not definilely resolved by any of our
texts, The Kena declares this Aiman to be the ageni of
seeing, hearing, etc, but never their objeci. The only mode of
obtaining & direct knowledge of the Aiman is by ‘pratibodha,’
a word differently interpreted but which may for the present
be conveniently rendered by ‘ intuition.” This passage and
the well-known solipsistic position reached by Yajiavalkya:
Yenedam sarvam wjanati tam kena v(jantyat. Sa esa neli nety
atmd, etc. mark the highest point reached by the inirospective
psychology of the Upanisads.®

Let us next briefly review the Upanisadic statements as
to the Nature of the Absolute. There are two definitions of
it in vogue That in the Taiftiriya (iii 1) is cosmological:

* Jacob; argues (Entwicklung der Gottesidee, 1923) that the earliest
Upamsadic texts (and thereby, following Deussen, he means Early Prose
Upanisads ) have not reached the conception of the soul as immortal
consolousness, nasmuch as they do not contain any words hke cit or
caslanya. But they oontain the word viylana used in a context (Tait.
Up. n. 6, Br. Up, u 4. 12) where 1ts meaning does not really differ from
that of caitanya. The fact 18 that while there may have been an aotual
evolution of the conception of the soul from **Psyche” to “Monad”—
to adopt Jacobi's very oconvement nomenclature—the evolution should be
traced not from the period of “Early Prose” to that of “Early Metrical"
Upanisads, but rather from our own * Brahmanio” and “Brahmano-
Upanisadic” Groups to that of our * Upamsadic ” Group, as set forth
in the Chronological Table on pages 44-45 above, Compars also our
romarks towards the end of this Lecture,
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“That from which all these beings areborn, in which, having
been born, they subsist, and into which they are absorbed.”
That in the Chandogysa (vi. 1. 3) is epistemological : * That
by knowing which whatever has not been known becomes
something already known.” Both presuppose the strictly
monistic point of view in intimate association with the
realistic view of the world. As a general rule, the Absolute
is designated Brahman in the earlier texts and Atman in the
later texts; but there are exceptions to this both ways.
The Upanisads everywhere tell us that a number of other
claimants for the Absolute were put forward by different
philosophers, amongst them Indra, Agni, Vayu-Prans, Akase,
Aditya, and others. Compare Yajiavalkya’s.crilicism of
the philosophers in Br. Up. iv. 1-2, or (as & better example}
the newly edited Arseya Upanisad, where five sages, Visva-
mitra, Jamadagni, Bharadvaja, Gautama and Vasistha dis-
cuss the progressively more and moreinward and “spiritual”
conceptions of the Brahman, that of Vasistha being accorded
the highest rank. There are likewise various stories such as
that in the latter part of the Kena, the texts containing the
Vaisvanara-vidya and the “Bhiman” doctrine, or the dialogue
between Gargya and Ajatasatru in both the forms, where
the point emphasized is that the “true” Absolute is to be
sought not in any physical or physiological category, nor
in any psycho-physiological function of the Atman (mind,
speech, intelligence, will, etc.), but in the Atman itself.
We need not, however, suppose, as is sometimes done, * that
the latter doctrine of the spirit as such came in in violent
opposition to the earlier cosmo-physical doctrines. The older
Brahmanic notion of psycho-physical correlates, which pos-
tulated a man-in-the-eye to correspond to the man-in-the-sun
and assigned ‘adhisthanadevatis’ or controlling divinitiesto
the functional activities, was always there as a mediating

process between the two; and this mediation is not asbsent
'

¢

® Cp.Herte' in ** Die Weisheit der Upanischaden™ p. 32f,
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.even in the Kens Upanisad in spite of its repeated and cha-
racteristic refrain—nedwin ya | idam upasate, on which Hertel
{ Weisheut der Upanischaden, pp 23, 32 ff.) séems to have laid
unnecessary emphasis He ignoies the full significance of
+the line Bhiifesu bhiilesu vicitya ete., which implies that the
entity inside has its analogues in the world ouiside. The
important poini to note is that the Upanisads ultimately
.assume the position that the principle which underlies, and
.enlivens, and conirols the inner life of man is identical in
«essence with the principle which pervades and dominates
«every other thing in the universe, and that (as Sandilya
expressly declares, Ch Up. iii. 14) the individual can, if he
-were to will it, attain the Absolute.

As Lo the nature of this Absolule our texis, naturally
«enough, give us the most enigmatic descriptions: compare
Isa 4-5, Katha I. ii 14, 20ff, as also the stock description of
Yajiiavalkya™ — Sa esa netinety Atmd, etc. Ontheother hand
“we possess many other texts, fairly distributed over all the
groups, which givea ‘saguna’ descriplion of the Atman, speak-
ing of it as Anna-Prana-Mano-Vijiana-Ananda-maya, or call-
ing the Vak-Prana-Caksus-Srotra as its four quarters, or de-
-seribing it in the stock-phrases ‘satyakamah satyasamkalpah’
{whose desires areiruih, whose intentions aretruth, ete.) of Ch.
Up. viur 1, or finally, in a theistic mood, assigning him omni-
science, omnipotence, and the other attributes. These double
sets of passages, as is well known, have formed the bone of
contention between the later Vedantic schools. On behalf of
Sankaricarya’s subordination of ithe saguna passages atten-~
tionmay beinviled tothe distinction between the Pard and the
Apara vidyas, or between the Mirta and Amiirta forms of the
Brahman, as also to texts which speak of the Atman as being

* “He is that Self cognisable as not-so, not-so. He 18 incomprehensi~
ble,’as he cannot be comprehended, indissoluble, as he cannot be dissolv-

-2d ; unattached, in that he attaches himself to nothing, unfettered and
Jeither injared nor destroyed.”
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originally Avyakrta or non-manifest and afterwards becoming-
manifest, or as having created the two kinds of creation—Sat
and Tyat—and entered therein. As passages to this purport
are to be met with all over the period, it would be safer if we-
conclude that the Upanisads did noi wish to preach onse
exclusive and clear-cut view on the point.

Our Upanisadic texts, which afford us more of poetry
and of imaginative anticipations of truth than any reasoned
argumensations and logical conelusions, do not of course
attempt to logically prove the existence of the Absolute.
Nevertheless the following modes of establishing its exist--
ence seem to be implicit in their methods of procedure.
There is, to begin with, (i} the rituslistic approach, which
was the direct corollary of the Brahmanic elevation of the
Sacrifice into a world-principle and the consequenf assump-
tion of innate correspondences between things ritual and
things secular. The Brahmanic Sacrifice was a very compli-
cated process. Several priests considerably differing in their
qualifications and functions ministered at it. There were
complex movements and activities to be gone through as well
as prescriptions without number to be attended to during
their performance; and the theory set forth was that all this
congeries of complexities was instrumental in producing one
larger apiirva or mystic potence, giving rise eventually to one
specified fruit, believed to be in the dispensation of the
Highest God of the Sacrifice, be He either Visnu or Prajapati.
Thishierarchy of the sacrificial Ap#irias had its corresponding
analoguein the world outside which was accordingly believed
to culminate in one Highest entity, the source and goal of
the creation. Furthermore, just as the Brahmanic theory did
require not only that the lesser Apiuirvas of each individual
detail should merge into the larger Aptirva of the whole
ritual, but also that the specific detail, so long as it was
being performed, should have the entire resources of the
sacrifice concentered upon it—should in fact be for the fime
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being the whole sacrifice in a nutshell—even so we find our
Upanisadie seers ready to put forth (e. g. in the “ Samvarga™
and “ Parimara ” passages, Ch. iv. 3, A B viii 28, Kaus ii.
12. etc.) not only an all-inclusive entity like Prana-Vayu or
Brahman as the First Principle of Creatlon but also, by =a.
sort of symbolism or ritualistic “ henotheism,” even such a-
category as Uktha, Udgitha, and latterly and more usually..
the Pranava or the tri-mono-syllable Om, as the veritable-
be-all and end-all of existence. — A second access to the
Absolute” was opened oui by (ii) some of the physical or-
naturalistic theories of crealion The Upanisads are not-
strong at this, and are often inconsistent The “scientific”
investigation of Nature was not their forte. As the very best
examples of the kind we-have the Bther-Wind-Fire-Water--
Earth cosmology inthe Tait Ubp. ii, or the Light-Water-Food
cosmology in Ch. Up. vi 2 ff How truly weak the scientific
interest in all this was follows from the circumstance that -
in proof of the proposition that Tejas produces Water the
argument adduced is, “ Hence it is that wherever there is
heat a man perspires I” The First Principle reached through
.such a mode of argumentation—whether it be Adilya or

- Akisa or Sat or pure Being—cannot be said to be inevitable
or rationally deduced,

The Upanisads achieve a betler 1esulf along the method-
of (1ii) psychological inirospection That there is something
in man that does not perish with the body : that the body
grows and changes, that the funciions of its several organs
begin and endure and cease, that the body passes through
utterly divergent stages like waking, dreaming, sleeping.
swooning, trance, ete. and yet there persists, as the basis of
all these mutations, one identical individuality—call it the -
Prana or Manas or Prajiana or Atman—this central fact was .
perceived early enough by these thinkers We have only
to mention here the Katha Upanisad or the several “ Prana--.

jyesthya " passages in our support That the Soul not only—
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-dwells within the body from Dbirth to death, but that the
same Soul, after the falling away of one body, takes up
another, and yet another, in accordance with its unexpended
portion of Karman—the so-called theory of Transmigration
in association with the doctrine of Karman—is however not
unmistakably present in the earlier of the Upanisadic texts.
The famous “ Paficagni-vidya” in Chandogya v. 3-10 and Br.
Upan. vi 2 claims to be its most authoritative expositions.
Whether this famous doctrine originated outside the strict-
1y Brahmanic circle—whether, for instance, it was (or was
not) borrowed from the animistic notions and practices of
some earlier Non-Aryan tribes—is at this date perhaps more
curious than profitable to inquire. I incline rather to the
view that, whereas the premises for the enunciation of such
a doctrine were present in the Rgvedic and Early Brahma-
nic speculations, the actual drawing out of the inference
may have been inspired and facilitated by a contact with
people exhibiting certain primitive and animistic ideas. Be
that as it may, it is worth noting that after having reached
s unitary spiritual principle within the human body, the
identification of that principle with the Principle believed to
be standing at the source of the Universe was probably, in
ivs initial stages, no more than a direct result of the Brah-
manic hypothesis of the Adhibhautika and the Adhyatma
correspondence between things. When later the speculation
deepened, this position was further buttressed up by two addi-
tional philosophical arguments. The most universal category
reached in the course of the cosmological inquiry was, as
we saw, the concept of Being, which must be, self-subsistent
inasmuch as it cannot arise from a Non-being, nor also from
a Being as such. Similarly, the Ultimate Reality reached
throughintrospective analysis was the concept of the Self that
was most immediately present to our consciousness. Since
it was illogical to posit two kinds of ultimaie exisiences as
-such, the Real within was inevitably identified with the Real
<without. This wemay style as(iv) the ontological argument.
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Finally, starting with the idealistic position reached in a text-
like Ait. Up. v. 3, and getting a further clue from the state--
ment about the all-pervasive and all-interpenetrative nature-
of the Absolute, our Upanisadic philosophers came in due time-
to assume the position of what Hegel might have designated
“Absolute Idealism,” and to speak of it as consisting of pure
Consciousness or a mass of Caitanya, which, however, differs
from ordinary consciousness in its being for ever beyond
consciousness, that is to say, in its being always the subject -
and never the object “It is the ear of the ear, the mind of
the mind, the speech of the speech, the breath of the breath,.
and the eye of the eye” *One does not think it by thought. ..
but the thought, they say, is ilself thought by it: that is the
True Brahman”" “When everything here has become the
Atman alone, who can smell what, and by what means; who
can see what, and by what means; .. ........who can know
what, and by what means: thai by means of which one-
knows all this, That how can one know, and by what means ;-
how forsooth and by whal means can one know the Knower?t
This may be styled the (v) epistemological argument, and it
is tantamount o Reason stultifying itself or returning back
upon ilself. The Upanisads, however, do not like {0 abandon
things in this exiremely unsatisfactory predicament. They
are loud in proclaiming that the search for ihe Self or the -
Realily, wilh which the Upanisadic inquiry commenced is
bound to be crowned with success. The highest knowledge
is attamable we in fact do see Yajiiavalkya and Janaks and
the proud Svetaketiu attaining il before our very eyes; and
the same is sure to happen to the pupil who, being sufficiently
qualified, has found out the proper sort of teacher o point
out {0 him the way towards self-infuition or god-realiation,

This last may be called (vi) the experimental proof of the~
Absolute,

* Kena Upamsad ji. 2-5.
+ Brhaddranyaka Upanisad 11. 4, 14 and elsewhere,
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‘from out of the householder’s stage into that of the houseless
-wanderer—came to be increasingly emphasized® as the true
ideal for the sage, to the lure of which even the great sage
Yajfavalkya—Tfor all his shrewd commonsense—did ulti-
mately succumb. Hence, with this inevitable slackening
.of the only restriction in the shape of the antecedent con-
formity to Sastric prescriptions that had been imposed upon
the candidate for Ailmic knowledge with a view to enable
him to secure tranquillity and self-control—and with the
throwing open of the highway to Self-realisation for men
and women, gods and demons, Brahmans and Ksatriyas, or
Stdras and slaves alike—while there might have grown up
a spirit of equality and confidence, the door was at the same
time certainly left wide ajar for all kinds of fads, abnor-
malities and self-impositions,; indulged in under the cover
of the preliminary preparation for Self-realisation. Further-
more, while expatiating upon the extreme significance and
blissfulness of the state of a mystic identification with the
Absolute in the experience of the “ Jivanmukta,” (i. e., of the
soul that has attained his emancipation in this very 1ife), our
texis naturally wax highly eloquent, with the result that the
man that has “ crossed the Bundi ( setu ) of the Atman” is
by them declared to transcend not only old-age, death and
sorrow, but also merit and demerit, in such a way, that “ not
by any action of his whatsoever can the world be injured :
not by murdering his mother or his father; not by stealing
or by killing the embryo. Nor can anybody observe any
pallor or any darkening of his face, even though he were
to do what is ordinarily regarded as a grave sin orierime. '}
Such a doctrine, if ever seriously and universally preached,
would naturally be subversive not only of the “ Way of the
‘Works,” but also of all established social and moral and
religious institutions whatsoever. This is however only an

® Barring an occasional caveat as in Iéa 2, or Ch. iii. 16-17,
+ Ch. viil. 4, - I Kaus, ni. 1
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extreme and one-sided position reached during the formulation
of the Upanisadic theory of Ethics, which has unforfunately
been eagerly seized upon by certain unsympathetic critics of
Indian “ Pantheism,” with whom we will later find an occa-
sion to break the lance.

Anunbiassed view concerning thereal ethical teaching of”
the Upanisads would take into account the circumstance that-
practically all the texts require, in the candidate for salvation.
through self-realisation, a life of purity, truthfulness, and
moral dicipline, in the absence of which the true light of
the Atman can never shine out; and it would be a strange-
travesty of facts if the aspiring candidate were to abjure
morality the moment he reached the goal to which it was.
the indispensable preliminary. The only difference would
vrobably be that his following moral conduct could no longer-
be a deliberalely willed action, but merely an automatic onse
like breathing and blood-circulation. Secondly, it would
not do to forget that the knowledge of the Atman was not-
an intellectual aclion like the knowledge of a geometrical
theorem : it was an inlnitve knowlege experienced in a Yogic
meditation or ecstatic trance, which could be attained only
by the aspirant who had first purged his soul of all passions
and had won spiritual peace and tranquillity. No non-moral
being can ever hope to secure this Thirdly, 1t is worth
noting that the * Mumuksu ™ or the seeker after salvation,
once he had reached the great truth of “ Aham Brahmdsmi,
(I am Braham) or “ Sarvam khalv :dam Bralhma ( All this
verily is the Brahman),” was sure—so long as he was bound
to walk the ordinary walk of life—to act upon the maxim—
*Do unto others as you would be done by,” and to experi-
ence, in the happiness of others, a progressive realisation
of his own Self. He could in fact rear up, on the basis of
the mystic unity of the Atman, a perfectly sound autonom-
ous system of ethics in which Modern Philosophy need find
1ittle to object to. Finally, we have once more ko emphasize
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+the fact that the “ Pantheistic ” position of the Upanisads
did not in all the texts necessarily imply “ Acosmism,” so
4hat there did remain, according to the majority of the pass-
ages, & real scope for morality. And even in the case of the
few most advanced Advaitic texts that implied the doctrine
of the “Mayic” or the illusory character of the universe,
morality was still {here, so long as one retained the consci-
ousness of a moral agent. That in the state of the mystic
identification with ithe Absolute, the individual loses or
rather merges his individuality within the Infinite, and that
he can btherefore no longer stand in any relation whatsoever
to morality (which belongs to the finite and the particular)
is of course a logically valid position, howsoever bafiling it
may have proved for some of our crilics of “Iudian Pan-
theism ” to understand and appreciate it. Ii isin Mysticism,
we must repeat, that morality finds its natural culmination,
and its annihilation.

As before observed, Indian Philosophy has an intensely
practical aim. It is not merely an intelleciual aitempt to
resolve the Riddle of the Universe: but it is an endeavour,
after having intellectually grasped it, to attain and to be
absorbed into that essence of the Universe—Brahman, Atman,
or by whatever other name we may choose to designate it.
Thus we saw (p 14) that the best proof that the Upanisads
had {0 offer to establish the existence of the Absolute wasg its
“realisation.” That this realisation is not a goal reached
through the ordinary gateways of knowledge has been de-
clared time and again by most of our texts, which prescribe
for the purpose the necessity of reverentially sitting at the
feet of a qualified teacher, studying the Scriptures, inwardly
meditating upon their teaching, breath-control and the other
Yogic practices of various sorts designed to effect a Kagapos
of the body and the mind. This is to be followed by rapt
concentrations upon the preseribed pratikas (symbols) of the

Absolute, ultimalely leading to an ecstatic union with the
5 [ Basa Mallik Leoctures, 1925 ]
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Highest, without retaining even the consciousness of that
union. It is some sort of a Pratibodha or a mystic intuition
of the Absolute, the sure approach of which is heralded by
the sense of perfect peace and passionlessness and those
etherial experiences that have been detailed for the first
time in the Svetisvatara Up. ii. 11-13. Such an eventusal
realisation of the Absolute makes the adept’s soul aglow as
it were with an incomparable and inealculable bliss, which
passesour ordinary experience and sotranscends the power of
adequate description, although we have texts like Tait. Up.
ii. 8 or Br. Up. iv. 3. 33 that boldly essay the task of setting:
up & “ calculus ” for this beatific bliss, while enigmatic but
highly suggestive descriptions of that mystic state are
vouchsafed to us by a few texts like Tait. i. 10, Ch. iii. 14 and
viii. 4. 2, Br. iv. 3. 21, or Svet. ii. 14-15. It is a supra-sensuous
experience which secures peace and infinite joy and isable to
harmonise all contradictions. And for winning that summum
bonum which rends all the knots of the heart asunder and
dispels all doubts and fears and secures absolute emancipa~
tion, no preparation i1s naturally thought to be too great or
too arduous; and il is in this connection that truthfulness,
penance, charity, celibacy and such other moral virtues are

prescribed and insisted upon. Whether however an absolute
renunciation of all the actions is enjoined or not may well be
debated. There are to be found instances both ways, although

the eventual Upanisadic leaning seems to be rather towards

renunciation.

Our Upanisadic texts are of course generally unanimous
and are even rapturously eloquent in their Descripticn of the
State of Self-realisation. The state was believed to bring about
the final absorption of the individusal soul as well as of the
whole world of phenomensa into the Highest Self; and an
approximate conception of it could be formed only with the
help of well-known drstanfas such as that of the deep-sleep
condition, of the rivers flowing into the ocean, the flowers
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mingling their honey into the honey-comb, and the like.
The absorption in question is complete and final, and theistic-
passages like Svetasvatara v, Ch, Up. viii. 3, and even the
-famous Sandilya-vidya (Sat. Brah. X. vi. 3, Ch. Up. iii. 14),
which recognise the reality of the distinction between the
individual and the supreme soul prior to the absorption,.
do ultimately speak of that distinction being transcended.
But the question of questions is whether this Self-realisa-
tion takes place all af once, with the very first flash of the
intuitive knowledge (sadyo-mukiz), or whether contrariwise it
takes place by a few graded stages ( krama-mukti), the latter
of the two being not yet absolutely denuded of all sensuous
perceptions and delights, and hence forming a feature in the
process that may attract and ensnare the commoner, but was
sure to repel the heedful. This is a question that has pro-
voked quite a battle royal between the later Vedantic schools..
Here it must be admitted that the majority of our sources
(such as, Kaus. Up. I, Ch. Up. iv. 15 and v. 3-10, Br, Up, V1. 2,
etc.) lean to the former of these views, Katha Up, 11, iii. 5—
a passage not always properly understood—getting forth the
less and less partial views of the Reality vouchsafed unto us-
in the different worlds, such as that of the Manes, of the
Gandharvas, and so_forth, through which the soul has to
pass in the course of his career of God-realisation, until in
the world of Brahma3 there is obtained & full-orbed vision of
the same. There are, however, some other texts—especially,
those proclaimed by that most advanced amongst Vedantic
teachers, the Sage Yajiiavalkya—where an immediate and
absolute union with the Resality without retsining even the
consciousness of that union is said to take place at the very
moment of the Saksatkara or beatific vision. Itis of course
true that from this ecstatic state of adiautic union it is per-
mitted to the Yogin to come down and-to continue to inhabit
his old mortal tenament until the Karman which had origin-
ally produced its effect in the form of that tenament hasg
completely spent out its force. But in that state of what i
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termed the “Jivanmukti” the soul merely mechanically goes
through the wonted bodily movements without ever being
under the dominance of the idea that he is their deliberate
agent, nor feeling any attachment or aversion for the conse-
gquences likely to result from them. The karman that may
result fromthesemovements is, like the burnt-upseed, power-
less to produce fresh karman. “ He has merely to wait until
liberated (from his bodily vesture); but once that happens,
there is freedom and the complete attainment of the Videha-
laivalya”” When both these docirines are expressly to be
found in the Upanisads, it is futile to explain one of these
two sets of texts away, as though they did not exist at all.
The only reconciliation that is possible in the matter can
emerge from the crucible of exparience or anubkaia. The
Upanisads, in so far as they faithfully recorded tradition-
ally reliable accounts of so many individual infuitions of
the Absolute, were naturally and normally not expected to
dogmatise and vouch for the exclusive truthfulness of any
one set of intuitions alone ; and this much wemust concede to
them in spite of the fact that, on the face of it, the Advaitic
intuition of Yajiavalkya may appear to us to include and
transcend noft only the other non-Advaitic intuitions, but
also those concerning the qualified or partial Advaitism.
Woe need not discuss the question further at this stage. It
led however to cerfain important consequences in the Upani-
gsadic theory of Ethics, which it ended by making a-moral-
istic. The position reached was, as we saw, dangerously
within sight of downright Materialism, and never at & very
great distance from Scepticism and Atheism.

A few words may finally be permitted on the question
of the Beginnings of some of the later Philosophical Systems
which it is usual to trace in tht Upanisads. Now, to speak
of a given body of doctrines as forming a philosophical system

’ implies, in the first place, that the doctrines are not isolated
' utterances on single detached problems, but that they, in
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their ensemble, cover the full (or very nearly full) range of the
philosophical issuesthat one raises for examplein Cosmology,
Psychology, Ethics, and Metaphysics; and, in the second
place, that the solutions so offered are logically consistent, as
presupposing throughout one and the same point of view. As
a consequence, mere differences in ritualistic practices—asto
whether, for instance, in some specific saciifice, the omentum
should be basted first and after that the clotted-ghee, or the
clotted-ghee first, and then the omentum—evenihough consis-
tently maintained and giving rise to two opposing ritualistic
schools, namely, that of the Carakas and the Yajiavalkyas,”
cannot originate philosophical systems, any morethan canthe
divergence of views on isolated topics, as for instance, what
god constitutes the deity of the Prastava or the Udgitha or the
Pratihara,t or to what world the Pariksits after death have
been assigned (Br. iii. 3) constitute philosophical systems, even
though these latter questions possess & distinet philosophical
import. We can even go further. The Upanisadic texts make
frequent mention of some individual teachersholding sporadic
views on philology, cosmology, eschatology, and the like; but
it would be misleading to dub thege as definite philosophi-
cal theories by giving them names and characterising (on the
strength of Greek analogies) one 8 Water-philosophy, another
a Fire-philosophy, and so forth. The fact is that, even where
teachers like A§vapati Kaikeya, Ajatasatru of Kasi, or Sage
Yajiavalkya are naming and criticising the earlier doctrines
as to the nature of the Highesi God or the Supreme Self, so
little is really known as to the general outlook on life of a.
personality like Varku-Varsna or Gardabhivipita Bharadvaja
who are mentioned as mainftaining, one the Eye and the other
the Eor as the Highest Deity, that one should reslly hesi~
tate to find therein any genuine and systematic philosophy.

* 8os Satapatha Brabmana ui. 6. 3, 24.

+ These are the speocific divisions of a Sama chant. For the answers.
neo Ch. Up.1. 11. -
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It is only when we come to deul with texts such s Tait. Up.
or iv, or Svetas i that we become aware of a philosophical
problem fully worked-out in all its bearings. And the way to
such systematised speculation can properly be said to have
been prepared in part by texts like Ch. i. 2ff., Ch. iii. 14, Br.
vi. 2 or Pradna i, where there are single philosophical topics
dealt wich, bub in a manner thal may serve as the basis for
rearing up a philosophical superstructure. It is obviously
only in such systematised attempts that we are justified
in tracing the roots of the later philosophical Darsanas, and
not (as has been too often done) in a few chance expressions
here and there.

Now, whenever there is made an attempt at systematic
philosophical thinking, & sort of a more or less fixed philo-
sophical terminology is evolved in the process; and this
is strikingly illustrated in the case of our Ubpanisads on
a comparison of the technical terms of the texts that fall
within what we have designated as the third and fourth
Groups with those that can be culled from texts belonging
to the first two Groups. Professor Jacobi in his Entwicklung
der Gottesidez ber den Indern, page 20, gives the following
select list of such technical terms: avyakla, ahamikara, karana,
karana, harya, kriya, tanu { = the body), deha, dehin, dravya,
nivrity, parmama, prakri, pratyaya, pramada, phala ( = the
consequence ), moksa, vahni,” $akti, sariaga, sarrajfia, siksma,
and hetu {= the ground or cause); also forms and derivatives
from the following roots: ud + bk, up+ labh, cint,* tyaj,” m+
yam, pari +nam, pra+arth,” vi+aiij, and v:+ ap. - As this list
is admittedly & selection, I may be permitted to make it more
complete by adding the following words: aduaifa (also duaita),
adhisthana, adhyatma, amurta (also murla), avyahrta, asaiga
(also safiga), Gurbhawa, kevala, ksayisnu, ksetrajae, guna (also

* 1 must confess that I really fail to sea why Jacobi includes these
~words in the list,
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guiun, nirguna, and others), lattva, tanmatra, tarka, tryanuka,
drstanta, dharana, nastika (also nastikya)mididhyasana, niskriya,
nawatmya, pratyag-atman, pradhana, prapaica, prama ( also
pramana and pramatr), prasada, bhoga (also bhokir), maya,
gyoga, laksana, vastu, vasand, vikara, viyiiana (also samjfiana,
etc.), visesa, wsaya, samyoga, samsura, samghdla, sattva
(also sattvika), sammyasa, samadhi, simudaya, samprasada,
sarga, svabhava, samkhya, samparaya, eic, together with the
several forms and derivatives from the roots dus, pra +ma,
and v+ kr, other than those that are already listed.* And,
if we note down the actual passages wherein these words
.oceur, it is seen that over nine-tenths of them proceed from
our third and fourth Groups, including therein texts hailing
equally from the portions of Chandogya and Brhadaranyaka
which Deussen ( followed by Jacobi) regards as the earliest,
but which we have recognised as constituting the middle
and later Upanisads, along with the Upanisads like Katha,
Mundaks, Svetaévatara, and Maitra Some of the technical
terms enumerated in the above list arealready in vogue in the
Brahmanas, Only a few, but these the most important ones,
can be put down as the inventions or the newer adaptations
by the Upanisads themselves

* There 15 room for making even this list a little longer, but not
very much. In regard to arguments based upon a critical considera-
tion of such vocabulary, we have to remember that G. A, Jacob, whose
Concsrdance has been utilised 1n th1s compilation by myself (as well as
by Jacobi), has unfortunately not recorded all the *“uttsra-padas” (he
thus omits sukkadubkha-hetu sub voc, hetu). Sscondly, he has not given
cross-references for cognate words, e, g. to muhls, mumuhsu, atvmukis,
atimoksa, vimoksa vimucyamidna, and wimukés under the word moksa, or
to anupalabhya and smrtilambha under the root upalabk (which has led
Jacob1 to the wrong view that 1n the earhier Upamsads—and by this
he means Brhaddaranyaka, Chandogya, and Taittiriya—these words are
absent, which 1s not the case), and in a fow cases at least the index-
shps of Jacob seem to have gons astray. We have moreover te allow for
the possibility of mere chance, which indeed Jacob: also coucedes, It
may thus be a pure accident that the word samparaya occurs only 1n the
&Katha, or that the word @nanda occurs only twice or thrice 1n the whole
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There are amongst these latter three distinct types of
words that easily lend themselves to classification under
“Yoga,” “Bhakti,” and “Samkhya” technicalities. These are
the names of the three famous Philosophical Schools, the first
beginnings of which are traced to the age of the Upanisads;
and they seem to have come into existence in the above order.
Now, as regards Yoga, its primary connotation is a“constant
application” or a ceaseless exercise of the powers of the mind
and thebody along certain prescribed methods such as regula~
tion of the breath (Pranayama) with the view to control and
perfect the physiological as also the psychological processes
and functions of thehuman body ; and the Yajurveda mantras
quoted in Svetagvalara Up. chapters 2 and 3 emphasize this
sense of the term. The practical discipline involved in the
“Yoga” was believed to give rise to certain * supernatural ”
powers and aptitudes in the man; and not a few of them may
have been the by-products of the primitive magic-imbued
ritual. In a primitive society at any rate the dread wizard or
the “medicine-man” is hardly ever distinguishable from the
Yogin, who canbeunderstood tobe insomesense the magician
turned into the metaphysician. In India magic is as old as
the Atharva-veda, if not indeed still earlier; and it forms in

fact the back-bone of the early Vedic ritual, which may be
gaid to be a blend of certain simpler forms of Nabure-worship-
with certain animistic or totemic ideas probably imported
from the cults and practices of some neighbouring “ Non-
Aryan” peoples. From this point of view, J. W, Hauer (Die

Chindogya, or that so important a word as jiva, as a substantive, dosz
not occur in the Brhaddranyaka, nor also the word sulha, either as &
substance or any derivative from it. And thisis hkewise true of the
opposed word dubhkha—except for one solitary passags (iv. 4. 14), which
Brh. and Svet. (1ii. 10) have in common, and which seems to have been
original with the latter, Making allowance for these somewhat dis-
concerting circurrstances which are unavoidable, the evidence of the
tachnical terminology may be said to establish the correctness—no¥
of Deussen's stratification of the Upanigads according to their external
form—Prose or Verse—but rather of our own chronological grouping-
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Anfénge der Yogapraxis, 1922 ) is not without some justifica-
tion in holding that several [late] s@iktas of the Rgveda and

not o few of the earlier sacrificial prescriptions about fasting-
and abnegation are swayed by ideas of Yoga and of Sympa--
thetic Magic Compare, for instance, Rv. x. 136,—a stkta

which describes certain “ Munis” or sages “ girdled withihe-
wind” who wear their soiled and yellow garments, and fly

through the regions of the air with long loose locks, deep--
drunk and “treading the path of wild beasts, Apsarasas, and

Gandharvas,” and having their home in both “ the Bastern-

and the Western oceans. ” This bears witness to a definite-
penchant for the acquisition of occult powers, which, however,

need not mean that a fully-worked out metaphysical theory

was supplied as the requisite back-ground for the exercises-
and practices involved.

Such a theory, whenever worked out, would, in the first
place, emphasize the “/kratu,” or the thinking-and-willing
power of man, so that “to think upon a thing intently was
actually to be it ;" and then i1t would set forlh the Supreme
Self as the goal which 1t was the duty of the individual
to strive 1o reach through the several Yogic disciplines cul-
minating in the enrapt, one-pointed, and ecstatic meditation
upon it. The Upanisadic lexts (e g., Katha 1. ii, 12) correctly
designate this as the “ Adhyatma-Yoga,” so as o distinguish
it from the pre-Upanisadic Yoga, which had not yet been.
apparently elevated into a philosophical system. We have
howaever no valid ground to suppose that it is the Upanisads
themselves that have effected this “systematization ” It rather
seems to have been achieved more or less independently of
them. The Upanisadic texts” that contain specific references

* Namely, Katha I, 1i. 12,17, 20, 24, 1. ui. 13, IL. 1. 1, 15, IT, u. 3, II..
1. 9-10, 16 and 18 ; Chandogya v. 10 1, wii1. 6, and vii. 6; Mundaka 1 i1.
11,13, I1. u. 8-%, IIL. 1. 5, 8, 10, and IIL.1i. 1,6, Svetadvatara i, 5. 10,14,
and the whols of Sv. i1; Brhad., ui. 3 (or ii1. 7), ni. 5, 1v. 3, 20, iv. 4. 23 and.
iv.5.6; Pradna 1. 10, 11 6-7 and v. 1, Kausitaki iv, 19 and Matrdyani 1, 2»
1. 3 and several other passages from the later parts of the same.
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-t0 “ Yoga ' ideas do come all of them from our Groups Three
and Four. Theylaydown arestrainedlife,self-subdusl, con-
centration, and penance amongst the preliminaries to Yogic
discipline ; recommend silence, solitude, temperateness, and
habitual introspection as the helps to the Yoga, suggesting

. certain well-favoured places for meditation. They also pre-
scribe postures and rules for breath-control and concentra-
tion, speaking of the Om as a suitable object for symbolical
meditation. There are also several references to the Nadis,”
descriptions of the sure signs of imminent Yogic perfection,
and an expatiation upon the results believed to follow from
the mastery and perfection of Yogic concentration,including
amongst these, freedom from all the diseases, freshness and
purity of mind,and a serene and peaceful disposition. Except
the latest passages of the Maitrayani Up., which introduce
most of the technical terms of “Sadanga” Yoga, none of the
other texts bring in any really elaborate technical fermi-
nology. The general impression gathered from a study of

-these texts is that the Upanisads are, in this behalf, merely
alluding to and quoting from certain well-known sources.
-Compsare in particular the Svetasvatara Chapter ii, and the
several chance allusions to the mystic “ Nadis.” — Katha
I1. iii. 10f. seem to define the Yoga as the process of “the
steady holding down of the senses, ”or of “the causing of an
emergence and absorption ; ” and, philosophically speaking,
its necessary postulate is the existence of an entity which is
of-one-essence with the individual soul but subtler and more
perfect thanthelatter, and which it should be theindividual’s
sole aspiration in his life to know and attain This means
that Yoga must have all along been theistic{; and seeing
that the beginnings of Yoga can be traced back even upto
the pre-Upanisadic period, we ought no longer o acquiesce

* Viz, Praéna iii. 6 f, Katha 1I. ni. 16, Ch. viu. 6.6, Br. iv. 3, 20,
Kaus. 1v. iv. 19, etec. .

+ Yoga seems to have taken a somewhat different philosophical
-sattitude 1n Buddhism, although the outward diciplines did not vary.
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in the generally accepted opinjon that the Yoga represents
+the atheistic Samkhya turned theistic. We should rather
say that Samkhya is the theistic Yoga rendered atheistic.
For the peculiar association of the Yoga with Samkhya in
the Svetaévalara ( vi. 13 ) see pages 79-81 below.

In many ways allied to Yoga is “ Bhakti.” The sense
of “worshipping” which belongs to the root bhay from which
bhalkti is derived is only secondary, the primary meaning
being “to divide or share.” This implies in the first place that
the bhakta or devotiee feels a peculiar and exclusive sense of
possession or of ownership in the object of his devotion.
Secondly, there is the further implication that the lhakta
so-to-say participatesin thelife of the objecl of his woishipand
thereby recognises his own identity of essence with Him, as
constituting an “amséa” or part of Him. We saw already that
the Yoga also requires and postulates a similar identity of
essence bebtween the practising Yogin and the object upon
which he concentrates his mind. The only real difference
between these two atcitudes consists in the fact Lthat the
Yogin pursues his ideal in an activistic or intellectualistic
frame of mind with the help of certain psycho-physiological
disciplines, whereas the devotee (bhakta) assumes a more or
less emotional or ethical attitudetowardshis“God,” whom he
seeks to propitiate with certain sectarian and symbolieal
methods. Hence in the case of the Bhakti also we have to
distinguish an exterior and practical part ( which concerns
itself with the delails of the culi—t{he marks, symbols,
place, time, malerials, and methods of worship —in the
formulation of which not a few primitive animistic and tote-
mistic conceptions can perhaps be easily detected) from its
philosophical back-ground, which, as in the case of the Yoga,
may be “monistic,” but is more usually seen to be “dualistic”
.or “qualified-monistic.” It is also worth noting that the
sort of intense personal relationship between the individual
and the Deity which Bhakticonnotes need not be inconsistent
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with Polytheism. Hymns of genuine devotional fervour are
not accordingly absent in the polytheistic Rgveda, because
the consciousness thal there may be other “gods™ need not
come in the way of the particular worshipper surrendering
himself whole-heartedly to Varunsa, Indra, or (coming to
more recent times) Vithoba, 'any more than the conscious-
ness that there is “ God, the Father ” need really qualify the
whole-heartedness of the Christian’s devotion to Jesus Christ
or to the Virgin Mary, just as—to {ake a secular example—
the wife’s whole-hearted loyalty and devotion to her own
husband is nol precluded by her knowledge that there are
other devoted wives in the world who owe and ought to owe
their allegiance to their own respective consorts. There are
some persons however who seem to think that the belief in &
multiplicity of gods is irreconcilable with pure devotion and
morality.” I really fail to see the reason. Was the devotion
of saint Tukaram to Vithoba *impure” or “ unspiritual ” be-
cause he has left behind equally sincere Abhangas addressed
to the other members of the Hindu Pantheon? Armed with
the theory of “ Avatar,” which is the corollary to Pantheisnx
as developed in India, Tukaram could address his prayers to
Rama or to Krsna or to Vithoba with absolutely the self-
same depth and fervour with which the Christian is supposed
to turn to Jesus Christ To him it would be inconceivable to
imagine that the “ Father in Heaven ” incarnated as “God’™
only once in the whole history of the universe, the countless
ages and generations thal lived and passed away before the

time of that blessed incarnation being condemned to perditior
for the “sin™ of their being born earlier In fact, belief

in an eternal and infinitely merciful God is irreconcilable

with the supposition that God would wait until mankind
had reached a particular metaphysical evolution, and learned
to clothe their prayer in a grammatically and philosophic-

* As far as coacerns * morality * we will take up the question in the
next Lacturs,
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ally accurate form before He actually revealed Himself in
answer to the man’s fervent and sincere appeals for help and
guidance. The true merit of “ Bhakti” as a popular, plebian
religion, we may say, consists jusi in this that it demands no
metaphysical preparedness of any sort in its adherents. Of
.course where metaphysics comes to the help of devotion—and
it generally doesthis through“Pantheism” whichis noenemy
to the cult of devotion, as some people imagine—there ensues
.an intellectual satisfaction in addition to the emotional exalta-
$ion. But that is not absolutely essential, because it cannot be
always guaranfeed that—taking the problem of the evil,
for instance—the quality of the “inlellectual satisfaction”
derived from a philosophical solution of the question (whether
from the point of view of Pantheism which would regard the
evil as the complement of the good, or from the point of
view of Christianity with its belief in the existence of the
Arch Fiend on whose head, conveniently enough, is to rest
the responsibility of whatever you cannot otherwise explain
in this fair creation of God, or from any other point of view
that one may care to put forward ) is not always absolutely
impeccable,

Be that as it may, when weare fracing the beginnings of
“Bhakti” in the Upanisads and in the earlier literature, we
have to distinguish between the philosophical justification of
the cult of “loving faith” (which seems to have been afforded
by the monistic outlook of the Upanisads ), and the practi-
cal illustrations of that “loving fait,h ” as furnished by the
(sectarian) worships of Indra, Rudra, Siva, Visnu, Aditya, and
other 'gods which was current in specific localities, classes,
and coferies of the worshippers of these gods even in the
Pre-Upanisadic period. Compare the Upanigsadic allusions
to these in the Baskalamantropanisad for Indra; Pragna i,
and Chan ii. 9, iii. 1-11, iii. 19 for the Sun; Tsa 1 and Svet.
Chapters 34 and 5-6 for Siva or T4a; Pragnaii and Ch. iv. 3,
€tc, for Prana-Vayu; Katha I, iii. 9 and Maitra. pp. 383-385
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( Anand. Ed.) for Visnu ; and Ch. iii. 14 and Br.iii. 6-7-8 for
the Atman. In all these texts there is the presence of a
theistic attitude towards the Deity that is adored. And
inasmuch as this attilude is inspired by the belief in the
omnipotence and omnipresence of the Deity, it would be quite
legitimate to infer that in the presence of that Deity the
individual would feel all the limitations of his own indivi~
duality fall away from him so that he has his whole being
in God. There are some theistic critics, however, who seem
to have persuaded themselves inlo the belief that the in~
dividual would retain the consciousness of his own indivi-
duality even in the presence of the Most High. The test of
the pudding is in the eating, and it would seem that our
critics never have had an opportunity of tasting it. The
concensus of Indian testimony in the matter is overwhelms-
ing, and the great Mystics of all lands are in this at one
with the Indian Rs:s. “Give up all ye have and follow me™
implies that the individual has to empty his life of every
finite interest and be prepared to sacrifice even his con-
sciousness of the Self, undeterred by the otiose reflection—
“ T dare not lose the consciousness of my own individuality,
for then I would be lost.” When the loving mother rushes
into the flames to save her only child, she is not forsooth
bothered by the thought of trying to save her own body from
the fire so as to be able thereafter to experience the great joy
of having saved her child! Such a reflection may well suit
the by-standers who watch the heroic act from a safe distance.
For the sake of those who are cowed down by the prospect of
an absolute and efernal union with the Most High, which is
bereft of every finite consciousness as such, we have a few
Upanisadic texts (e. g. Mundaka III. 1. 3) which countenance
a lower ideal. The prevailing attitude of the Upanisads
is cqrrectly typified in the three fundamental passages, viz.,
the Sandilya-vidya (Chan. iii. 14 ), the Antaryami-brahmana
(Brhad. iii. 7 : cf. also iii. 8 )and the twomiddle adhyayas of the
Svetasvatara, in the Iast of which the Lord is described as—

"
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The all-creating, omni-form guardian of the universe,..
beyond whom there is nothing higher or subtler; the
one immutable and beneficient Purusa who dwells within
the hearts of all beings and controls their activities,.
also dispensing unto them rewards and punishments
according 1o their Karman; and the unconcerned Seer -
and Master of the Pradhana ( Nature) and the Ksetraijiia .
( Individual Soul ), who has sent forth the Vedas, being .
endowed with supreme cosmogenic power, and yel, in
reality, actionless and absolute and perfect—His saving
grace somehow leading the believing devotee to recti--
tude, sinlessness, and salvation.

We have already given expression to the view that a few at -
least of the several forms of the sectarian worship must -
have been originally current in certain “Non-Aryan,” tribes,
from which they seem to have been introduced into the
Vedic religion; and it is not ai all unlikely that some of~
these cults may have originated in ancestor-worship or in
the apotheosis of some successful tribal hero, as for example
the Vasudeva of the Satvala or the Vrsni clan,—the worship
of the mother Sakii also not being without its own influence
in some of the localities

While both “Yoga” and “Bhakti” originated, in our
view, earlier and outside the stricily Upanisadic pales, the
beginnings of the Philosophy known as the Samkhysa are-
traceable to the Upanisads themselves. On this question of”
the origin of the Samkhya, sharp differences of opinion seem
to have prevailed amongst scholars, Garbe, who is the most -
suthoritative writer on Samkhya Philosophy, mainiained
that Samkhya was a dualislic and atheistic system from the
very beginning, it having originated somewhere in the 8th or - -
7th century B. C., and in the Ksatriya circles opposed to the-
Upsnisadic Brahmanism. The Svetaévatara Upanisad which
contains the earliest allusion to the Samkhya Philosophy
sets forth before us a theistic form of the Sarhkhya, which-
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is o deliberabely perverted form, and the “ Simkhya™ of the
Mahabhirata and the Bhagavadgita constituies, according
%o Garbe, a still further perversion of the original, Jacobi,
disagreeing with Garbe, believes that there must have once
-existed an incipient “pre-classical” form of the Samkhya,
traces of which he finds in the *Light-Water-Food” cosmo-
logy of Ch. Up. vi. 2 ff. This original form, however, was a
“Satkaryavada,” dualistic in Mctaphysics like the Classical
Samkhysa of Isvarakrana’s Karikas, of which—here agreeing
with Garbe—Jacobi regards the “Samkhya” of the Katha
and the Svetasvatara Upanisads as the perverted form. Jacobi
in effect—going against the dictum, Entia non sunt multi-
plicanda—adds to the classical and theperverted forms a pre-
classical form of the Simkhya system, all the three believed
to he dating right from the Pre-Buddhistic period. Olden-
berg plausibly maintains that the pre-classical form of the
Samkhya is just the form in which we meet the system in
the Katha and the Svetidsvatara Upanisads, i. e. to say, a
theistic and idealistic system based upon the famous doctrine
of “Triune-unity "— .

The Mutable ( Ksara) is the matter (Pmdha.na ), the
Immortal and Immutable is the soul ( Hara), while
there is the one God who lords over the Mutable and the
Sslf..........Thus there exists the Enjoyer ( Subject ), the
Enjoyable (Object ), and the Controller, who together
constitute the Triune Brahma.

And as this form of the Samkhya is also the form preserved
in the Bhagavadgitd and in the Mahibharata as a whole,
Oldenberg islogical enough in affording a less condemnatory
appraisal of the Epic philosophy than is usually done by most
writers of the “analytical " school. The view of Dahlmann
does not essentially differ from that of Oldenberg excopt for
the fact that he claims for the Mahabharata just in ifs present
form an absolutely unitary and consistent character, which
few critical scholars would care to assign to it. My own
wiew on the question is a compromise between the views of
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Dahlmann and Oldenberg. I accordingly believe that Katha
I iii. 10-11, I1. iii. 7-8; Svetasvatara 1. 8,10, iii. 12, iv. 5, 10,
v.2,7,8, vi. 10,13, 16 ; Prasna iv. 8; and Maitrayani ii. 5,
iii. 2-5, etc give us the earliest form of the Samkhya, which
is theistic, as holding the Malter and the Soul as two parallel
manifestations proceeding alike from the Lord. It seems also
to have been an idealistic system,* there being assumed to
exist a distinctive phenomenal world for each individual soul,
the general agreement of the idealistic creations of them all
being guaranteed by the circumstance thai there is a Lord
creating and controlling them all. The Bhagavadgiia simply
inherits and develops this same original form of the Samkhya
bringing it into alliance with the Yoga, which was Iikewise
theistic from the very start. Subsequenily, through the in-
ward logical development of thought (the details of which
we need not pursue in this place) there were evolved forth
in more or less parallel and simultaneous manifestations
(i) the Classical Samkhys which denied the Lord and became
realistic and rational by assuming & multiplicity of Souls
in eternal opposition to the Matler ; (ii) the Advaita Vedantsa
which reduced both the World as well as the Individusal to
sheer illusion, and sought such sslvation as was possible
under & system of rigorous and uncompromising Monism ;
and (iii) the Sunyavada of Buddhism which negatived both
the World and the Individual —and pso facto the Lord —
and so landed speculation into the bottomless abyss of {he
* Bight Noes.”

Besides the three systems of philosophy—Yoga, Bhakti,
and Samhkhya—the beginnings of whichare {racedtothe Upa-
nisads, there are in evidence in these texts certain other spe-
culative tendencies, as for example thal {owards Materialiem

* This oircumstance alone explains how 1n the Ssmkhya cosmolcgy
such psychic entities as Buddhi and Ahamkadrs find a place.—There are
a couple of attempts made 1n more recent times 1o give a fresher inter-
pretation of the genesis and evolution of the Sarhkhya pilosophy, which
X do not regard as very sucoessful,

6 { Basu Mallik Leoctures, 1925]
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( Ch. vi. 2. 1), Hedonism (Ch. viii. 8. 4), Determinism ( Br-
had. iii. 13), and so forth, which may be taken to mark the
beginning of a new phase of thought-activity which can be
designated as “Post-Upanisadic thought-ferment” and which
eventually paved the way for Buddhism. The existence of a
sense of speculative restlessness in the age is evidenced by
the prevailing thirst for knowledge, which actuated men
and women, young and old alike, to undergo distant travels
and humilisting privations, if thereby they could succeed in
increasing their stock of knowledge by howsoever small a
measure. Itinerant asceticism appears to have besn quite a
recognised feature of the Upanisadic society, which exerted
its greatest influence on Jainism, Buddhism, and the other
philosophies that encouraged Monasticism. And that the
philosophical theories cultivated in these different Schools
and Samghas and Aéramas were, not a few of them, radical
in the extreme is borne out not only by certain well-known
and oft-cited references in the Jain and Buddhistic Scrip-
tures, but also in the succinct enumeration of the current
cosmological doctrines in the first two stanzas of the first
Chapter of the Svetasvatara Upanisad:
What is the Cause, the Brahman [so-called] ? Whence
have we sprung forth?
‘Whereby do we subsist? And whither are we ulti-
mately (sam ) bound?
Supported by what, through the pleasures and their
opposites,
Do we, O Brahman-knowers,live out what is ordained ?
Is it Time ? — Nalure? — Destiny ? — Chance?
That it be the Elements, the Uterus, and the Purusa
can be debated:
For, their conjunction happens not of its own accord;
And as to the Self [as possible conjunction-maker], he
has no command over causes of joy and grief.
But herein we are stepping beyond the thought-world of
the Upanisads as such.
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Our treatment of Upanisadic Vedanta commenced with a
tloser determination of both the connotation as well as the
denotation of the term Upanisad,alluding in particularto the
composite nature of even the very oldest of these texts, and
consequently to their extremely unsetiled chronology, both
with reference to each other, and in relation to the Vedic
Samhitas and their exegeses—the Brihmanas—of which
the Upanisads mark the culmination. We next put forward
one or two hypotheses to explain the relation of the Rgveda
to the Atharvaveda, and the raison d’élre for the peculiar
Weltanschauung of the Brahmanic texts, which we set forth
with some details as explaining the characteristic tone and
tendencies of the Upanisads themselves. Then we took up
the question as to whether the Upanisads in their present
form constituted a revolt of the Ksailriyasagainst Brahmanic
sacerdotalism; and in answering it in the negative we tried
to explain the cultural back-ground of the Upanisads with
a special reference to the contact and fusion of divergent
cultures which, there is reason to suppose, must have taken
place during the age of the Upanisads. This was followed by
an attempt at a chronological stratification of the principal
Upanisadic texts by way of a preliminary to the exposition
and evaluation of their philosophy under the headings of (i)
Methodology, (ii) Cosmology, (iii) Psychology, (iv) Concep-
tion of the Absolute, and Approaches towards the same, (v)
Ethies, (vi) Mysticism orthe Self-realisation, and (vii) Roots
of Later Philosophies—especially of the Yoga, Bhakti, and
Samkhya—winding up the whole review with a brief indi-
-cabion of the advent of a period of thought-ferment that is to
occupy us more fully in the earlier part of the next Lecture,
which we propose to devote to the Bhagavadgita, the second
of the three Vedantic “ Prasthanas.



LECTURE III
VEDANTA [N THE BHAGAVADGITA

iN my last evening’s Lecture I tried to pul forth tho view

that the Upanisads in their present form represent an
alliance, based upon the theory of the Asramas (life-stages),
between Brahmanic ritualism and some of the less radical
out of those forces of disruption that ihreatened to over-
whelm Vedic sacerdotalism as re-instated upon the basis of
the “ Bandhuti’ philosophy of the Brahmanas. But this was
admittedly a compromise for mutual benefit, effected in the-
face of & common danger that appeared to shake the very
foundations of the society ; and it went the way all patch-
work compacts are ever known to go in every walk of life.
‘What now was this common danger? Fortunately we have
for the period under discussion four or five independent
testimonia converging to pretty nearly the same conclusion.
These testimonia were for the first time critically set forth
by Dr. F. Otto Schrader in his learned Doctorate disserta-
tion entitled “ Ueber den Stand der indischen Philosophie zur
Zeit Mahaviras and Buddhas,” 1902, and then in a more
olaborate form in one of the publications of the Calcutta
Universily,” It is not therefore necessary for me to go
into any very great defails. As the data recorded in the
Buddhistic texts like the “Brahmajilasiitrs,” and in the
different Jain Suttas mutually support and supplement one
another, and are both in part confirmed by various statements
in the Mahabharata, in the Sastitantra as preservedin a
synopsis of it inthe 12th Chapter of the Ahirbudhnyasamhita
(= Paficaratra Agama edited by Dr. F, O. Schrader some few
years ago ), as well as in some of the late Upanisadic texis

* Barua, Pre-Buddhistic Indian Philosophy, 1921,



LECTURE III, VEDANTA IN THE BHAGAVADGITA 85

Aike the Svetasvatara or the Maitrayani (Anand. Ed., p. 465),
it is reasonably probable that the accounis refer to an
identical philosophical period, which we will have to place
between the last stage of the Upanisads and the century or
so preceding the rise of Mahavira and of Gautama the
Buddha. The texts mention certain philosophical views in
general (such as the Kala-vada, Svabhava-vada, Niyati-vada,
Akriya-vada, Ajiidna-vada, Asasvata-vada, Uccheda-vada and
-so on ), and name certain “heretical” teachers, some of whose
views and recorded utterances they expound in suggestive
details. And as a few of these teachers are said to be con-
temporaries of Mahavira and Gautama Buddha, it is evident
that they represent & much later phase of this period of
““thoughi-ferment” as I have named it But the views of
these contemporaries of the Buddha are so bold and subtle
.and extreme, that the ground must have taken a century
at least to get ready for them I shall here quote, by way
-of a sample and in order to show the reality of the danger
that menaced not only the Srauta religion but all institu-
ions and all established faiths, a few of these views as
attributed to the leading “ heretics ” of the day.
In the Samanifiaphalasutta the following view is attri-
sbuted to Parana Kassapa —

To him who acts or causes another {o act, to him who
mutilates or causes another to mutilate. ....to him who
causes grief or torment...... to him who kills a living
creature . .breaks into houses .. ..speaks lies: to him
thus acting there is no guilt. If with a discus with
an edge sharp as a razor he should make all the living
creatures on the earlth one heap, one mass of flesh,
there would be no guilt thence resulting, no increase
of guilt would ensue Were he to go along the south
bank of the Ganges striking and slaying, mutilating
and having men mutilated... .....there would be no guilt
thence resuliing, no increase of guilt would ensue.
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Were he to go along the north bank of the Ganges
giving alms and ordering gifts to be given, offering
sacrifices or causing them {o be offered, there would be
no merit thence resulting, no increase of merit would
ensue, In generosity, in self-mastery, in confrol of
the senses, in speaking truth, there is neilher merit nor
increase of merit.
It will be seen that this is the Simkhya-Vedanta doctrine of
the soul being “ akarir” carried to its logical extreme, and
reminiscent of some of the Upanisadic texts cifed onp. 63,
which speak of the absence of any moral obligation to the
man who has acquired true knowledge of the Absolute.

Here is a violent attack on the Brihmanic doctrine of
the sacrifice by a philosopher called Ajita Kesakambalin—
There is no such thing as alms or sacrifice or offer--
ing. There is neither result nor fruit of good or evil
deeds. There is no such thing as this world or the next.
There is neither father, nor mother, nor beings spring-
ing into life without them. There are in this world no
recluses or Brahmans who havereached the highest goal,.
who walk perfectly, and who, having understood and
realised, by themselves alone, both this world and the
next, make their wisdom known to others. A human
being is built of the four elements, When he dies, the-
earthy in him returns and relapses to the earth, the
fluid to the water, the heat to the fire, the windy to the
air, and the indriyas or faculties pass into space. The
four bearers—he on the bier as the fifth—take his body
away ; till they reach the burning ground men utter
forth eulogies; but there his bones are bleached, and his
offerings end in ashes! It is a doctrine of fools, this
talk of gifts It is an empty lie, mere idle talk, when
men say there is profit therein TFools and wise alike,
on the dissolution of the body, are cut off, annihilated..
and after death they are not.
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Some of the more familiar arguments of Carvaka about
incurring debts to eat ghee, or about the sacrificer killing
his own father in the sacrifice as a sure way to send him to
heaven, are more trenchant perhaps as arguments, but are
couched in practically the same spirit.

An example of the extreme subtlety which the dialec-
tics of the day had reached is afforded by the following put
into the mouth of Safijaya Belatthiputta —

If you ask me whether there is another world: well,
if I thought there were, I would say so; but I do nof
say so; and I do not think that it is ‘thus’ or ‘thus;’ and
I do not deny it; and I do not say there neither is nor
is not another world” And if you were to ask me about
the beings produced by chance; or whether there is any
fruit, any result of good or bad actions; or whether a
man who has won the truth continues or does not
continue after death—to each or to any of these ques-
tions do I give the same reply.

It is evident that a period where free thinking was pursued
to such extreme lengths could not have heen an average
period in the nation’s history. Its best analogue is the
age of the “Sophists” in Greece. The nature of the views
propounded presupposes long training in philosophical argu-
mentation; and the views themselves could have sprung only
from the débris of some subtle and over-wrought systems of
thought and thread-bare remains of metaphysical problems
with & long anterior history. Here then we have a formida-
ble attack levelled, not merely against a few detailed pre-
scriptions and practices, but against the entire social order
and civil and religious institutions. Nothing was sacred
to this New Philosophy, and its power of persuasion and
insinusation, and of consequent demolition of the faiths of
men, was simply incalculable. The question to ask is, what
did Brahmanism which had, as we saw, successfully weather-
ed through so many storms hitherto, do on this oceasion to
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save itself from utter annihilation? The usually current
view in this matter is that after the period of the Upanisads
there came in the “heresy” of Buddhism, which attacked both
the Brahmanic theory of the sacrifice and the Upanisadic
doctrine of the Atman. But it will now be seen that Bud-
dhism is really milk-and-water as compared with some of
the violent denunciations which we have cited above. See-
ing that some of the extreme views propounded were such
as would cause the healthy commonsense of the majority to
turn away from them in disgust, and seeing further that
the average man is generally on the side of established
institutions, and conforms to their forms and requirements
long after the spirit has fled away from them, would it not
have seemed to the Brahmans worth their while to make an
attempt to gather all such people under one banner ? Further
inasmuch as the suceess of a religion or philosophy depends
at least as much on what it has to offer to its ¢/ite followers,
ason what it does for the average man, the attempt in question,
if made, would have a chance of success only if it placed no
bar of any kind to the god-ward aspirations of the average
man, but opened out even for the humblest of them a way to
reach the highest goal and be one with the Absolute. This
naturally can nowise take place along the path of Jiiana or
knowledge (as set forth in the older Upanisads), the highest
reaches of which must always remain beyond the scope of
the average man. Moreover the strange corollaries which
some of the “heretic” philosophers deduced, as we saw, from
the Upanisadic premises themsel ves, must have deterred the
reformersand taughtthem a lesson. It would not have served
any usaful purposes now to make a fetish of jiina or know-
ledge, and assume the aititude of an extreme rationalism. It
was desirable and necessary to temper it with an element of
emotion such as was afforded by the current (and at the
time, certainly, the vigorous ) doctrine of the Bhakti. If to
all this we add the usual veneer of an up-to-date knowledge
of cosmology and psychology and eschatology, care being
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4aken to ingist upon s life of conformity to accepted moral
principles and established instilutions before, no less than
-after, the acquisition of the highest knowledge and the real-
isation of the Absolute, there was sure to be brought into be-
ing here a new system of thought which was bound to enlist
under the banner of the “orthodoxy” all those whom it was
worth any body’s while to keep in. I believe that just such
an attempt was made by Brahmanism prior to Buddhism;
and {the best representative of this attempt is no other than
‘the Bhagavadgita, our second Vedantic Prasthana,

The mention of the Bhagavadgita naturally brings to

the fore 2 number of interesting problems connected with
this philosophical poem ; and the solulions of them usually
in vogue would seem to militate against the chronological
position which I propose 1o assign to the poem I cannot
therefoie proceed without giving at least a brief discussion
of these problems from my own point of view, seeing thaiz it
is, to my mind, absolulely futile to attempt to evaluate the
philosophy of the Bhagavadgitd before first determining a
primary fact such as whether the poem, in its present form,
-comes bafore Buddhism or after it The question has been
much debated of late, not only in India itself where &

powerful impetus was afforded by the publication of B. G.
Tilak’s Qitarahasya in Marathi (1915) and its translations

in several of the Indian Vernaculars, but also in Europe

and America, where the appearance of the second edition of
‘Garbe’s Die Samnkhya Philosoplie (1917) and of the Bhugavad-
gita (1921) resuscitated the old controversy as to the original

form and teaching of the “Song Celestial,” wherein, through

the pages of the NGGW, 1919, the Deutsche Literaturzeit.mmg

(24 December 1921,11 February 1932, 8 April 1922, and 15 July

1922), and other less accessible media, a long controversy

was carried on in which Garbe, Oldenberg, Jacobi and other

-scholars participated. There also appeared, as important
contributiontothe problem at issue, Senart’s French render-
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ingin 1922 and Michalski-Iwienski’s edition in the same year,.
and his Polish version in 1927, besides Edgerton’s Inier-
pretation of the Bhagavadgita, 1925. Where so many tried
hands have been at work it might appear presumptuous of me
to go to the problem ab ovo. But I have taught the poem
critically these more than half-a-dozen years to advanced
students in my University, and have formed my own views
about it which, unfortunately, differ from those of most of my
predecessors. It is primarily a question of methodology,.
and secondarily that of a literal textual understanding of
the poem. Ii would on the one hand be as great a methodo--
logical error to select convenient passages from the poem
and set forth their teaching as its real teaching, and dub the
inconvenient and conflicting passages as interpolations, as
it would on the obher hand be to first settle, on a priori and
logical grounds, what the philosophically consistent teaching
of the poem ought to be, and then to merely ignore passages-
thal cannot be brought into conformity with such a pre-
coriceived idea of the ultimate purport of the poem, as though
they did not exist. Ifall attemptstounify theteaching of the
poem must necessarily land one into one or the other of the
above-mentioned mistalkes, it would be honester to confess
(and to prove ) that the poem is just a philosophical hofch-
potch, with no settled philosophical terminology, no definite
metaphysical or ethical teaching, and not even a creditably
consistent rhetorical outlook, or grammatical diction! This
in fact has been averred in so many words in India as well
as outside of it. And yet from the time of the great Sankara--
caryahand the other Bhasyakaras right down to the present
day this “Divine Lay” has lured the greatest talents to an
attempt Lo afford a synthetic and philosophically consistent
interpretation of the * Lords’ Song.” Is the attempt to do
this, without sacrificing the plain intention of even a single
one of the seven hundred stanzas of the Poem, merely a.
fool’s chase, never destined to succeed? I am convinced
that it is not s0; and every time that I have an opportunity
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to read the poem thoroughly with my students I find my

conviction getting additional confirmation Ipropose there--
fore, in what follows, to give my own interpretation of the

poem, furnishing, by way of an appendix to this Lecture, a

summary of the poem chapter by chapter, which I have used

for my lectures to the class and revised more than once.

Before however I can tackle the question of the inter--
pretation of the Bhagavadgitd in its present form, I must
dispose of the issue raised and established on independent
plalological grounds by Garbe regarding the composite nature
of the present text of the Gil&, which, if proved, foredooms
to failure every attempt at a synthetic interpretation of the
poem taken as whole The Mahabharata (of which our Poem
forms a more or less loosely connected part) is now gener--
ally believed to have passed through at least two if not more
successive elaborations Indian tradition itself, which speaks
of these forms of the Epic as Jaya, Bharata and Mahabharata,
lends strength to this belief; and prima facie the same
should hold true of the Bhagavadgita. The problem there-
fore reduces itself 1o a determination of the nature, extent,
and general character of the contents of the earliest recen-
sion of the Poem, or at least of its second or penultimate
recension, in case the Poem is taken to have undergone more
than one revision Now we need not complicate the issue by
postulating three forms of the Gitd. Even if there be the
three forms, it is evident {that we cannot undertake to deter--
mine the earliest until we fix upon the form from which our
present text has been elaborated On this question, as is
wellknown, there is the view of Holtzmann whothought that
the original Gita was “Vedantic” in character, the originally
“unorthodox” doctrine of Bhakti being subsequently grafted.
on to it Then there is the view of Garbe who regarded the
genuine Gitd as being a devotional and sectarian tract to-
which the Vedantic portions were tacked on under the in--
fluence of Brahmanism. Hopkins’ formula is more compli-



~92 BASU MALLIK LECTURES ON VEDANTA, 1925

- cated. He declares that the Song of the Blessed One is “ at
present a Krgnaite version of an older Visnuite poem, and
-this in turn was at first an unsectarian work, perhaps 2 late
Upanisad.” The first and the last of these views are based
mainly upon a priori considerations. The great merit of
- Garbe’s theory (which is now generally accepted in Europe)
consists in the fact that he actually essayed the task of
separating the genuine part of the original “devofional”
poem from the later “Vedantic” interpolations. And this was
not the result of a mere application of the scissors-and-paste
method; for, if that were all, one could much more readily
harmonise the teaching of the Poem by cutting oui all the
Bhaktipassages, or all the Samkhya passages, or all the Yoga
passages, at will. The outstanding merit of Garbe’s theory,
however, lay in his having attempted to furnish a proof of
the presumed interpolations on some independent philological
grounds So long as these grounds remained unshaken, no
amount of exiraneous logic could dislodge Garbe from his
position. Garbe was prepared to admit that—on grounds
similar to those that he had put forth—a much larger num-
ber of passages would have to be put down as later interpo-
lations than the about 170 stanzas already singled out by
him. And to retort that the Gitd can be made to yield any
-‘wished-for consistent teaching if we just omit the inconve-
-nient passagesunder the pretext of their being interpolated
is tgnoratio elenchi, because Garbe wanted to reject a passage
as spurious not because it was Vedantic, but because there
were independent philological grounds for its rejection,
-and it so0 happened that all such passages rejected on these
grounds were “ Vedantic ” in tone. Nor will-it do to argue
that the Gita bears a close resemblance in character and
contents to the Svetasvatara Upanisad, which exhibits the
same admixture of Bhakti and Vedania and Simkhya-Yoga
that we meet in the Bhagavadgita; and that therefore, if we
-dissect the Poem into an original and an interpolated portion,
“we will have to do the same in the case of this Upanisad.
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Yes, why not do if, would probably have been Garbe’s-
reply; and whatever the conclusion reached, the problem of
the Gita must remain unaffected by it.* The only method of
dislodging Garbe from his position is first to prove that his
philological grounds are untenable, and, secondly, to show -
that the poem in its present form—even though admittedly
a composite one—can be made to yield a consistent philo--
sophical teaching, representing a harmonious synthesis of"
Vedanta, Samkhya-Yoga, Mimafisa, and Bhakti all in one..
T believe that both the methods are possible.

To turn to the first, it will clarify issues if we admit at
the outset thal the poem may have undergone elaborationsin
pert  Thus the first 19 verses of introduction, or the last §
verses of the conclusion, or the second at least of the two -
“vibhitivarnanas” viz, in stanzas VII 8-11 and again more
elaborately in the last 30 verses or so of Chapler X, or the
doctrine of the Devayana and Pitryana paths in VIIT 23-27,
or the symbolical application of the “Sattva-Rajas-Tamas”
division to the formula Om tal sat in the last six verses of
Chapter XVII, and even a large number other “ Psauranic ”
passages from the peom may have been subsequently inserted
into it ; but that will not prove or disprove Garbe’s position.
1t is where these interpolated passages—established as such
on independent grounds—turn out to be all Vedantic that
Garbe's posilion becomes really unassailable At the risk of~
introducing too much of philology into the Lecture, which
however must always form the basis of every philosophical
superstructure, I propose to take up the several “ Vedantic’™"
interpolations seriatum.

* The problem of the Svetaévatara I have dealt with in a paper
contributed to the * Vasant-Rajatamahotsava” Volume of Essaysin
honour of A. B. Dhruva, 1927, where I have shown that Chapters 2-6 of”
the Upanisad merely elaborate the 1dea 6f Chapter 1, which already
presents the theistic doctrine of triune-unity.
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Garbe’s first sirong case is Gita II 17. The stanza
refers here 1o the immortal and pantheistic Absolute in the
neuter gender, while in the earlier and the later stanzas it
is the masculine Atman, the embodied Self, who is the topic
of discussion. The argument does make a strong appeal ab
first sight. But upon reflection one has to ask whether the
words asatah and satah in stanza 16 cannot be equally in
the neuter gender. If so, stanza II. 16 ought to have been
likewise pronounced as an interpolation, becausestanza IL. 17
is a legitimate corollary from IIL 16. Of a fact, however,
stanza II. 13 topically attaches itself to stanza II. 18, and
all the intervening four stanzas might have been much more
cogently regarded as an interpolation. But in case we do not
wish to go to this length, we might make a consistent and
harmonious argument of the whole passage as it is. Thus
stanzas 1. 11-13 declare that birth, death, disease, etc. are
mere aceidents in the eternal life of the Atman. StanzasII.
14-15 urge Arjuna nof to mind all these accidents ; because,
the next two stanzas argue, these accidents have no sub-
stantial existence They are fictions of imgination, are asat,
the only reality being the Atman. The “pantheistic” yena
sarvam rdam tatam in stanza 17 need cause no more stumbling
than sarvagatah in stanza I1 24, which Garbe retains.

The next important case taken up by Garbe is stanzas
IT1. 9-18, which from according tohim an interpolation from
the Mimafisa point of view designed to recommend ritualism.
I am going to argue hearafter that the Gita, in its ultimate
philosophical synthesis, has nof ousted ritualism altogether;
but looking to the philological reasons urged by Garbe, he
is not right in saying that stanza III. 19 directly continues
the topic of stanza III. 8 Stanza II1, 19 beginning with
“Tasmad asaktah™ presupposes that in what has gone before
reasons have been assigned for asakts or absence of attach-
ment. But these are only to be found in the stanzas which
Garbe rejects, where it is brought out how, doing actions
without attachment, carries the man to the highest goal.
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‘Secondly, Garbe objects to the extension of the meaning of
karman which meant in IT1. 8§ the duty of a Ksatriya, while
in the interpolated stanzas it signifies ritualistic karman.
But the word is used in & far more extended sense salready
in stanza III 5; and besides, it is one of the lessons which
the Gita teaches to look upon all karmans as a sort of a yajfia
(sacrifice) : compare stanza IV, 32, and if Garbe rejects this
last as interpolated by reason of the presence in it of the
word “Brahman,” we would ask the reader to compare the
trend of stanzas IV 25-30, where the meaning of yajfia is
extended to include almost every action where a8 lower end
is deliberately sacrificed for a higher future end. Lastly,
Garbe draws attention to the evidently apparent contradie-
tion between “lasyu karyam na vidyate” of stanza II1, 17 and
“laryamn karma samacara” of stanza IIT 19. Bui, as follows
from stanzs IIT 18 which further expounds the argument
of stanza III 17, “tasya karyam na wdyale” means “tasya
karmant karyatva-buddhir nash,” i e., he does not feel it as a
task imposed from without, not to accomplish which would
lead to disagreeable consequences. The lesson sought to be
inculeated here is in fact the same as in “Sukhaduhkhe same
Irtvad” of stanza IT 38, and the emphasis of stanza 111,19 is
not upon karyam karma, but upon doing it in an asakta mood.
So there does not exist, as far as I can see, any palpable
contradiction between stanzas IIT 17-18 and IIT 19.

Asregards the identical half-stanza in ITI 23 and IV. 11
Garbe triumphantly points out that inasmuch as the present
tense anuvartante is quite in place in the latter stanza, and
not so in the former, the earlier adhyaya must have borrowed
the stanza from the later adhyaya and used it with & change
of meaning The case does not possess any vital bearing
upon the question of the Vedantic elaboration, and we may
ignore it with the remark that the Epic is not over parti-
«cular about the concord of verlbs, and that instances of
identical stanzas and half-stanzas with a change of mean-
ing are not far to seek elsewhere also in the Epic.
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The case of IV. 34 can in the same way be paralleled
by other iustances in the Epic and elsewhere where a.
stanza enumerating an important truth or dogma (in the
present case the methods whereby a disciple can get the-
teacher to teach him ), and originally belonging to a diffe-
rent context is bodily taken over in a context where it does
not quite fit in. Compare the gnomic verses in the Sunah~
depa story, esp. Narada's stanza 7 (A, B. vii, 13).

The next case where Garbe gives a philological reason
Tor regarding certain stanzas as interpolated is Gita VI, 27-
32. Garbe says that stanza VI, 33 continues the thought
of stanza VT. 26, the intervening six stanzas being out of the
context. But is that really so? Stanza VI. 33 speaks of
“yogah simyena proktah”; but the “simya” or even-minded-
ness is enjoined in this particular context only in stanzas
V1. 29 and 32, which Garbe rejects.

As to stanzas VII, 26—26, the real reason why Garbe is
led to reject these, as also VII. 14-15, is the presence therein
of the Vedaniic conceplion of “Maya,” although by way of
an independent philological reason he draws attention to
the contradiction between the fools not knowing Srikrsna
(stanza VII 24) and nobody knowing him ( stanza VIL. 26 ).
But surely, 1n the light of VII 25, the word * Aascana,” can
only mean ‘“ mudhe asmn loke ka$cana,” even if we observe
just the commonsense rules of inferpretation, and not the
Mimafisa canons of exegesis, for which one may conceivably
have a distaste. Srikrsna is here saying little more than
what he had already said in adhyaya IV, stanzas 5-6.

It is not clear why Garbe rejects the first six stanzas
of Chapter IX., Stanza IX. 4 need not have been amongst
his “suspects” because its idea is the same as that of stanza
VII. 12, which Garbe regards as genuine. Furthermore,.
stanza IX. 7 continues the thought as much of stanza IX. 6
as of stanzas VIII. 18-19 as Garbe suggests.

The next passage rejected by Garbe is IX. 16~19, which
he characterises as a pantheistic interpolation shoved in in



LECTURE III, VEDANTA IN THE BHAGAV*ADGTTX 97

the midst of a description of'the different kinds of devotees
of the God, Garbe seems to have ignored the fact that the
stanza immediately precedmg his “interpolation” speaks
of people that worship Srlkrsna—who manifests himself in
a variety of forms (wviSvatomulkha)—by the jiidna-yasfia, con~
sidering him in his monistic aspect (ekafvena), or in his
aspect of manifoldness ( prthaktvena ). The ““interpolated ™
passage merely expands these j@iGna-yajfic methods of per-~
ceiving Srikrsna.

Much capital is made out of the contradiction that is
apparent between the statements of Srikrsna as when he
tells us that he most dearly loves the man with knowledge
(VII 17), that he is attached to his devoiee (XIL 14 ff),
the dearest friend of Arjuna (XVIIL 64), most fond of the
man who would propagate his Bhakti amongst the people
(XVIIIL. 69), and also that he severely punishes the wicked
(XVI 191.), or censures those that do not recognise him
(IX 11 £); and when, in the same breath, he styles himself
asthefriend of @/l beings (V 29), and ashaving none more dear
or more hated unto him than another (XI 29). The earlier
sets of passages, which are not “coloured by Vedantism,”
are, according to Garbe, genuine; but the latter pagsages are
interpolated. Ii is worth noting in passing that, perhaps
by an oversight, Garbe does not suspect V., 29, and thereby
praclically gives up his case. But apart from that, the pass-
ages can cerlainly be easily harmonized by supposing that
Srikrsna is here—to adopt a phrase from current politics—
practising “ responsive co-operation” with the people, He is
“ karmapeksa " as the Brahmsiitras would say. He is to be
viewed as the Rain * For, as Rain is the.common cause of
the production of rice, barley, and other plants, while the
difference between the various species is due {0 the various
potentialities lying hidden in the respective seeds, so the
Lord,....who cannot be reproached with inequality of dispen-
sation and eruelty (Sankara on B. 8. II. i, 34).” And one sure-

1y has not to be a confirmed Vedantist to reach this position
7 [ Basu Mallik Leotures, 1925]
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which is the common property of most theistic schools.
Look at the way in which Christianity for instance would
justify the sufferings of Job. I wish in this connection that
(tarbe had shown for such * confradictions” the same con-
siderate treavment that he has shown for the first stanza of
XI, which he retains, After all, the Epic is not a rigorous
manual of logic, and the dialogue-form into which the
Bhagavadgita is thrown should allow some “loose thinking”
—if no more serious than the above—io pass muster; but
only some.

Next, as regards the " Visvariipa-darsana™ episode in
Chapter X1, quite remarkable indeed is the facility with
which Garbe picks up certain sianzas from it and lables
them as “pantheistic interpolations.” It seems to me that
stanzas XI. 7 and 13 ( which Garbe rejecis) do not very much
differ in their ultimate intention from stanza IX. 15 which
he retains. It is in vain to demand a pictorial consistency
in whatis evidently meant to be a poetic atbempt to portray
the unporirayable. For, even limiling ourselves just to the
stanzas which Garbe relains as genuine, we could just as
well ask, whether Krsna fills the entire interspace between
+he earth and the heaven (st. XI. 20); or, if the gods, sages,
etec. are entering the mouth of Krsna ( XI, st. 21-27 ), where
could they be before the entrance, if not in the cosmic body
of Srikrsna himself ; or, what is more to the purpose to ask,
what room was left for Arjuna to stand upon and speak ?
T hope that Garbe will admit = that his attempt to insisé
upon a rationalistic fopography in the whole description is
a bit hypercritical.

To sianza XIITI 2 Garbe objects on the ground that if
Krsnahad already declared himself as Ksetrajiia why should
hein thestanzasay to Arjuna, Now listen as Tam going totell
vou who the Ksetrajiia is? Bub we may retort by asking, if

* I retain the language of the original Lectures. It was expected

then that Garbe would see these lines in print, but now, unhappily, that
-shance 18 cut off.
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similarly Krsna had, in stanza XIII. 1, declared the body to
be the Ksefra, why should he have also said, Now let me tell
you what the Ksetra is (yac ca ),. when really it was yadrk
and yaduwkar: which was to form the gist of Krsna's sub-
sequent teaching about the Keetra? If no objection is taken
to this repetition, we can equally cogently maintain that the
alleged repetition in XIIL. 2 should pass muster although 1t
-was yalprabhdva which was to form the cenire of Srikrsna’s
subsequent teaching about the Ksetrajiia.

As to the famous reference to the “ Brahmasiitra-pada
in the Gita, XIII. 4, which is rejected by Garbe because,
whichever Vedanlic text we take that puzzling expression fo
refer io0, {he description that is actually given in the sub-
sequent part of the adhyaya follows not the “ Vedantic ™"
but the “ Samkhya-Yoga” teaching. This would have been
a valid objection if, according to the Gita, the Samkhya-Yoga
teaching had been a direct antithesis of the Vedanta. On
the other hand, the main purpose of the Gita is just to
philosophically harmonize these teachings, as we shall
attempt to set forth in the sequel. I shall in the next
Lecture try to show that the reference here is 10 an earlier
form of the present Brahmastitras, and Thave already express-
ed the view, page 80f., that the original Samkhya-Yogs was
theistic, thus approaching the metaphysical position of the
Ramanujiya-Vedanta. )

Proceeding further, Garbe rejecls the description of the
“jfieya " in stanzas XIII. 12-18, reminiscent as it is of several
Upanisadic texts, as a “ Vedantic interpolation, ” but with-
out assigning any reason. I wonder why he has retained
stanzas XIII 7-11, which deseribe the “jidna” and which are
not required by the context or the prafyna in XIIT 3.

Stanza XIII 27 Garbe rejects on the flimsy ground that
the expression yah pasyat: sa pasyatr may have been modelled
upon the same phrase in stanza XIII 29; but the phrase
occurs at least once more in the Gita, V. 5, and is quite —
-common in the Epic as & whole,
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I fail to see much difference between the idea in the
latter half of stanza IX. 15 which Garbe retains, and stanza.
XTII 30 which he rejects.

Garbe hesitates as to XIII, 31, I'or a possible chance
of its being genuine, Garbe cites the authority of VI. 7
{ which is not decisive, because there we could understand
param as a separate word ), and of XVIIL 22. He may have
also added a reference to stanza XV, 8.

Garbe regards tho stanzas XV. 12-15 as disturbing the
context; but as a matter of fact <tanza XV, 12 at least is no
more than a converse proposition of XV, 6, and the stanzas
that follow come in as s furbher clsboration of XV, 12.

As to the stanzas XVIIIL 45-46, we have already com-
mented upon the injustice of taking objection ‘o a phrase
like yena sarvam idam tatam, when no objection was taken
to opithets like sarvagatah.

The last case we consider is stanzas XVIII. 50-34, with
reforence to which Garbe asks, “if the man has already
become one with Brahman, why should he any more care
for Krsnabhakti ?” But the words of the texts are “ Brabhma-
bhiyiys kalpate,” which can only mean that he becomes
now a fit recapient for the siaksatkira or intuitive knowledge
of God. According {o the ultimate tenching of the Gita the
Absolute is to be realised through Bhakti and not indepen-
dently. Hence, Lo realise the Brahman is to be one "with
Srikrsns in s devotionsl ecstasy. If this fack is kept well in
mind the apparent contradiction that Garbe sees here will
altogether disappear.

I have thought it worth while, at perhaps a somewhat
tedious length, to criticize most of the independent philolo-
gical proofs that Garbe has advanced for regarding cerfain
passages in the present text of the Gita as interpolations.
The passages that I have not considered are those for which
Garbe has given no independent philological proofs; and
they include practically all the passages where the Vedantic



LECTURE III, VEDAKTA IN THE BHAGAVADGITA 101

terms “Brahman” and “Maya” are used. I believe theie are
-over 50 passages where the word “Brahman”—alone or com-
pounded —oceurs; and it throws a flood-light upon Gsarbe's
method when 1t is told that of these fifty and odd passages
Garbe rejects as many as 42, Those that he haskindly retain-
ed make Brahman mean holiness or holy-knowledge (VI 38,
V1. 52), or Brahmadeva (VIII 16,17), or Prakréi (X1IV.3, 4), or
the symbol Om (VIIIL 13), or the Brahman caste (XVIII 42),
or Vedicstudy (VI 14, XVII. 14), bul never the Vedantic Brah-
man! Of couise when one is bent on achieving such a result,
there are glogssries and concordances willing {o help him io
do so The sume holds true of the six passages containing the
word “Maya” Four of them, namely, VII 14 (fus), VII 15,and
VII 25, smell ol Vedantism and they are iejected. The two
retained, namely, [V 6 and XVIIIL 61, in the view of Garbe,
employ the word Mayad in the primitive Vedic meaning of
“wonderful power ' But Garbe ought really to have applied
the same method 10 vel another Vedantically “suspect” word,
Alsara  This word, I believe, occurs some 13 times in the
(313, 4 tumes in Lhe sense of “letter,” 6 times in the sense
of the “ Absoluie” and 3 {1mes in the sense of an “ aspect
of the Absoluie” Garbe rejects 5, and regaids 8 of these
texis as genuine ; but if he had been sufficiently careful he
should have rejected two more passages, namely XII 1 and 3.
The 1latter passage declares—* Those however who meditate
upon the imperishable, indeseribable, non-manifest, omni-
present, unthinkable, immutable, unchanging, and conscant
‘{Brahman] .. . .. they also come to me” The passage i<ol
course highly complimentary 1o the Bhakti philosophy. But
to retain this passage, as Garbe was natlurally tempted vo,
and yel tosay that the “original” Gita does not know Vedanta
is cerlainly inconsistent. The passage in questionis decided-
1y one that would lend colour io the view thal the Gita
engrafts the Bhakti doctrine upon the earlier Vedanta by
proclaiming that even the “Vedantins ” have no option bus
40 come to “Me.”
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Thus far we have considered Garbe’s “ independent
philological grounds” for putting down certain passages
in the preseni text of the Gita as interpolations, If we have
succeedad in making it appear that these grounds are not
compelling or convincing, that would place Garbe’s theory
as to the genesis of the poem and its subsequent elaboration
on a par with other « priori theories such as that of Holtz-
mann or of Hopkins, the correctness of which would depend
upon whether any one of them affords, in view of the age
and the social and religious environments vnder which the
Poem was presumably composed, s convinecing raison d'éfre
for 1t, and also succeeds in putting forward a harmonious
interpretation of the entire Gita texi, affording the least
possible violation to its liferal sense and the prevailing
context. There is of course the view of Barnett and others
that, looking to the “composite” nature of the Poem, a
synthevic and consistent explanation of the whole it not
possible. Bui as against this there is the concurrent testi-
mony of dozens and scores of Bhisyakiras and Commenta-
tors in India—saveral of them subfle thinkers and great
logicians—who, however divergent their actual interpreta-
tions, agreed at any rale in maintaining that a unitary and
self-consistent teaching could be exiracted from the Poem.
It n22d no. he denied tha’ small additions here and {here
(like vho:2 enumeraied on page 93, above ) may heve been

ade to ¢he Posm, bus i con be plausibly maintained that
they are none of them of a kind to bring about a fundamen-
tal change in the philosophieal view-poini of fhe whole,
such as European critics seem to contemplate = The philo-

* Philelogy apart, does not Garbe’s viaw of the *“*Pantheistic work-
ing over” of the Poem strike one as intrinsically improbable? The
meticulous care with which Garbe makes the *‘interpolator’ imsert a
single verse here and a couple of verses there, as though he enjoyed the
fun of throwing all his would-be critics off the ccent, i3 not the usual
psychology of tha intarpolator, espacially in a work like the Mabd-~
bhirata,
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sophical character of the Gila was, in our view, formulat-
ed once for all in the Pre-Buddhistic period to which I
propose to assign the Poem. Thereafter, upto the age of its
earliest exiant Bhasya (thal of Sankara), the Poem may
have suffered only small and insignificant additions, if any.
From the age of Sankara the work, with its seven hundred
slanzas expressly mentioned by him, has come down intact
to our own days. Lastly, as to the question whether ihere
existed, during the period anterior to the Pre-Buddhistic
compilation of the Gii3, a shorter and a st1ll earlier form of
it—whether of two chapters, or of eleven, or more or less—
we must admit that we have no valid dala whatsoever to
go into il at all.

The task before the interpreter of the Gita, therefore, is
to determine what kind of a synthelic and self-consistent
philosophical teaching can underlie the whole Poem in its
present existing form. The task is difficult, but not im-
possible, especially if we bear in mind the peculiar social
and religious atmosphere under which,according to my view,
the compilation was made by Brahmanic orthodoxy in its
attempt 1o broaden its basis and enlist on its own side as
many of the newer forces as can be induced to compromise
and co-operale in the siiuggle that had to be waged againss
the radical and disruptive forces, whose 1anks were being
augmented almost every day. I was a crifical period: an
age seething with New Thoughi, not inaptly comparable to
the Modern Times in India, where an analogous baltle is
being fought before our own eyes. A study of the Poem from
this point of view cannot accordingly fail to be of supreme
interest. The central part of the Poem could nol have been
written in the Post-Buddhistic period, since it contains
absolutely no reference to Buddhiem® We naturally do noé

* The * heretics' of Chapter XVI are evidently the Materialists.
Holtzmann’s evidence for the post-Buddhistio character of the Poem as
gathered from the (according to him, characteristically Buddhistie) red
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expect this silence from a philosophical poem such as the
Bhagavadgitd. The Pauranic character of some parts of the
poem—even assuming that they form an integral portion of
the original compilation —need not rule out the possibility
of the Poem being composed at an early age, because the
beginnings of the so-called “Pauranic” style go back to a
vimemuch earlier than what is commonly assignedtoit. The
Brhaddevata which, according to Macdonell, cannot be plac-
ed later than 400 B. C. shows a style not less “ modern ” than
that of the Bhagavadgitda This argument from style comes
in fact as a legacy from the controversy as to the Christian
origin of the cult of Bhakti, which R. G. Bhandarkar effecti-
vely answered years ago by adducing evidence from Panini
(IV. iii. 98) and Pataiijali (Volume IT, page 314). And R G.
Bhandarkar’s view that the Christian influence on the develop-
ment of the Bhakti cult in India (especially in the matter
of the adoration of the Child-God) came through the Abhira
immigrants is also rendered improbable by the occurrence
of the word Abhira in Patafijali’s Mahdbhasys itself, Vol. I,
page 252. Amongst the other arguments brought forward in
recent times in support of an earlier date for G1ta, reference
may well be made to Baudhiysana-Grhyasesasttra II. 22. 9,
which quotes the Gita stanza IX 26, as also to Taranatha’s
rather vague statement that the Buddhistic Mahayana, in ifs
development of “Bhakti” and “lokasamgraha” was influ-
enced by the teaching of Krsna In view of all these facts
the burden of proof should naturally rest upon those who
maintain that the Gita could not have been produced in the
Pre-Buddhistic period when, as we have seen, a perfectly
adequate raison d’étre for the poem can be found only in that
period. It is not every philosophical poem that is capable of
winning the honoured place that the Bhagavadgita occupies
colour of Duryodhana’s horses, or from the doctrine of * the mean” as
taught by Chapter VI, 16 f,, or his idea that the banished and degraded

ASvatthZman typifies the fate of Buddhism n India, is too fimsy to be
seriously considerad.



LECTURE III, VEDANTA IN THE BHAGAVADGITA 105

by the concurrent testimony of all the Indian philosophical
schools and systems. Iis achievemeni must have originally
been commensurate with the respect and allegiance that
it even now continues o hold. The position and purpose
that I assign to {he Gita ghould fully justify this.

What is it then that the Gita seeks philosophically to
accomplish? The general social and religious situation at
the age of the Bhagavadgilad seems to be something like this.
On {he one s1de there was the grea mass of the people who
possessed a blind and superstitious faith in the efficacy of
the ritual and in the course of conduct as laid down by the
Sastras. They never cared to think out the guestion of a
man's duty in life for themselves independently ; they were
sccordingly a great bulwark for orthodoxy and the esiablish-
ed institutions. Bul just because theirs was merely 2 blind,
unthinking conformily, the danger wss immineni of their
falling an easy prey {o the insinuating logic such ss that
of Anta Kesskambalin The same would also be the case
with the priests, who had only parrot-like learni the Veda
by heart withoul understanding itheir meaning, and who
went through a mechanieal rouline of ritualistic activities
without comprehending Lheir true inner significance, in the
belief that that sscerdotal gymnactics would toke those for
whom they minisiered as also the minisiiants Lhemselves
to Heaven The Gita refers to these ritualists and their
doctrines at TI 42-46, of TIT 9-16 and 25-26, at IV. 23-33,
at IX 20-21, ai XVI 23-24, at XVIL 11~-13 and 23-28, and
at XVIIL 5-7, 23-25 and 41~46  These passages which are
scattered here and there throughout {he course of the oral
instruction according {0 the exigencies of the argumentation
will have to be interpreted, one in the light of the other;
and their combined {eaching is altogether self-consistent.
We are here told that the Vedic sacrifices subserve & cosmic
purpose and are hence binding upon the quelified; only they
ought not to be performed for the mere devire of winning
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Heaven and other fruits. These fruits come to an end after-
a time, and there is no permanens release from samsara and.
the cycle of births and deaths secured thereby. Secondly,
i5 is stated that yajiia or sacrifice can be understoodina much
wider sense®than that of the mere Vedic ritual. Every action
wherein a lower good is sacrificed for the sake of the higher
is a gpecies of yajyiiv. Thus the student who renounces the
immediate pleasure of the sport and spends time at his desk
with a view to be, in later life, in a position to win his bread
and enjoy the pleasures of spor: in a legitimate manner, is
performing what the @it designales a “svidhyiya-yajia.”
From this larger point of view all deeds of charity, all tapas,
and eventhe daily performancs by the different arnas(casies)
and @$ramas (stsges) of the duties that are assigned to them
by the éis’cms—for, Sastras are the uliimare suthority on the
point—-constitute aspacies of ya,ia, which becomes safivika if
performed without egoism and 2 hankering after the fruii,
rajasa if performed with egoism and a desire for fruit, and
tamasa if performed through ignorance. with sinful purpose,
or through hypocrisy. Sdtfiika accion is enjoined, and is for
ever binding upon the individual, and he ought to loyally
perform it all through his life, seeing that even though the
performer may not care for the reward promised by it, it at
least sefs an example to the average man who cannot rise to
the same philosophical view-poins, but who is quibte content
%o conform o the Sastras and follow the lead of the wise. In
this way it will be seen that the Gita placas the Brzhmeanic
risualism, which was already gesting efiet2 and out-of-date,
upon an improved philosophical basis, *

*It i3 a charge sometimes laid at the door of the GitZ that while it
enjoins upon u3 the sopreme nezd of followinz the prezeribed duties of
the several Vamals (castes) and the Ajramas (life-stages) in strict
adherecce to the Sastras, it never occurs to it to investigate the fcunda-
ticn3 of the Sadstric injunctions thamselves., Buf, 12 tl;e frss place, it
maust be remembered that the authoritativensss of the S@stras was nof
held to bs contingent upon any grounds of reason or logic. Secondly,.
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Secondly, 1t hardly admits of any doubt that the Gita
in its present form—and even in the form which Garbe
regards as its original form—shows a full knowledge of the
Vedants of the Upanisads. How then does the Gita 1epresent’
that teaching ? It tells us, says the Gitg, that the Aiman
is the true reslity  Birth, disease, death, etc are merely the
accidents in the eternsl life of the Atman (II.12 ff ), that
deserve %o be ignored as having no reslity underlying them.
The Aiman is unborn and eternal and does not die with the
death or suffer with the sufferings of the body. This Atman
is in fact quite incapable of doing any action: the action.
which really belongs to the gunas, is falsely ascribed to him
(III 27-29, XIIL 29, and XIV.19) In fact the Gita goes
o0 the length of saying (XVIII. 17)—" Even if the man with
the true knowledge weie to kill these worlds, he 1eally
does not kill them, and is not responsible for the same
Compare the words of Parana Kassapa quoted at the beginn-
ing of this Lecture (pp 85f.) Next,this Atman is said to be
omnipresent or immanen} in everything (VI 30, VII 7, and
IX 4-6), filling the three worlds ( XV 17), and the centre
of all beings, inside and outside, organic as also non-organic-
( XTIL 12 ff.) The Aiman, il 1s further stated, can only be
realised through knowledge (IV. 33-42 ), which makes the
mind serene and tranquil, unmoved by the happenings of
the world, and prone to 2 life of retirement and meditation
( XIIL, 7-11). There are Yogic methods of Self-realisation
which are given in detail, after the fashion of the Upanisads,.
in VI 10-32, VIII. 12-16, and XVIIT 50-56; and room is also-

although the first standard of revolt against the system of castes wasg
probably already raised, the system does not yet seem to have degenerat-
ed beyond all hope of improvement. The work of improving 1t to the
extent absolutely necessary was undertaken by the various Srauta and
Grhya Compendia that were being written at this period. The GItH.
could therefore afferd not to raise the 1ssue, but to merely rest content

with the general recommendation (XVL 24) to follow the Slﬁstra in al
matters of doubt,
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found in the Bhagavadgita for the Upanisadic doctrine of the
Devayiana and the Ditryins Pabths ( VIIT 13-17 ), and other
minor technicalities. All this is not an unfair representation
of the teaching of the Upanisads; but it is worth noting that
the Gita calls this the “ Simkhya ™ teaching: and as far as
the eternal and non-active nature of the Atman is concerned
it does resemble even the Samkhya of the later system

Now the main criticism levelled against this view and
the main improvement suggested therein is as regeards the
Atman’s aclionlessnoss. Tho Atman may in reality be quite
incapable of action ; bul that does not mean that he should,
from tho phenomenal point of view, give up ordinary action
and take Lo swmmyase, any more than that the man pursued by
an olephant should calmly allow himself to be trampled by
it boonuse from tha absolute Advaitic point of view the elophant
is & mere “maiyad (phantom).” This eriticism or improvement is
fully brought out in the Gitd passage ending with IL 39—
Bsa te 'bhihita Sambkhye buddlnh ' Now here the demonstra-
tive * Iisad ” must refer not only to the teaching of Atman's
ebornality and immuiability as detailed in IT. 11-30, bui also
to the passage beginning with “Siadharmam api civeksya’ ete.
{1I. 31-38 ). This is not generally conceded, and these eight
stanzas immediately preceding the word “ Esi > are taken
to be just a supplemenlary argument not vitally connected
with the main argumeni, This, L believe, 1s not gramma-
tically permissible, inasmuch as the demonsirative Fs@ must
refor to what is avyavahitapiiria, or just immedintely before
it, unless we supposo that stanzas IT 31-38 aie an inlerpola-
tion, which nobody has so far proposed I propose therefore
to understand the whole “ Siihkhya™ srgument thus: After
listening to the argument aboul Atman’s cternality snd so
forth, Arjuna could well have said—"“ Tt~ g that death
is a normal accident, or that no one car " her;
but would it nobt Le unnatural for one of
one’s way and actually compel the oth

<
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Tus apparel — as the phrase goes — before the proper time‘? "
&rikrsns’s Teply to this very natural and reasonable question
of Arjuna is as follows: “You are here shifting your grounds,.
Arjuna. You are not now afraid of death or killing as you
were to start with, but—whatever death may really mean—
vou now want to know why you should be instrumental in
effocting that “ change of apparel ” rather than disease, age,
and the like. But you forget that you are a Ksatriya, born
to certain duties, just as poison is born with certain innate
properties. As poison must under, all circumstances kill,
so ought & Ksatriya under all circumstances to follow his-
martial code with the same unconcern for consequences as
the poison exhibils.” And then Srikrsna explains what the-
proper code for & Ksatriya is. Thus the Samkhya, i e. to-
say, the Upanisadic doctrine of Atman's akartriva, ihe Gita
modifies a bit so as not to exclude the activity from the Atman
absolutely. Indeed, the Gita goes on to put forth a special
pleading on behalf of “activism” in III 4-8 and 17-26, IV,
16-23, V., 3-10, and XVIIL 5-7 by urging the impossibility
of any individual remaining, even for a single moment, with-~
out an activity of some sort, and by adducing the examples of”
Janaka and others who performed actions and yet—because
they did not possess kartrtva-abhimdna ( egoistic conscious-
ness of the agent) and phal@sa (desire for fruit)}—they were
free from the bondage of aclions. This kartrive even the
person who has realised the Absolute can—and hence it is
desirable (according to {he Gita) that he should—continue
with the same mood of detachment and unconcern, In insis-
ting upon this, the Gila was no doubt trying to put down the
extreme free-thinking of the day, as also the tenderney for-
an irresponsible and immature renunciaiion of sll actions-
and oIl bond.s of society with the declared purpose of re-
tiring to soliludes and there medifating upon the Absolute

Atmsan, with consequences detrimental, as we have seen
{ pages 40 £.), to the peace and safety of all the established
institutions. —
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We may indeed say that Arjuna himself, worried by
the trials and the temptations of the sz#sira and anxious to
repudiate all his duties and obligations, typifies the spiric
of apathy or inertia, and the general mood of despondency
that came upon the age by way of a secondary consequence
of the misdirected development of the Upanigsadic philoso-
phy of the Atman conjoined with the practical disciplines
of the Yoga. And as Arjuna was admonished and eventu-
ally brought round to perform his appointed duties in a
mood of equanimity, and with no anxious or morose brood-
ing over the consequences theraof, even so the Gita wanted
all the people to carry out punctiliously their appointed
duties in life,—be they small or be they greaf, be they
agreeaable or be they painful—in faith and without fretting.
But the activism which the Gita thus preaches is not of
the nature of a blind conformity to a presecribed code, as
was the case with the Miminsa, or Vedic sacerdotalism. The
activism of the Gita was meant to be not only, as we just said,
free from egoism and purposiveness, but was to be attended
with a thorough knowledge of the nature of the action, of
the situation that evoked it, of the consequences direct and
indirect, expected and unexpected,” which might result from
it, and of the circumstances that would justify persistence
either in the course of action chosen, or in a modification of
that course, if demanded by the exigencies of the case and
determined by the free will § of the agent when “attuned with
the Infinite.” Asthe Chandogya (I.1.10) already declares:
“Thus there are two that do it: he who knows it, and he
who does not know it. Diverse are (the ways of) knowledge
and (of ) 1 1gnorance Whatever & man achieves knowingly,
in faith, and with a knowledge of all its ins and oufs, that
alone becomes more efficacious. ” This means that the man
-of action must have a view of life : must be a philosopher ;

* Compare Chapter XVIII, stanzas 13 ff.
I The * vyavasayatmika buddhih ” of II, 41, and 51 £.
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-and thisfact fully accounts for the various metaphysical and
-cosmological discussions in the Git3, the necessity of which
will becomse further obvious if we remember that several
philosophers had sprung up at the time who denied the
permanence sasvatata ) of anything, and who preached a
soul-less and God-less nihilism, and the other radical views
already mentioned by us

The metaphysical view-point of the Bhagavadgita is
expressed in the several cosmological passages such as VIL.
4-7 and 14-15, VIII 3-4, XIV. 3-4, and XV. 16-18, and it
coincides in a very remarkable manner with that “ inchoate ™
Samkhya of the first Chapter of the Svetasvatara Upanisad
which is both theistic and monistic : a sort of a triune-unity
which recognises the souls and the matter as two parallel
manifestations (and is 1n this sense realistic), but manifesta-
tions springing from out of a unitary source, and capable of
being completely merged back into it—like rivers into the
ocean— without retaining any cousciousness of difference.
And from this latter point of view the sysiem 1s not merely
idealistic and pantheistic, but even—on uliimate analysis—
a transcendentalism; so thal from that supremely Advaitic
position — but only from such a position — the individual
souls and the world of phenomena become reduced to a mere
“Maya.” And the logical contradiction between pantheism
and transcendentalism is finally harmonized in the solvitur
ambulando of mysticism, fleeting intimations of which are
not altogether denied to us even on the ordinary perceptual
levels of consciousness, as I tried to show (page 19 £.) in my
introductory Lecture. The metaphysical position of the
Gita need not therefore be inconsistent with activism, and
consequently with morality. It is true, that there was a
“static” or Akriyavada interpretation of Upanisadic Monism
which tended that way, but it was {he main mission of the

Bhagavadglta to contradict and rectify any such one-sided
interpretation.
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It forms an illuminating commentary on the general
atkitude of tolerance and compromiss which characterizes
the Poem that the Bhagavadgita does nowbere say that the
“ gtatic ” mode of realising the Absolute through renuncia-
tion ( sarmnydsa ) is impossible. Such an assertion could not
well 1ie in the mouth of the Bhagavadgita coming as it did so
soon after the great age of Upanisadic Advaitism. What the
Bhagavadgita is most anxious to effect here is to win recog-
nition, and therefore parallel status, to the “dynamic” or acti-
vistic method of winning the summum bonum. Cp. II1. 3—

Loke *smin dvividha@ nistha pura prokita mayt ‘nagha |

Jigna-yogena Samkhyanam larma-yogena Yogindm n
And there follows here a good deal of *special pleading” in
behalf of the * Karmayoga.” What the Gita wants to assert
comes in effect to this. The Karmayogs requires & metsa-
physical foundation in knowledge just as much as does the
JAanayoga. Agein, to secure the mood of detachment and
equipoise (samatva) there is the same necessity of meditative
discipline (dhyana-yoga) in the one case as there is in the
other. The Jiinayogin, in the “ Jivanmukta” condition
subsequent to the Realisation of the Brahman, is seen to go
through the ordinary vyavahdra or routine of life, perform-
ing mechanically the various activities connected with the
discharge of higbodily functions, which have no power to bind
him because he has given up all concern for the consequences
of the action, and all egoistic consciousness as the author
of those actions. Action ceases to be a “binding” action
( which alone can be strictly called Zarman ) wherein these
latter conditions are satisfied. The Upanisadic Jiianayogin,
just because he has, by way of an anfecedent preparation,

renounced the householder’s life and assumed “Samnyassa,”
naturally takes to a mere mechanical performance of just
the organic functions of the body. It is exactly like the
potter’s wheel continuing to revolve in the direction of its
-‘unspent momentum after the rotating rod is removed from
dt—with this diffsrence that the wheel does not know what
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il 1s doing and can give no explanation of it, which can be
done by the Jivanmukts in his “vyutthita” condition, or
during those brief intervals when, no longer united with
the Absolute in an ecstatic trance, he seems to walk through
the ordinary walk of life. The Upanisadic Advaitism did
contemplate, nevertheless, the possibility —only by way of
a tare exception it is true—of a Jivanmukta like Janaka, if
he has not agsumed the robes of the Samnyasin prior to the
realisation, performing in {he post-realisation stage all the
ordinary or vydvaharika actions ( and not the mere organic
activities of {the body), which—being performed in the same
mood of self-effacement and detachment — cannot have any
power to bind him. Compare IIL 20, and the unambiguous
admission of the point in Sankariciarya’s Bhiasya on the
same, and especially on IV 20. What Srik;sna in the Gita
desires is that what is here admitted as s rare and possible
exception should be the prevailing rule. This cannot of
course be achieved by compelling the Jiianin, in the post-
realisation stage, to follow any prescripbion {0 do this or
not to do thatl; because, as one who has actually realised the
Absolute, he is naturally beyond the reach of any “ ought
or “ought-not” (vidhinisedhdtita); but somewhat tactfully:
by dispensing with the assumption of the robes of the
recluse as a necessary propmdeutic to salvation, in the
expactation® that the wheel, having acquired a bias in favour
of the “ vyavahara,” will continue, after the removal of the
rod, to rotate in the same direction, and thereby achieve
what Srikrsns calls “ lokasamgraha ” by setting before the
world (which the Gita wanted to bring round to the path of
“activism ™) the highest example—that of the Jianin—in
favour of a punctilious discharpe of the prescribed duties,

* If, by way of an exception, this expectation is not realised, that
must be because the Ji@nin who, as a free agent, has all his actions i
determined from within, follows the impulse of his self-intuition (vyava-
sayatmika buddhs ), his Self being now rendered absolutely free from all

8 [ Basu Mallik Lectures, 1925 ]



114 BASU MALLIK LEQOTURES ON VEDANTA, 1925

The outstanding achievement of the Bhagavadgits was
however the alliance which it sought to establish between
Advaitism and Bhakti, betweon Knowledge and Faith—an
alliance which has persisted in one form or another down to
the present times, The Samkhya-Vedinta view of the Upa-
nisads had preached that knowledge was the only way to
salvation, This“knowledge" wasin every way higher than
ordinary sense-perception : it was intuitive and was to be had
by introspection: a turning of the senses inward and away
from the world of gsense. And for the attainment of it the Upa-
nisads had prescribed certain “symbolic meditations™ such
as that upon the Om. Further, working out the logical im-
plications of the “ Bandhuta " philosophy in the Brihmanas
(page 34f.) speculation reached a stage when not only could
it be maintained that “All this is Brahman,” but that the
Brahman-Atman was within the hearts of us all as the In-
ward-Controller; and when not only was the =spirant free
4o reach a platform from which he could declare, “ I am the
Brahman,” but also when sn eminent sagelike Vimadeva (Ait.
Up. iv. 5) or an eminent godhead like Indra (Kaus. Up. iii.
2, also Baskala 820, 23-24) could declare—as does Srikrsna
in the Gita IV. 5ff,, or VIL 6ff, or IX. 4ff., or X. 19ff., 0or XVIII,
64ff —that he is the be-all and the end-all of existence. The
first two of these -positions are intellectualistic, and are
attainable through what was called the *“ Avyakta-upiasani”™
or meditation upon the Non-manifest. The last two figure
forth the Absolute as a concrele personality, and so consti-
tute the “ Vyakta-upisani’ or meditation upon the Manifest,
which naturally gave scope for a sort of a personal relation
between the aspiring devotee and the object of his “loving
faith.” The ground having been thus already prepared, it
required little philosophical persualion for the Bhagavadglita
to get people to equate Srikrsna with the Highest Lord or the

taints of rajas or famas, which may have partially olouded hig vision
in the pre-realisation stage.
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Absolute. In meditations it is always easier to concentraie
the mind upon some definite concrete object like Srikrsna
rather than upon the subtle and infinite Absolute. Compare
XII. 5. Butthere was another advaniage also. Meditation
upon the Brahman 1n its Avyakta form—coming as it did at
the end of & long process of religious discipline according
10 the Vedic preseriptions—was naturally the preserve of the
three upper classes; whereas the cull of the loving faith
( Bhakti or Vyskta-upasana ) in Srikrsna was open fo all :

women, Sudras, and even pariahs, besides beihg easier. At
& time when people had begun to look askance towards the
Brahmanic institution of castes, this “ democratisation” was
naturally a great element of strength The metaphysical
position of “{riune-unity ” which the Gita assumed was not
inconsistent with a theistic atlitude towards the Absolute.
The Gita accordingly tells us that Srikrsna is no other than
the Brahman or the Paramatman of the Upanisads that had
incarnated as & human being out of His infinite kindness for
the world which He is most anxious to save (compare IV.6-8,
VIIL 4-7 and 13-14, IX 4-10 and 17 ff, X, 2-8, XIV. 7 and
12-15, XVIII 61, etc) The method of reaching this God and
of merging one’s individuality in His cosmic life is through
-one-pointed devotion, always thinking of Him, worshipping
Him, not with pomp but with humilily, renouncing every-
thing else to follow Him, dedicating all actions to Him, and,
having retired from the bustle of life, meditating upon Him
until His presence is felt to be everywhere, and the mind
attains to serenity and equipoise and peace (Cp IIIL. 30-31,
VI 30-32, IX. 26-28 and 34, XI. 53-55, XII 6~8, XIIIL, 10,
XVIIL 65-66, etc) Srikrena declares that devotion to him
and even remembering him at death-time is the only unfail-~
ing method of being free from the unending cycle of birth
and death, since, having once reached him, there can be no

more any return (VIIL 5-7) Even sinners and persons whom
Brahmanioc ritqalism had declared incapable of salvation

—women and Stdras—can be saved through Krsna-bhakti
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alono (IX. 30-32). Those who worship any other gods indi-
rectly worship Srikrsnawithout knowing it, and it is Srikrsna.
who gives unto these worshippers rew ards according ro their
deserts and desires ( VIL 20-23, IX. 23-25 ). People worship
Srikrsna from various motives, but the knowing and self-
less worship of Ilim is the highest of all (VIL 16-18). If
may not be possible to every one to acquire such highest
devotion in one life; bul that should not matter; for, in
the next life he can continue the process from where he left,
and so there is no wastage of efforts ( VI. 40 ff,, V11, 3,19).
The Gita does asllow—as indeed it could not afford to deny—
that the persons who duly follow the Upanisadic method of
Brahmayiiina through the “ Avyakta-upasani” can attain
to final emancipation without any devotion to a personal
God, but that way is more difficult and leads eventually
to a goal not at all higher than what the Bhaktimirgs or the
“Vyakta-upasanda” affords (XII. 2-8). Why should we not
then follow the easier method? The descriptions of the ideal
man given by the Gitd in over half-a-dozen places ( sthifa~
prajita in I1, 5672, bhakte in XII, 13-20, yogaruadha in VI,
4-32, jianin in XIIL 7-11, gundtite in XIV. 21-25, the man
with the daiii-sampad in XVI 1-3, and the brahima-bhiile in
XVIIL 50-56 ) are in effect applicable to one and same man,
being only several ways of looking at him, Thus the Gita has
brought about a synthesis between the Vedanta of the Upani-
sads and the new cult of Bhakti, thereby securing a temper-
ing of the exireme rationalism of the former, and affording
an equality of opportunity for salvation to all irrespective of
caste and sex, and—what is equally important—an avoiding
of the dangers of blind sectarianism by declaring preference
for the “ jiani-bhakta,” who may be presumed to know that
the different sectarian gods =re really aspects of the same
Absolute Principle, and so, rising above mere blind sectarian
prejudice, to inculcate a lesson of tolerance for all modes
and forms of divine worship. The Gita mentions different
kinds and grades of devotees (VII. 16-18, XII 9-12), and is
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- oreditably anxious to iake all with 1t, not barring the way
aven to the ignoramus who blindly conforms to the Sastras
and cares for nothing higher (IIT. 25-26 ) — except of course
40 the scoffers, and sceptics, and materialists against whom is
aubbers its anathema in no mitigated language ( XVI 19£.).

Buti whelher il was the Avyakia-upisani or the Vyakta-
upasana, there would always remain the danger of the “ man
of knowledge™ or the “man of devotion™ proving himself—
through an extreme and one-sided developmeni of his own
chosen mode of 1i1fe —useless for the praclical work of life.
He may renounce life and repair unto forests and mountain-
recesses, or he may spend all his daysand hours in the details
of temple-worship and the like This would militate against
*the ceniral purpose of the Bhagavadgita, which was to make
Arjuna—and therefore the whole world—fight the batile of
1ife as tts earnest and unflinching soldiers. Accoidingly, the
‘Gita—as it can quite legitimately do—proposesto consider the
meditalive life or “ Dhyana-yoga” (which forms an essential
condition of both the Jiana-yoga and of the Bhalti-yogu ) as
equally the means for achieving that mood of equanimity
‘(samatva) which is the toundation of the Karma-yoga as prea-
ched by the Gitd And as this “ Dhyana-yoga” presupposed
in the disciple a regulaled and restrained life, s place was
herein afforded to those details of sacerdotal prescriptions,
which, whatever one may have to say against them, were at
-any rate able—if performed withoui self-seeking and ina
mood of detachmeni—io achieve a purification of the mind
{ citta-samsuddhi) and so render the candidate for salvation a
-fit recepient for the illumination of knowledge Andwehave
already pointed out how the Giia artfully—bul no! 11logically
— contrives to keep the door open for the *“ aclivism " of the
«candidate even in the post-realisation or “Jivanmukta” condi-
dion We can now well understand why it was that the pre-

decessors of Sankaracarya interpreted {he Blmgavadgita as
preaching the so-called “ Jidna-karma-samuccaya " theory.
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grave injustice might have been harboured in il. Asamatter
of fact the Srauta religion of the Sacrifice and the several
institutions ministering to the same had well-nigh outgrown
their utility, and they needed to be radically modified if a
serious social upheaval was at all to be averted. This neither
the Bhagavadgita nor the Mahabharata in general wasable to
perceive. To the Epic the ideal of the pious king was still
the liberal * Yajamana” who performed the ASvamedha and
other sacrifices, bestowed ample largesses upon the priests,and
otherwise punctiliously maintained the vernasrumadharmas
in all their Sastricpurity. Buddhism andthe other “heresies”
came in as a serious disillusionment of this seli-complacent
optimistic philosophy ; but that need scarcely detract from
the credit due to Brahmanic orthodoxy for this its last attempt
to husband up all ils resources for a tooth-and-nail fight
ageinst the diverse disruptive forces of the dsy—~forces which
eventually proved too strong for the syncretic compromise,
thereby turning the “ Song Celestial ” into the “ Swan-song ™
of the centuries-old Srauta Religion.

SUMMARY OF THE GITA

Ii only remains now to afford & running summary of
the Bhagavadgita with a view to show that the philosophical
synthesis set forth above is actually warranied by the text
of the Poem as we have it. In a brief summary it is not of
course possible to explain every difficult passage. I canonly
asstre the reader that no passage has presented me with any
msurmczuntable difficulty. Where the Poem is designedly
syneretic, some inconsistency in the use of technical terms
was of course inevitable. The dialogue-form of tho Poom also
@akes it necessary that partial stalements of an argument
in one place be duly supplemented by fuller statements of il
In another place, wh.ere that particular {opic constitutes tle
E?lm t!neme under discussion. 'With these reservations the

owing Summ "lowed to speak for itsolf.
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CHAPTER I

Stanzas 1-27—Prologue.
Stanzas 28-37—Victory is uncertain, and is in any case nob
an unmixed good.
tanzas 38-47—Nay: victory can be a positive curse, as in-
volving annihilation of the whole household and of the
traditional culture and religion. Better not to fight.

CHAPTER 11
Stanzas 1-3—These scruples are unmanly.

Stanzas 4-9—Manly orunmanly, I can’t banish them. I can
under no circumstances kill my Gurus. I will not fight.

Stanzas 10-13—But death is inevitable to all. If you would
not kill the Gurus, they are going to die all the samae.
[ If death is natural, are not my tears and my scruples
equally natural ?}

Sitanzas 14—15—DBut then, where is the difference between the
wise man and the fool, if both alike weep?

Stanzas 16-25—And after all, what is this “ killing”? You
cannot kill the Self, for he is one and eternal: the Being
that is not liable to be affected by the Becoming. And
as to the non-eternal body, one should not grieve for it
any more than for his worn-out clothes.

Stanzas 26-28—And even if the Self be not eternal,* yet why
grieve for the inevitable ? [ But is the Self in reality
eternal, or is he not ?]

Stanzas 29-30—The Self as a matter of fact is eternal. [ It
may be that death is natural, or that no one can really
kill another; but is it not unnatural to go out of one’s
way and anticipate i, or at any rate to compel the Self
to “ change his clothes ” before the proper time ? ]

Stanzas 31-38—[ But this is shifting your grounds. You
are not now afraid of death or killing per se, but want
to know why you should be the instrument rather than
some other agency ? But in this matter ea.ch is bounden
to his own nabure and function. As poison must, under
all circumsiances, kill so] a Ksatriya must, under all
circumstances, follow his martial code. As a Ksatriya

* It would seem that there was a section of Velaniins at the time
who mambamed this view, which appears to have been endorsed by a
predecessor of Sankamoirya, the Ved&ntin Brahmadatta.
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your duty clearly is to fight. Therefore fight irrespec-
tive of consequences and for the sake of fighting.

Stanzas 39-47—This from the Samkhya point of view. From
the Yoga point of view also one must do action, whatever
1t be and howsoever litile it be; for, action is eternal and
faileth not in its reward. As to whal specific action it
is to be, the trained and ultimate determining intellect
{ vyavasayatmka buddhi) gives only one definite answer.
If the answers ordinarily given differ, it is because we
look at the action too much under the influence of the
passions-and-desires (visanas) and hanker after the fruils
of the actions. This happens in the case of the normal
sacerdotal acts undertaken for the atteinment of specific
1ewards. Do not make the rewards the main-gpring of
your activity, but do not also cease to act.

Stanzas 43—53—-—Action on such detached platform is possible
only if you reach s state of equipoise which will tell
you not only what to do, but how to escape the bondage
of the consequences of your act,

Stanza 54—Whatl can be the exact nalure of this “State of
equipoise " ?

Btanzas 55.—72—11: is a settled mood of serene contentment
wherein are absent all longings, sorrows, and aversions;
wherein we take to the things of the world with perfect
equat}lmlty., and are able to exercise complete mastery
over the mind gmd the senses. In that state we realise
that Brahman is everything, and so feel no dissatisfac-
tion with the natural course of events. In that state
we reacl; the conviclion of the immanence of the God in
(eiverythmg, and so fee} no hankering or slavish depen-
13ence towards anything. The mind, in other words,

‘e.cm}nes steady, serene, and tranquil, perfectly at peace
within and without, and prepared to face all contin-
lggencmx;. The statq no doubt is very difficult to sttain,

ut once attained, it secures eternal salvation.

CHAPTER III

Stanzas 1-2—If then such a mental atti ipoise i
- > titude of equipoise is
:Zéa;gghmg whllg the specific action to be performed is
i 09»11?_—-(-i seeing that salvation is attainable not
il neis doing the action, but while one is endeavour-
g to practise meditation with a view to Eecure equi-
poise and self-realisation—why do you ingist upon my
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performing the action (which is admittedly secondary}),.
rather than renouncing it for a meditative life ?

Stanzas 3-8—There are current in the world two ways to-
Teach the goal : the “ Jiiina” way of the Samkhyas and
the “Xarman” way of the Yogins., Now, the “Jiiana’
way does not necessarily exclude action, and converse-
1y, not to do action is pot to attain the summit of the
“Jiana” way. Nobody can possibly remain without
actions. To try to abjure all actions oufwardly would
mean hypoerisy. Do the action, therefore, which is the-
sine qua non for life, but keep the mind firm and self-
possessed.

Stanzas 9-19—This “Karman” way is practically the same
asthe Mimafisa doctrine of the Yajaa or thesacrifice,and
the Sastric prescriptions about the duties of the Castes
and Steges. Only, while these aim at the fruit of the
actions, the true “Karmayogin” ought to abjure the
fruits and the egoistic consciousness about the actions.
and remain self-centered and above all the diandias
or opposites of pleasure and pain, and the like. More--
over,ths Mimafisa view of the Yajsiais far tooritualistic;
but it is possible to understand Yaysia in & much more
universal sense, thereby introducing some element of
knowledge into the action

Stanzas 20-29—Janaka and others have won their goal
through such a “Karmayoga” and, incidentally, they
havs set an example for the "vorld to follow. I practise
*“ Xarmsayoga " merely for the good of humanity ; for,
otherwise, the world cannot hold together. As far as
oubward actions go, there may appesar to be no distine~
tion between the common man and myself; but there
23 a distinction. The common man believes that ke
does the action, and is attached to the fruits of it. I
know that the action is not mine, and so can remain
unconcerned about its consequences. When the common
man sees me active, he is encouraged to pursue his
ac_tions,because he realisesthat my example harmonizes
with my precept, and so he i= confent fo act.

Stanzas 30-32—The mood of equipoise essential for the
perfect * Karmayoga” can be acquired through Yogic
diseinlines culminating in the Avyakta-upiasani as if is
taught in the Upanisads; but an easier way to attain
the raquired detached frame of io1nd is to dedicate all



LECTURE III, VEDANTA IN THE BHAGAVADGITA 123

actions and their fruits unto Me in full faith. This
would ensure safety and salvation

Stanzas 33-34—|[For, the danger is great.] Ivery one—wise
or fool—is merely the instrument of his own inner
nature, which has {o be properly moulded and nurtured
by means of knowledge and practice.

) Stanza 35—By “practice” is meant a stricl conformily with
the code of conduct as laid down by {he Sastras.

Stanzas 36-43—And if you would know where the danger
lies and what it is that leads the man astray, the
answer is furnished by that one word “ passion.” Itis
passion that obscures knowledge and creates a tumult
in the mind. Restrain the senses, then, control the mind,
conquer all passions, and achieve thy own salvation.

CHAPTER IV

Stanzas 1-12—The “ Karmayoga " that I have just described
is an ancient doctrine which ages past I had taught io
Vivasval. And this need not surprise you, for I am
the unborn and deathless cause of this universe. In
times of need I, through my Maya, assume Avatars in
the world and set it on the right path, recognising and
rewarding the devobion of my faithful servants, and
punishing the sins and the arrogance of the wicked

Stanzas 13-22—Do not imagine, however, that this Avatar
activity involves me in the bondage of karman For,
not having any egoistic consciousness of the agent, or
any hankering for the fruit of the action, I am both the
agenl and no-agent of the act, since I have reached the
state of equipoise The same would be true of others.

Stanzas 23-833—This proposition can be explained in terms
of the Mimansi doctrine also, if we understand yajiia
(sucriﬁce) with a wider sense The root-idea of a yajiia -
is sacrificing the lower for the higher end. Inordinary
sacrifice you offer unto the gods the best that you have
instead of enjoying it yourself, and generalising this
concepl, in the highest yajiic » man may be said to be
laying down all his cosmic interests before the altar of
Brahman. There are numerous subsidiary varieties of
yajiia And as the highest of ell gorls is the knowledgfa
of Brahman, so the “ Jiiana-yajiia " 1s the best of sacri-
fices: the others are only the steps foil, and are com-
prehended within it
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buddhi” which is the sine qua non of the Karmayoga,
and particularly because an imperfect Dhyinayoga or
imperfect “ Samatvabuddhi” is as good as useless, would
it not be wiser {o take to the path of Renunciation from
the very start ? True, that there too the Dhyanayoga is
essential ; but imperfect Dhyanayoga in that path would
at least involve no bondage of karman as we have al-
together renounced it. On the other hand, to follow the
path of activism with the possibility — nay, the almost
certainly—of the “samatvabuddhi” not being perfectly
attained is running an unnecessary risk.

Stanzas 40-45—Not so. Supposing you die without attaining
the goal during life, your effort is not quite lost. In the
next life your previous effort will serve as your capital,
and you can begin just where you left off. There is thus
no set-back: the progress is continuous.

Stanzas 46—47—The Dhyanayoga mode of self-realisation is
superior to rigorous asceticism (which is a shesr weari-
ness of flesh); superior to the mere [intellectual ] know-
ledge [ of the the Sastras]; and superior to the Mimafisa
activism ( which does not abjure fruits). The Dhyana-
yogin is of course expected to work in faith, making
Srikrsna the dhyeya of his Dhyans or meditation.

CHAPTER VII

Stanzas 1-3—With faith in Me and constant meditation
upon Me, a person obtains knowledge of My real nature.

Stanzas 4-7—THe realises that I am the ultimate source of
this twofold creation:the Para and the Apard Prakrti.

Stanzas 8-12—He likewise realises that I am the inner-most
essence of all things.

Stanzas 13-15—People do not know this My real nature be-
couse they are under the spell of the Maya consbxtuiged
out of the three Gunas, and because they have no faith
in Me.

Stanzas16-19—There are four kinds of people who put faithin
Me, but of them the Jiinin alone knows My real nature.
Hoe is rare to find L

Stanzas 20-23—Others have faith, but in other gods and for
lower ends. I bring about the attainment for them of
these lower ends, but they fail to resch the goal eternal.

Stanzas 24-28—The roason why the psople often seek other
gods is that, blinded by ignorsnce and passions, they
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fail to recognise Me as the unborn, omniscient and
changeless cause of all.

Btanzas 29-30—In short, tbe Jiini-bhakta ( knowing devo-
tee ) of mine can alone know the following six points:
Brahman; Adhyatmsa; Karman; Adhibhuta; Adhidaiva,
and Adhiyajia And he becomes ever united with Me.

CHAPTER VIII

Stanzas 1-4—In reply to Arjuna’s inquiry on the six points,
Srikrsna explains that (i) Brahman is the Immutable
Absolute; (ii) Adhyatma is the introspection of Brah-
man as when it thinks—"Lef me be many: let me
multiply;” while (iii) Karman is the volition preceding
cosmic creation. Next, (iv) the Adhibhita is all this
material universe ; (v) the Adhidasivata is the Demiurge
( Hiranyagarbhs ) in whom all divinity ,is centered;
and lastly, (vi) the Adhiysajfia divinity is Srikrsns him-
self, who is also the Inner-controller in human bodies.

Stanzas 5-8—To whatever object a man’s thoughls go af
death-time, that he himself becomes; and so, if the dying
thought be directed to Me, the soul comes to Me To
effect this, practice is necessary; i. e. one must always
think of Me.

Stanzas 9-16—At death-time, then, one must steady one’s
mind, restrain the senses and the breaths, and meditate
upon Me by means of the Om, and he will surely reach
the highest goal Having reached the goal, he would
be free from sarnsara and transmigration, from which
even the denizens of the highest heaven are not exempf.

Stanzas 17-19—For there are periodic World-abgorptions cor-
responding to the day and night of the Brahmadeva,
—all 1he beings merging back into the “ Non-manifest ™
( during night), and emerging from it during day.

Stanzas 20-22—This “Non-manifest” differs from the efernal
Non-manifest, which is Brahman itself, and which is not
subject to this process of cosmic submergence. To reach
this 1ast, Bhakti is the only way.

Stanzas 23-28—There are two Paths by which the dead

. . ascend: the Path beginning with Fire leads one to the
eternal goal from which there is no return; while the
Path beginning with Smoke leads to & goal from which
there is a return Ii is thus incumbent upon the Yogim:
to know and abide the proper time of his death.
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CHAPTER IX

Stanzas 1-3—As subsidiary to the Karmayoga and in order
to attazin the mood of equipoise (samatva ), the Dhyina-—
voga was recommended towards the end of Chapter V.,
and described in Chapter VI. 'The object of meditation
in this Dhyanayoga can be (i) The Highest, Immutable,
Non-meanifest Brahman from which the world proceeds,
in which it subszists, and into which it is to dizsolve;
or (ii) Srikrsna, the theistic or personalistic God in his
manifest form, who is identical with the Brahmean, and
who can be realised by means of Bhakti or loving faith
alone. The nature of this realisation is now set forth.

Stanzas 4-15—The devoiee rezlises that Srikrsna is every-
where : in the world and beyond it ; that Srikrsna is the
author of the world’s origin and dissolution, and apor-
tions fruits fo souls according to their karman. It is
only fools that disregard Me.

Stanzas 16-25—Says Srikrsna: I am the goal of 21l activities,
the source and the centre of 211 the cosmic functions,
the deity underlying all rites, although it often happens
that the performers of these rites do not realise this
fact, and so fail to attain the highest gozl, which is
Myself, and are then desiined to wander in the cycles
of births and rebirths.

Stanzas 26-28—Have faith in de, dedicate all actions to
Me, and you will be free from the bondage of Karman,
and come to Me.

Stanzas 29-34—The very desire to dedicate oneself o me in
full faith is a furning point in 2 man’s spiritual life.
He thereby places himself upon the sure and unfailing
path of selvation, even though till then he might have
been a wicked sinner or one of those classes debarred
from Vedic sacrifices. This is the only sure way to
salvation, particularly in this miserable and transient
world of ours. Do ye all follow it.

CHAPTER X

Stanzas 1-11—For, I may say, that my real nature is known
only tothe wisefew. All the nobler (sittvika) emotions
of man, his knowledge and =so forth proceed from me,
The whole cosmic process through the four Manu-ages™

Lz The' four Mamanfaras nemed after fcur Manus—-szyamlghma.
fSamvarani, Sivarnya, and Vaivasvata—ars found menticned also in the
Rgveda viii. 51, 52; x. 62 ete,
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was started and is susteined by Me. To know this
real nature of mine is an inexpressible joy: it is the
lot of only a few blessed souls.

Stanzas 12-42—Arjuns now, in the interest of wupisana,
wants to know all the “ Vibhutis” of Srikrsna. A list of
these, with the general winding up that whaisoever of
excellence the world possesses has in it some divine
spark underlying, although God cannot be wholly con-
tained within these Vibhiitis, but also transcends them.

CHAPTER XI

Stanzas 1-55—Upon his request Srikrsna now shows unto
Arjunae, first granting him a“divine eye” for the purpose,
his cosmic form. An eloquent description of the same.
Arjuna is terrified. and prays for a withdrawal of that
supernatural , vision. The withdrawal; after which
Srikrsna once more enjoins upon Arjuna the necessity of
doing the appointed duties, dedicating them unto God,
and having no concern for their fruits. .

CHAPTER XII

Stanzas 1-8—For Dhyanayoga two kinds of “ dhyeyas” had
been mentioned: the Non-manifest or Immutable, and
the Manifest or the Qualified. Srikrsna now points out
that the “ Avyakta-upasana” is very difficult, while the
“Vyakta-upasana” is relatively easier, and the one to be
preferred. This last requires that the devotee dedicates
his mind wholly to God.

Stanzas 9-11—This is not easy , but means—each easier than
the preceding—exist which would secure concentration
of the mind. These are (i) steady practice (abhyisa) at
concentration; (1i) temple-worship (mat-karman; cp. X1.
55 ); and (ii1) dedication and self-surrender ( mad-yoga ).
Having through these means secured concentration and
devotion, the devotee can rid himself of all fruits of
action, and attain, in samadiz, the peace of Brahman.

Stanza 12—O0f the means above discussed, mere mechanical
practice (abhydsa) is the lowest; nexi to it is the in-
tellectual knowledge (jnd@na) of the Absolute; and

- higher than that is the realisation (dhydna) of the

'. Absolute through loving faith. The perfection of the
“Dhyanayoga” leads pari passu to the perfection of the
“Karmayoga,” which last, in its most perfect stage,.
leads to the peace eternal,

9 [ Basu Mallik Lectures, 1925]
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Stanzas 13~20—Here follows a description of the perfect
devotes somewhat on the lines of the other descriptions
of the “Ideal man” in the Gita ( cp. II. 5572, VI, 4-32,
XIIL 7-11, XTIV, 21-25, XVI. 1-3, and XVIIL 50-56).
Srikrsna winds up by emphasizing the need for Bhakti.

CHAPTER XIII

Stanzas 1-4—As through “ Vyakta-upisani” one comes to
realise the nature of Srikrsna as a personal god, so
through the “ Avyakta-upisana” one gets the knowledge
of the whole Universe as distributed into * the Field”
and “the Field-knower,” both in their individual and
cosmic aspects.

Stanzas 5-6—The Field consists of the twenty-four princi-
ples ( enumerated ) plus Desire, Aversion, and the other
Gunas (not of Atman ), and of the cohesion of them all
joined to sentiéncy ( which also is not of Atman, nor an
adventitious product due to their cohesion only, as the
Carvakas maintained).

Stanzas 7-11—Knowledge consists of, and is marked by,
humility and the other qualities mostly developed dur-
ing the process of “ Avyakta-upasana” no less than that
of “ Vyakta-upasana,” both having one and the same
ultimate goal to reach.

Stanzas 12-18—The object to be known is Brahman, describ-
ed in such contradictory terms as are familiar in the
Upanisads. It is within the hearts of all, and the devotee
sees or realises it much more readily than does the man
who meditates upon the “ Non-manifest.”

Stanzas 19-23—The Field as above described is the Prakrti
(Nature) with its various modifications (vikaras), and
the Field-knower is the Purusa who can merely enjoy
but does not act. As the Prakrti is the beginningless
emanation from the Lord,so the Purusa is identical with
the Lord or the Supreme Self.

Stanzas 24-25—The Realisation takes place in the state of
ecstasy induced by the” Dhyanayoga ”in the case of just
the few ( kecit ) who have perfected their meditation—a
part (anye) of these few taking to the path of sirmnyasa
( actionless-ness) which is the Samkhya way, while the
rest (apare) take to the path of activism. Others unable °
to follow any of these paths completely can nevertheless

reach salvation by faith and devotion {in Me]. ’
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Stanzas 26-34—The knowledge of the “ Field” or “ Nature™
thus obtained serves as the key to every other know-
ledge whatsoever. The Purusa, the Field-knower, is
unconcerned snd inactive. He is one with God or
Brahman, the only entity that endures permanently
amidst the changing manifold. He abides within the
“Tield” and 1llumines it ; and to know this is to attain
that perfection of equipoise which spells liberation.

CHAPTER XIV

Stanzas 1-4—The cosmological knowledge of the “Field” and
the “ Field-knower ” is now further continued, Srikrsna
declaring himself as the firgt principle of the cosmos.

Stanzas 5—-18—The Prakrti works out its evolution by means
of the three Gunas (qualities), the nature, effects, and
characteristics of which are given in detail.

, Stanzas 19-20—A1l activity whatsoever is due to these three
Gunas, the Purusa being in reality incapable of action.
When a person realises this fact of his being no-agent,
he attains liberation.

‘Stanzas 21-256—The description of the person who has risen
superior to the bondage of the Gunas, which is mainly in
a line with the other simjlar descriptions,

_-Stanzas 26—27 — Devotion to Srikrsna secures this * triguna-
tita” condition, since He is one with the Brahman and is
the source of the Bliss eternal which salvation brings.

CHAPTER XV

*Stanzas 1-6—The three Gunas described in the last Chapter
combine to form the “Tree of Samsars” emanating from
the Highest Self, who is to be attained only after the
cutting away of the meshes of Samsara by the sword of
“non-attachment.”

‘Stanzas 7-11—The individual souls are only parts (améas)
of the Supreme Sel{ which is Srikrsna The Souls are
hence the Masters of the body, the senses, and the mind;
and it is not without effort and meditation that the real
nature of the souls can be grasped.

‘Stanzas 12-18—Srikrsna, the Supreme Self, is the source of
all the mundane and the supra-mundane processes and
phenomena. He is superior to the Manifest (ksara) and

. superior to the Non-manifest (aksara=self), and hencs
is called the “ Purusottama.”

Stanzas 19-20—-To know Me thus is to know everything.
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CHAPTER XVI

Stanzas 1-3—To complete and give a point to the descrip-
tion of the “ Karmayoga” with ifs accessory, viz. the
twofold “ Dhyanayoga ” which leads on to Realisation,
Srikrsna now describes the life and fate of those that do-
not take to this path of salvation, prefacing the same
by first describing the characteristics of the “Wise man”
who is born to the “Divine heritage ( Daivi sampad).”

Stanzas 4-20—Description of those born to the “ Demoniac
heritage ( Asuri sampad),” of their philosophy, their goal:
in life, and their fate after death. )

Stanzas 21-24—These, people throw all- Sastric injunctions
to the wind ; but Sastra is man’s unfailing guide in life,

e CHAPTER XVII~- .

Stanzas 1-3—Between the highest and the lowest come in a
number of intermediate steps; and these steps are now
deseribed by way of a further complement to the teach-
ing of the Gita, the principle of arrangement being the
three Gunas.

Stanzas 4-22—The three-fold faiths of men, their three-fold
food, three-fold worship, three-fold {apas, and three-fold
gifts are next described in succession.

Stanzas 23-28—By way of an appendix is given the applica~
tion of the © Om tat sat” formula with which most of our
actions are concluded—s fourth category, that of the
“asat,” being added to the three given by the original
formula,

CHAPTER XVIII 3

Stanza 1—Arjuna now asks for a precise characterisation of
“Samnyasa ” and of “ Tyaga ” as psychological acts, and
viewed under the category of the three Gunas.

Stanzas 2-11—Srikrsna in reply defines the ** Samnyasa ” as
the actual renunciation of all voluntary and purposive
activities, and “ Tyaga ” as renunciation of the fruits of
all actions [but not necesssarily the actions themselves].
As in Chapter V, he here advises people (i) not to give
up the normal ritualistic karman, but to perform it; but
give up the desire for heaven ete.; and, (ii) since nobody
can possibly abandon all actions, to endeavour, while
performing them, to give up the desire for fruit, This
1s the real samnyiasa,
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nzas 12-17—"“Fruits of actions ” was a phrase often used
hitherto, Srikrsna next gives three classes of “fruits,”
and the five contributory causes for actions in general
—+the Individual Self being only one of these five,—
adding further that even this partial activily of the Self
ceases to be a bondage when the egoism of the agent is
suppressed.

‘Stanzas 18-286—XKarman is next viewed upon as a psycho-

logical act, bifurcated into a knowledge factor and a
volitional factor. Knowledge, action, and agent are now
classified according to the three Gunas.

tanzas 29-32—A life of actions being determined upon and

also the attitude with which the action is to be perform-
ed, the question still remains which out of the possible
actions is to be chosen. But when the mind has reach-
ed the absolute perfection of equipoise, the resulting
vyavastyatmika buddhi is the man’s one unerring guide,
and there would no longer remain any doubt or hesita-
tion. Buddhi is now viewed upon under the threefold
Guna classification.

.Stanzas 33-40—The specific action being determined upon,

one requires endurance ( dhrti ) to carry it through. This
endurance is now viewed upon under the same three-
fold division ; and next comes & similar division of the
pleasure that is seen to result from the actions. This
Guna classification is of universal application.

Stanzas 41-49—A guide equally unerring as the “ Vyava-~

sayatmika buddhi” is the Sasiric regulation as to the
castes, and their several duties. These dutlies are briefly
enumeraled, and all are enjoined Lo follow them. If every
one does his little bit, the cosmic duties perform them-
selves aultomatically In these dulies the same attitude
of self-subdual and detachment is once more 1aid down,
as leading to freedom from the bondage of karman.

:Stanzas 50-56—The gradual progress towards the intuitive

realisation of the Self through the “Dhyanayoga” with,
preferably, Srikrsna as its “ dhyeya ” is next described.
The highest Jiianin should also'be the best devotee of
Srikrsna. Dedication of all actions to God is once more
enjoined as the easiest way of reaching the goal.

“Stanzas 57-66—So then, ever act, but do not yearn for the

fruit, Think of Me and dedicate all actions unto Me,
and you will be saved. As a final touch to the argument
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Srikrsna declares that all our actions are eventually
determined from within—call the determining agency-
Nature, Prakrti, God, or what you will. In a mood of
becoming humility, therefore, seek guidance and solace-
only in Him, and you will reach eventually the goal
eternal from which there is no return. “I have thus
taught you everything : now you are quite at liberty to
do as you like.”

Stanzas 67-71—The usual “ phala-sruti,” or words in praise
of the Poem.

Stanzas 72-73—Arjuna becomes ready to fight.

Stanzas 74-78—The winding up of the Poem with a view to:
its correlation with the rest of the Epic.



LECTURE IV

VEDANTA IN THE BRAHMASUTRAS

IN my last Lecture I tried to put forward the view that the
Bhagavadgita was the last elaborate attempt made by
the followers of the old Srauta religion to defend orthodox
Brahmanism against the disruptive forces that were gather-
ing to & head in the century or so immediately preceding
the rise of Buddhism. I call the attempt the last of ifs
kind; for, it was not the only one, and had others preceding
it. This is indeed what we ought to expect. Such social
and religious movements as are involved in the philosophi-
cal syncretism of the Gitd are never mere isolated occur-
rences. The impulse is sure to be felt in more than one circle
and by more than one individual ; and the channels which
it seeks for its expression are also diverse, but possessing
a fundamental affinity in their general interpretation of
the spirit of the times, and in the Iine of action that they
propose for the solution of the pressing problems of the day.
In the early part of this evening’s Lecture I propose to
briefly review another such attempt made on behalf of the
“orthodoxy” and belonging to about the same period which
we have assigned to the Bhagavadgitd. The attempt 1n fact
supplements in one very important particular the general
teaching of the Bhagavadgita. I have already pointed out
(page 106 f, footnote) that while the Bhagavadgits, as an
apostle of activism or the Karmayoga, 1aid down the proper
psychological attitude for doing the karman, yet just ex-
actly what karman it was to be in the case of the specific
individual, it called upon the Sastra to legislate. This has
been at times considered as a serious drawback in the ethical
teaching of the Poem. But it need not necessarily be so.
Nor need we at all suppose that the author of the philo-
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sophical synthesis in the GIti did really believe that the
“ caturvarnyavyavastha,” or the Sastric preseriptions regard-
ing the duties and rights of the four castes, needed absolutely
no modifications or improvements of any kind. The Gita(as
also the Epic in other portions) shows full consciousness of
the possible existence of anomalies in the system; but if it
be the case that just about this same time there were activi-
ties going on in the different Vedic schools and recensions
with a view to evolve forth an equitable and self-consistent
system of secular and religious conduct, applicable, in the
first in'st;ance, to those that owed allegiance to a specific
Vedic Saikha or Caransa, and secondarily, to the community
ag a whole, we cannot blame the Gitd for having put an
implicit faith in the success of these activities, which pro-
bably had engaged the brains of the best and most practical
preachers and legislators of the day. The activities that I
am alluding to are of course those represented by the differ-
ent érau’ca—, Grhya-,and Dharma-sttras, as also by the several
other Stitra-works designed to regulate the daily life and
conduct of specific sects or specific stages of life, such as the
“Bhiksusitras™ of Parasarya and of Karmanda referred tojry
PaniniinIV.iii.110-111. Theextantremainsof thisso-called
“Suatra-period” which, as observed by Winternitz, constitutes
s literary activity having no parallel anywhere in the whole
literature of the world, deserve to be studied as a botality
with a distinctive impulse and life-purpose of its own. That
the period is mainly pre-Buddhistic will hardly be contested.
Satbras as species of literary works are mentioned thrice in
the Brhadaranyaka Upanisad (I1.4.10,1V. 1. 2, and IV. 5. 11),
and at least about half a dozen iimes in Panini's Astadhyayi
( II1.ii. 23; IV. il 60,65; IV. iii. 110-111; V. i.58; and VIII.
3.90). Soms sections of the Aranyakas ( for instance, Aif.
Era:n., Book V) and even of some of the Brahmanas (such
as Satapatha XII. v. 2) are practically in the regular Satra
style; and the very fact that the Jain and the Buddhistic
canons came to be designated Suttas or Satras shows the
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Fmportance that the Siakras were thought to possess as &
systematic exposition of the doctrines of a school or a sect,
The existing Sttra texts of the Brahmanas can easily exceed
forty, though all of them cannot naturally claim the same
antiquity. These texts will have to be studied comparative-
1y and critically from the point of view of their vocabulary,
their philosophical terminology, and the evolution of their
contents. I canmnot here go out of my way to deal with the
wwhole question in its entirety ; bub content myself with {the
offering of a few general remarks on the underlying plan
and purpose of these Sitra works, which will enable us to
appreciate in their correct perspective the Brahma-siitras,
which form the immediate topic of this Lecture.

The Sitras are concise rules expressed in the fewest
possible words, not merely as an aid to memorizing, but also
with a view to systematize the discursive and apparently
diserepant statements on their subject-matter that were to be
found in the Brahmanas and other authoritative texts. The
accounts of the Vedic sacrifices or domestic rifes as preserv-
ed 10 the exegetic poriions of the Brahmanie texts (overlaid
as they are with considerable exiraneous matter, including
attempts to combat the opposing practices of rival schools )
could never have-by themselves enabled the priests to per-
form the rites in question from start to finish in all their
details, if there had not been in existence s full and precise
oral tradition handed down from generation to generation
Such a rituslistic tradition must certainly have been alreadj;
current in the pre-Sttra period. 'Why ihen was this special
at:cempt made to codify thei tradition inthe form of theseveral
Stfra t'e;:ts? _There must evidenily have been some specific
reasont for this; and that could have been none other than

* Seo Belvalkar and Ranade's Hi
1story of Indian Philosoph i
The Synthetsc Period, which gooes 1nto the problem 1n more ditg'ﬂ:(’l. I
1 That the Sttras owed their ‘
i . 8X18tenc i i
ing material 18 andea that few will now oeato o old b roge of writ~

re to hold by,



138 BASU MALLIK LECTURES ON VEDANTA, 1925

what underlies every such attempt at codification: namely,.
the divergence of practice and the absence of any centra-
lised authority whose ruling would be unqgestionably bind-
inguponall.” Bach Vedic Sakha therefore decided to arrange
its own house in order by first harmonizing the prescriptions
of its own recognised teachers. Hence there arose separate
Grhya-, Srauta-, or Dharma-sitras for ench Vedic Sakha, That
in some cases a few such neighbouring Sakhas joined hands
together inalarger coéperative unit called Carans, and adopt-
ed a common Grhya or Srauta or Dharma text, asthe case may
be, as binding upon all the members of the Carans, is a detail
that need not militate against the general situation above
outlined. In the Sitra works now compiled it was evident
that attention would come to be focussed upon those points
wherein the several teachers were agreed, while the differ-
ences of opinion would be slurred over by allowing options.
And elaborate rules of “ mimafnsa” or the textual exegesis
would be evolved in the process,—the process itself, ushered
in for specific reasons, being further carried on in the schools
and coteries long after the original reasons which called
it forth had ceased to be operative. Now, whenever any such
attempts at unification and systematisation come to be made
at about the same time and by all the religious and philoso--
phical schools, should they not normally imply the presence
of a common danger menacing the established social and
religious institutions ¢ Such a danger existed, as we have

-

* Compare the mordern proposal to codify the Hindu Law as now
practised in the saveral Provinces.

+ That the MTm3nsa or the Science of Exegesis 1s much earlier than
our Purvamimafsa-sitras will be readily admitted. We can hardly
believe that the later peculiarly * Mimamsaka™ doctrines, such as
Eternality of Sound, Absence of God ard of world-creation, the exclusive-
1y “injunctive” nature of the Veda, and so forth, belonged to this earlier-
and inchoate * Mim3afisd, which probably was a system of * Ritualistio-
Theism,” as described in the Agsalayana Sutta and the other Buddhistic
and Jain sources.
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seen, throughout what I have designuted the Peé'lOd 21}5’;‘3;“
Buddhistic thought-ferment. Posessing a'knowle ge o e
atlempts at re-organization and reformstlo? {hat were emg
made in the different Vedic schools, the Gita coul'd be excuse
for not having really thought it necessary to raise the \x'hf)le -
question of social duties and obligations ab ovo, but iestg\g
content with the declaration ** Tasmic C[z&slrar’r,z pramanain te
karyckarya-vyavasthitan,”  That this “Sastra” had become
out of date: that it had failed to take full account o'f the
new conditions of things that arose with the interfusion of
{he diverse ethnic elements implied by the shifting of the
centre of the Aryan culture from the “ Brahmavaria' {o the
“ Madhysdeéa ” and beyond ; and that it offered very little
o attract the imagination or captivate the heart inssmuch
as its appeal was mainly intelleciual—all this was easily
lost sight of ; and Buddhism ( which has been well charac-
terised as “ much more a social thana religiou;; revolution”)
could readily score an easy victory over the Srauta religion,
partly by reason of the Buddha's own “ magnetic personali-
ty and the deep human feeling which inspired his teaching,”
and paitly by reason of his having “opened wide the doors
of Aryan religion, and satisfied the spiritual desires of the
masses by offering them a religious law easy to understand
and accessible to all, free from elaborate and costly ceremo-
nial, raising the social slatus of the lower orders, giving

them their spiritual freedom and making the 1ife of the whole
community healthier and happier. ”* *

As in the case of most of the other literary monuments
of Ancient Indis, so 1n the case of the Brahmasiiiras, the
third of the Vedantic Prasthanss, t the first problem thal we

* Havell : History of Aryan Rule n Indsa, page 50.

t The orthodox view gives the second rank to tho Bramasiitras
because they are directly related to the first Prasthiina, the Upsanisads
and third to the Gita., Bome school vata

8 of Vedants recognise the Bh3
Purdna as the fourth Pragthana, snate-
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‘have to face is a textual one. The Bhagavadgita refers to
““Brahmasiitras” in XIII. 4. The context here makes it quite
¢lear that in the second half of that stanza the word rsibhih
“** by sages, ” has to be supplied ;* which can mean that the
Gita is not here alluding to any one specific Brahmasitra
{ like the one which has come down to us), but to several
such stitras by more than one author. As the different Vedic
-schools have their own separate Srauta- and Grhya- and
Dharma-Sttras, it would seem that there was not any a
_priori reason why some of them at least should not have had
their own distinct Brahma-siitras, whose function it would
-naturally be to harmonize the teaching of the one or more
Upanisads recognised by the Sakha in question. The extant
Brahmasttra refers to the views of at least six predecessors,t
.and of these we know from repeated references in Patafijali’s
Vyakarana-mahabhasyaithat Kasakrtsna wrote sometreatise
-on Mimafnsi which must have covered the whole field of our
extant Purva- and Uttara-Mimansa Sutras. And the same is
probably true of Admarathya, and Audulomi, and Badari,
Jjudging from the contexts in which these names are referred
to in both the Pirvamimansi- and the Vedanta-satras. This
leads one to expect that there were ““ Brahmasttras™ earlier
than the extant Brahmasitra which is commonly attributed
to the authorship of Badarayana. Deussen pointed ouf long
ago ( The System of Vedanta, page 122) that inasmuch as
-the several Upanisadic texts taken up for specific discussion
in portions of the Brahmasatras preserve rigidly the order in
which the passages occur in the different Upanisads, there is
.reason to assume the existence of “preparatory exegetical

* Unless we take the instrumental Brahmasutrapadaik, as denoting
the ¢ ugent’ rather than the ¢ means,” which is extremely improbable.
+ Namely, Atreya, ASmarathya, Audulomi, KaSakrtsna, Karspajini,
~and Bddari, besides tbe several allusions to Jaimini and Badarzyana,
the reputed authors of the Pirva- and the Uttara-Mimansa Sdtras.

4 Kielhorn, Vol. T1, pp. 206, 249, 325.
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works within the different Sakhas (recensions or schools),
which were then gradually united into a single whole.””
Thet the majority of thetextsthat are discussed in the present
Brahmasttras hail from the Chandogya Upanisad has been:
already set forth by Deussen, so that there is nothing impro-
bable in & “Chandogya” Brahmasiitra having in fact formed:
the original nucleus of the present Sitras, and been even
incorporated therein. Thal a “Sariraka” sitra beginning with
the first two sttras of the presenl Brahmasiitra was actu--
ally composed by Jaimini the author of the Pirvamimarisi--
sttras is unambiguously declared by no less a writer than
Sureévaracarya, author of the Naiskarmyasiddhi;* and this-
“ Sarirakasiitra” may very well have been the postulated
“ Chandogya " Brahmasitra, nol only for the reason that
both the writer (Jaimini) and the Upanisad (Chandogya)
belong to the Samaveda, but also for the further reason that,
with one solitary exception, in all the other references-
to Jaimini in the Vedanlasttras — where the references are -
directly to a textual exegesis—we find him discussing a
passage from the several Prapathakas of just the Chandogya
Upanisad.i And perhaps it is also due to this circumstance
that we find the Brahmasfitra, in III iii. 23, discussing a-

* See the second edition of the work by Hiriyanna inthe B 8, P.
Series, p. 52  The problem is discussed by me 1n a paper on Jaimini's
Sacaraka-Sutra, contributed to the *“ Garbe-Festgabe, 1927,

+ See “Qarbe-Festgabe,” page 168. The diversified nature of the con-
tents of the Brhadaranyaka Upanisad makes it probable that it also hag~
an independent sutra work attempting  philosophical synthesisnot only
of the different sections of the Upanisad 1tself, but of the two versions of
it in the Kanva and the Madhyamdina recensions, This conclusion is
rendered quite probable also from t.he faot that 1n Br, Sutras I iv. 19-22-
(which clearly refer to a Brhad. passage) three authoritative expositions
of the text are quoted. There may have been one or two other similar-

inchoate “Brahmastitras” to which the GIta reference can conceivably:
have been made,
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passage oceurring in the Khila or the Supplement to the
“‘Ranayaniya recension of the Samaveda. *

If then we are justified in assuming that Jaimini wrote
a “* Sariraka-sitra” which sought to harmonize the teaching
of the Samaveda Upani;zuds ( and particularly of the Chan-
dogya), and that this “ Sariraka-siitra ™ was bodily incorpor-
ated within, and forms the main part of the contents of,
the present text of the Brahmasiitra, we should naturally
expect, first, that discussions of non-Chindogya passages
occurring in the extant text would be either in the beginn-~
ing or at the conclusion of a pida ( where additions can be
most easily made); and secondly, that where such discussions
are interposed in the middle of the pada they would be seen
to break off the continuity of the sequential discussions of
contiguous Chiandogya texts. That this is exactly the case
becomes evident from a careful consideration of instances
(illustrating the second principle above formulated) such
as, Brahmasatra I. i. 28-31 (dealing with Kausitaki iii. 2)
-coming betwaen I 1. 24-27 (discussing Ch. iii. 13) and I. ii.
8-8 (discussing Ch. iii. 14); or Br. S. I ii. 9-12 (discussing
two Katha Up. texts); or Br. 8. I. ii. 18-24 (discussing o
Brhadiranyaks and a Mundaks passage); or Br, S. 1. iii. 10-13
{discussing a Brh.and a Prasna passage)—interposed between
discussions of two Chandogya passages; or finally, Br. S.
I. iii. 22-39 (which deal with one Mundake and two Katha
texts and include a lengthy discussiont in 12 suitras as to
whether the gods and the Stadras are qualified for the study
of Vedanta) thrust in between the discussion of two closely
conbiguous Chindogya texts. Instances illustrating the first
of the two principles above stated are the siitras forming the

* InIIL i1i. 44-52 thers is the discussion of a passage from the
Satapatha Brahmana, which may have been a heritage from the original
* Brhadaranyaka” Brahmasiitra.

t The interpolated nature of this discussion was long suspected by
Deussen as well as by Major Basu.
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. s . d the
Snitial admkarana or topic Of.Ch- I, pa.(.lfa.s 11;;2;11;1‘; 3&7 e
<oncluding adhikarana of L. i and E. i, 3
i * Cha sitra would not try to
hypothesis, the Chandogya. ‘ . .
bring t}{lp Chandogya teaching in a line with the tea(}hll.lg
b?thereUpanisads not belonging 1o Sérr}aveda, and still
{1) spend its efforts at unifying the teaching of these other
T;;inli)sads. Nor would it normally fluote Smrti ,tex’?s ijo
support its own proposed interpretations of t.;he Srutis in
question; and, since its function would be mainly exegetic,
it would not go too much out of the way t‘? f}ght ans’r’
“ Samkhya " interpretations, or to answer any Sam}chya,
-objections to its own proposed inferpretations, and still less
of course Lo endeavour to pick holes into the Simkl}ya, and
into such other rational and heterodox systems of .phllosoph.y
.as might have been in actual existence af the time. This
would naturally knock from out of the frame-work of the
original Chandogys Brahmasttra the Smrtipada ( IL. i), the
Tarkapada ( II. ii), the Srstivakya-samanvaya-padas ( II, iii
and iv), and the Gunopasamhara-pada (III. iii); also the
fourth pada of the first Chapter, which is an after-thought
and which introduces in two of its adhikaranas (sitras 14-15,
and 23-27) cosmological discussions not properly belonging
to theavowed contents of the Pada. Further, even in somse of
the adhikaranas to be retained, there will have 4o be effect-
ed not a little of pruning. Thus in the first adhikarana of
L1i (sttras 1-8), we will have to omit sitra 5 because it refers
apparently to the Satapatha, and sitra 6 because it recites
the authority of a Smrti * In adhikarana 4 of the same pada
subra 14 will have to be omitied, unless ( as seems probable)
the reference 1s to Chan. iv.11. 1 and Chan. iv.12.1, Andin
Chapter I, pada ii, adhikarana

ipte: 1 (sttras 24-32) we should
omit sitras 25 and 26, make the reference in siira I2—with
Ramanuja~to Cha, v, 18, 12, rather than—with S"anka.ra—-to

* I am not sure whether 51 - .
adhikarana, e #tras -8 shonld not constitute a distinos

~
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Jabala Upanisad and, omitting the sttras 29 and 30 which
refer to the views of Admarathya and Badari, weld together
stitras 28 and 31 into one continuous siitra to be thus worded »
“Saksadapyavirodhah sampattes tathihi daréayati.” Some
other possible alterations would be — III. i, omit sttras 3 and:
4,and 13 to 16, and 19 to 20, Also drop the last three words
from sutra 7. Drop also sttras I.i. 3 and 4. All this would
naturally involve extensive reconstruction, which it would
be much too temerarious to attempt at this date.®

It seemsthen at any rate probablethat the original “Chan-
dogya” Brahmastutrahasundergonetworadical overhaulings:
first when the “prati-éakhiya’ Brahmastuira was enlarged in
scope so as to be a “sarva-§akhiya” text giving a harmonious
interpretation of the teaching of the Upanisads as a whole,.
and secondly, by the addition of the controversial matter—
and in particular the Tarkapada (II ii)—meant to carry the
warfare into the enemy’s own territory. In the present
state of our knowledge we canprobably say what sttres must
have belonged to the original Chandogya Brahmasttra, but
cannot positively assert which ones did not belong to thse
same, except of course in the most genersl way already
indicated (p. 141 £). .And astothe middlie or the penultimate-
version, we would be justified in excluding from it such
sttras as we can, on independent philological grounds, prove-
as interpolations. One such clear case I mentioned,i viz. I1.
iii. 11-53, which is taken up by a discussion of the nature and
functionsof “Tvam” or the individual self, and which isinter-
posed between sttras syntactically related to one another;:

* It would be like attempting to reconstruct the original ** Jaya™
from the present * Mahzbhzrata.”

t See my paper, “The Multiple Authorship of the Vedanta Stutras,”™
in the Indian Philosophical Review, Vol. 11 (1918-19 ), pp. 141-154.

I Professor Jacobi has conceded to me the validity of this proof in
3 private letter dated 23-9-24,
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and parity of reasoning would lead us to suspect the discus-
sion on the nature of the “Tat” or the Supreme Self (Sttras
11-41) placed at the end of Chap. III, Padaii. Ihad always
thought that the Tarkapada (I1. ii) belonged to the latest strata
in the Siitrapatha, although Professor Jacobi, whose main
argument for the dating of the Vedantasttra is based upon
the genuineness of this pada, naturally demurs. There is
however one other argument that I can now urge in support
of my contention, It is well known, for example, that the
“prasanga’” or the reductio ad absurdum method of argument-
ation was rigorously perfected by the Sunyaviada or the
Nihilistic school of Buddhism, Now the word prasanga or
prasakty occurs seven times in the present Satrapatha, * but
is it not remarkable that these passages should come from
what T have regarded as the latest interpolations in the
Sitrapatha ? The varying use of technical terms also tells
the same way. Thus the Sairakara uses the word abhdhya or
abhidhyina invariably as the synonym for God’s tksana. But
in the suspected interpolation in IIL ii that deals with the
“Tat-padartha,” it occurs (IIL ii 5) in the somewhat unusual
sense of “ Yogic medilation.” For peculiar usage of words
confined to the later additions only, we may mention the
word wunmana in ithe sense of limited dimension, which
occurs only in IT iii, 22 and IIL, 1i. 31. This may point to
identity of authorship of these two related discussions of the
natures of the individual and the supreme Selves; and this
identity can be extended also to II i on the evidence of the
identity of wording and argumentation between the Para-
yattddhikarana (II. iii, Sttras 41-42 ) and the Vaisamya-
nairghrnya-adhikarana ( II. i. 34-36 ). Further philological
arguments in the matber are best eschewed here, as they are
going to be followed up in another place. Sufficient, it is
hoped, has been urged heie to justify the assumption of an

* Namely, I1.i 1 (i), IT 1 8, IL, 1. 11, II,1. 21,11, 1. 26,and 11 111, 32,
The prasatiga discussed 1n Furvamim3fisa stitras, Chapter xu, has not
the technical Buddhistic sense.

10 [ Basu Mallik Lectures, 1925 ]
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original ‘Chandogya’ Brahmasttra as being the nucleus of the
present Sttra text, as also of continued subsequent additions
1o the Satrapatha,” which should teach us caution in basing
arguments for the date of the Brahmasitras on the evidence
of such an obviously “ suspect” section of the text as the -
Tarkapida. Weneed not accordingly attach much importence
to the question whether the philosophical system refuted
in Brahmasttras IT. ii. 28-32 is the Stnyavada (as Jacobi
maintains 7 against the concurrent testimony of all Indian
Commentators, thereby arriving at a date of cir 250 A. D.
for the Br. 8.); or the Vijianavada ( which would, following
Jacobi’s reasoning, bring the date of the Br. S. to cir. 325
A.D.). I have discussed the whole question in my Notes tothe
Brahmasitras, and have come to tha conclusion that Jacobi
has not proved his confeniion as to the system intended
by the Sutras before us, and that in any case the possibility
of the Suiras referring to some forms of the Vijiana-
(or the Stinya-) vada views much more primiiive than those
familiar to us from the writings of Vasubandhu-Asanga (or
Nagarjuna) need nob be necessarily ruled out. These earlier
forms could appear to the Staitrakara as importans enough to
demand specific refutation, although, with our eyes dazzled
by the most brilliant expositions of them by Nagarjuna and
Vasubandhu, we may think that these earlier forms could
not have been considered by any body as important enough
to be rebutted Accordingly, I am led to believe that the
“ Chandogya ™ and other Prati-sakhiya Sttras are anterior
to the Bhagavadgita; that their Sarva-§akhiya elaboration
belongs to about 300 B. C.; and that the extant Brahmasttras
date from about the beginning of the Christian era.

*These additions, as I bave shown {pp. 114 ff,) in my paper “on the
“Multiple Authorship of the Vedanta Sttras” above mentioned, were
being made upto a relatively very late period.

1 Journal of the Amorican Oriental Society, Volume XXXI, pages

1-29, in the paper entitled * On the Philosophical Stutras of the
Brihmanas.”
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The postulated three recensions of the Brahmastfras
need not be regarded as mere unwarranted creations of the
analytic scholar. I believe that it is possible to show that
each of them was a conscious and deliberate attempt possess-
ing a life-purpose of its own. We have already seen that
the purpose of the first of these was to unify and systematize
the religio-philosophical doctrines (and practices) prevail-
ing within specific schools, in anticipation of the impending
struggle for existence with the root-and-branch heresies of
the pre-Buddhislic age. As to the second, it was, as I under-
stand malters, separated from the first by the centuries dur-
ing which Buddhism had triumphed over Brahmanism,* but
found itself nevertheless philosophically indoctrinated with
the latter to such an extent that in this, as in many other
recorded cases, we may say that the conquerors were them-
selves conquered in turn For, it was inevitable that the
more ambitious amongst the Brahmanas, finding so little
scope for the display of their powers in the fold of Brah-
manism itself, should become converts to Buddhism and
endeavour to influence Buddhistic Metaphysics and Buddhis-
tic Church-practice by importing therein several dogmas and
practices of Brahmanism, not always caring even to disguise
them by a change in delails and nomenclatuie Of course
it is only what is expected to happen during this process of
the Brahmanising of Buddhism that Buddhism itself in turn
helped to round off many an angularity of Brahmanism 1t-
self, with the result that the Vedic ritual of the sacrifice was

* The true cause of this success of Buddhism over Brahmanism was
1ts development of the remarkable institution of the ““Samgha ™ or the
corporate body of the Buddha's followers, which did for the monks ( and
the laity ) what the Bra@hmanic c@furvarnyavyavasth@ was intended to
achteve for the adherents of the Vedio religion The day of the greatest
glory of Buddhism came with 1ts recogmition as a State religion by
Asoka, who sent missionaries for 1ts propagetion 1n the distant Ceylon,
in Central Asia, and in the several bordering Grmco-Persion states, When
Buddhism could convert the outsiders, it 1s no wonder 1f its proselytising
became equally successful againt Brahmanism.
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purged of several of its grosser features (such as the reckless
destruction of animal life) which had provoked for genera-
tions the attacks of its ‘heretic’ opponents, and became trans-
formed into a practical ethical system, such asthe Gtta and
the earliest forms the “Sttra-activity” had always aspired
to bring into existence. The way this great socio-religious
transformation took place is a subject that may profitably en-
list the energies of the student of the genesis and evolution of
social and religious institutions. But we cannot stop here
to follow it up in howsoever brief & manner and exhibit the
transformation of the old “Srauta Religion” into what we
may, for want of an apter name, call * Pauranic Hinduism.”
The second or the *“ Sarva-$§ikhiya ” recension of the Brahma-
sttras, dating from the couple of centuries anterior to the
Christian era,” belongs to this stage; and such features of
this recension as the attempt to harmonize and unify the
teachings of all the Sikhis and schools, to oppose the “un-
orthodox” interpretations put upon the words of the Veda
by the “Simkhyas,” who had by this time seceded from
Brahmanism and became atheistic, or to strengthen the
desired conclusions by quoting the “Smrtis,” can now, in
view of what has been stated above, find their most natural
explanation., While on the one hand these and the other
similar features may be taken to constitute evidence for the
growth of a feeling of social and religious solidarity in the
ranks of Brahmanism, they may on the other hand be regard-
ed as testifying to a pro fanto enfeebling in the hostile camp
consequent upon the infiltration into Buddhism—inthe man-
ner above indicated — of the numerous ideast characteristic

* The earlier of the Purinas are generally assigned to this period.

+ We have already alluded to the report (page 104, above) as to the
Mahdyana borrowing 1ts characteristic 1deas of bhakts and lokasaimgraha
from Brahmanic philosophy. Even a mere superficial acquaintance with
Mahdyanism 18 enough to show how the Vedicgods had filled the Buddhis-
tic pantheon almost to overcrowding ; and what holds true of the gods
must have been 1pso facto trus of social customs and religious practice.
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-of Brahmeanism. Political power was also changing hands
.synchronously, as evidenced by the exploits of the General
Pusyamitra and his follqwers, Pusyamitra’s belated attempt
to restore the old-world Srauta Religion to its pristine glory
only proving thal “ Vedism ” was still—as in fact il always
has been down to present times—a good horse for the show,
but unfitied for the average daily use of the masses. Fol-
lowing close upon the second recension of the Brahmasttras
.came the third with its characteristic controversial features,
which were designed to follow up the above indicated achie-
vements of the second recension by delivering what was no

doubt intended to be the Iast crushing blow to the opponent
on his own grounds

The above discussion concerning the probable textual
gvolution of the extant Brahmasttras gives us the correct
perspective for selting forth their philosophical tenets by
themselves and independently of the confusing interpreta-
tions and special pleadings of the several Bhagyakaras, Such
an examination and re-interpretation of the Brahmasiutras
meed not be put down as impossible. And it would probably
be agreed to, much more readily in the case of the Brahma-
sutras than perhaps in the case of the Bhagavadgita, that
the author of the latest * samskarena ” or revision ofthe
~Sutras was a synthebic philosopher of no mean calibre, who
had definite and pronounced views on certain fundamental
philosophical problems, but allowed some option or latitude
as regards minor questions of detail. .Another point that is
worth noting is that in the case of the Bhagavadgita—what-
ever the formula {hat we adopt to explain its successive
transformations—there took place a presumptive syncretism
of view-points wulially divergent. This need not necessarily
have been the case with the Brahmasttras. The author of
the pratisakhiya, the sarvasakhiya, and the extant recensions
of the Stufrapatha may well have belonged to a school
or to & line of thinkers that agreed more than they differed
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on at any rate the fundamental issues involved. Hence we
need not be surprised if, in trying to arrive at the philoso-
phical stand-point of the Brahmasitras in the form in which
we have them before us, we do after all approach, as nearly
as 1 may be feasible at this date, the philosophy propounded
by Jaimini™ in his original SariraKs-siitra written for the
Upanisads of the Samavedas.

We will begin our discussion of the philosophy of the
Brahmasitras in the Indian fashion by first of all determin--
ing the proper adlukarins or qualified disciples for its study.
Bidarayana and Jaimini are agreed in excluding infra-
human species—plants and animals—{rom the privilege, for
the obvious reason that these cannot entertain desires for
heaven or for salvation. As to beings higher than men—sages
and gods—there prevails a difference of opinion  Jaimini
arguest that as the gods ( such as Indra, ete.) cannot them-
selves engage in rites intended for themselves, they ought
to be excluded from the right to perform Vedic sacrifices.
Badarayana thinks that as far as the knowledge of Brahman
is concerned the gods are in the same boat as the men, only
slightly better favoured. They are what he calls ddhikarikas
or beings with a higher cosmic duty assigned to them; and
they canundergothe life of discipline and meditation required
in a student of Brahman. From the philosophical position
taken on this question by Badarayana one is led to expech
that he would acknowledge the right of all the four castes for

* It 13 quite concervable that the ultnnate philosophical precipitate
that we have in this process to attribute to Jaimini 11l accords with the
definite views on specific points that we usually attribute to the author
of the Purvamimafsa Stutras. But that is because these latter Sitras
have not been yet critically studied from the point of view of vocabulary
inter-quotations and the Iike, Nor have we any real right to attribute
to Jaimini all the views that we find expounded 1n the Sabarabhdsya.

T Brahmasiitra I. iu1, 31, where Jaimini is quoted by name In the

Pﬁrvamim;’ansa there 18 no Siitra to this effect, but the argument is made~
use of by Sabara in V1. 1. 4£



LECTURE IV, VEDANTA IN THE BRAHMASUTRAS, 151

seeking salvation through knowledge of Brahman,including
the Stdras; but on that social or ethnic issue both Jaimini
(VT i. 25-38) and Badarayans (I iii 34-38) seem to be at one.
The right of women (of the three upper castes) is admitted by
both TIf would accordingly seem that the knowledge of Brah-
man was regarded, like the Vedic sacraments, as the preserve
of the higher ¢astes,which in itself would imply that thePirva
and the Uttara Mimansa were understood as constituting one
$@stra. 'This is a point on which Sankarscarya, as we will
have an occasion to note Iater, holds an opinion which differs
from not only that of the other Bhasyakaras but also of
some of the earlier commentators of his own school, {1he
discussion turning upon, and being smuggled in connection
with, the proper force of the word Aitha with which the first
of the Brahmasiitras commences — We may note here in
passing that the full rights of the Sadras for God-realisation
were admified only in the doetrine of Bhakti, on which
the Gita, as we have seen, lays far more emphasis than on
the “Samkhya” path of the Avyakta-upasani, from which the
lower castes were excluded.

Next we take up the discussion of the ultimate “ Pra-
minas ’ or authoritative Sources of Knowledge recognised
by the Vedanla Jaimini devotes specifically for the discus-
sion of this topie the third pada of the first Chapter, where
he, as was to be expected, gives to Srut: or Veda prece-
dence over all the other sources of correct knowledge
Jaimini’s inquiry however was limited in scope He did not
attempt to determine what {he sources were of valid know-
ledge generally, but rather to find out what authorities were
trustworthy guides for regulating humsan conduct. Jaimi-
ni, in other words, was not seeking to delermine the nature
of what already existed (parimstiuta vastu), but of whal wes
to be brought into existence by human activity (anustheya
vastu) Inthe Vedanta the inquiry was afier the Real which,
prim1 facie, could be the object of ordinary means of know-

-
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ledge. But because the Real that is sought to be-determined
in the Vedanta is an absolule and supra-sensuous entity,
the Sitrakara declares that Srubi is the ounly source of
knowledge for the “ Brahman ™ ( II. i. 27 ), and that there
remains no scope in it for inference (II. i. 18), or for percep-
tion, unless it is of the nature of a supra-sensuous intuition
induced by Yogic discipline (ep. IV. i. 7ff,, IV. iv. 1, 15, etc.).
At the same time, however, because the exact meaning and
intention of a Sruti has Lo ba determined after a very careful
process of excogilation, during which the various canons of
interpretation arrived at by the Pirvamimafisa * have to be
brought into operation, and particularly in view of the fact
that as regards the exact sense of a given Scriptural texi
considerable divergence of opinion prevails even amongst

* The Vedaatasiitrasg oxhtbit a thorough acquaintance with the Mim-
#1193 rules of interpratation, frequently introducing the technical terms of
the Mimans3 in tho stitrapatha., Compare the use of words like anvaya,
apirva, abhyasa, arthavida, upasarihara, codang, prakarana, libga, vidhi-
de9a, otc.; algo siitras like IIL, ii1. 44 or 49 which discuss the relative autho-
ritativeness of Sruti, linga, prakarana, otc. ( comp, Mim. Stitra III. 1i. 13).
The Vedantastitras also frequently use Mimdfisa drstantas, amongst
which we may enumerate— Dvadaéibavat (IV. iv. 12), Dharanavat
( IIL iv. 20), Kratuvat (IIL i1i. 57), Pradanavat (II1. i1i. 43), Aupasadavat
( III. 1. 33), Kusachandastutyupaganavat ( IIL. . 26 ) and others. As
thesge 1llustrations bear witness to the SUtrakdra’s familiarity with the
technical details of Mimdisa, so there are others ( e. g. Mabaddirghavat
(IT.1i. 11), Ksiravat ( IL i, 24), Purusd$émavat (IL. 1. 5), Payombuvat
(IL. i 3), Mabadvat (L. iv. 7, ote.), that testify to his knowledge of
other philosophical schools, while there are several other illustrations
besides, which are taken from common everyday events and experience.
Amongst the latter may be cited, vyomavat (I. i1. 7), patavat (II.i.19),
trpddivat (IL. ii. 5 ), candanavat ( II. ni. 23), purhstvadivat ( IL i1i.31),
yathd taksa (II. ni. 40), sucyakadivat (IIL. ii. 18), ahikunpdalavat
{IIL i1 27), advavat ( IIL. wv. 26), pradipavat (LV. iv. 15), eto. The large
range and vanety of these testifies to the Sttrakdra’s anxiety to make
the conclusions of the érutn, even on Supra-sensuous matters, compre-
hensible to the lay mind by the use of familiar analogies.
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4he followers of one and the same school — due of course to
varying powers of anelytic and discursive ressoning — the
nltimate bed-rock foundation of {ruth on which even the
validity of specific interpretations of the Sruti is to depend is
the anubhava or the intuitive perception of the disciplined
Seer, with this proviso that what such a Seer apperceives is
what ought to be deducible as the direct intention of Sruti
texis; for otherwise the door would be flung open for all heretic
and even lunstic inbuilions and other spacious hslf-truths
that may mislead the unwary.

Certain peculiarities of the Stutrakara’s style and method
of argumeniation may be briefly indicated here as bearing
upon the topic before us. The Sitrakara refers to the Veda
by using words like Amanana, Amnana, Upanisad, Daréans,
Nigada, Nigama, Pratyaksa, Manfravarns, and éﬁstra; or
$asti, adhiyate, amananti, and uktam—the differences in
Vedic $akhas being referred to by ubhaye, eke, ekesam, and
itaresam. Where actual Vedic texts are to be cited, that is
done by quoting the most important or significant word (e. g.,
Vamadeva, camasa, Vai$évanars, Bhuma, Cajtraratha, aram-
bhana, setu, Anandamays, gubham pravigtau, Antaryami,
Ppriyadirastva, parovariyastva, ete.) At times, somewhat un-
accountably, the Sutrakara paraphrases the original word, as
+when he uses carans for pada (L. i. 24), bht for prithivi (1. iii.
1) ambara for akada ( L. i1i. 10), kampana for ejati (I iii. 39),
abhidhya for vkiameaya or viksa (L iv. 24), abda for samvat-
sara (IV.iii 2), etc The reason here may have been the
Satrakara’s partiality for rare words and phrases, or even
& deliberate attempt ai obscurity, as suggested by Deussen,
assuming that the commentators are right in identifying the
specific passages intended by the Suatrakara,

It is worth nof:ing in this connection that the Satra-
kars, while discussing opposed systems of philosophy, takes
the trouble to use their own technical terms, as when he
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speaks of Purusa, pravrtti, and angitva while discussing
the Samkhya view; samudaya, pratyaya, nirodha, bhava,
ksanikatva, pratisamkhya, apratisathkhy3, etc. while dealing
with the Buddhistic systems; samaviya and parimandala
while discussing the Vaisesika theory; and so on. There are-
prasent also, besides, a number of genersl philosophical terms
such as— atireka, adhisthina, anapeksatva, anavasthiti, anu-
palabdhi, anumana, anusaya, apyaya, apripti, abhivyakti,
arthasamianya, avadhrti, avasthiti, avisesa, asambhava, apatti,
upekrama, upidana, karana, karansa, kirya, guna, parinaima,.
prakrti, pralipetti, pratyaksas, prasakti, prapti, vikarana,

vikarenatva, vikara, viSesa, viSesans, viSesya, vailaksanyas,.
vyapara, vyapti, sampatti, sipeksatve, etec. This shows

that the age of the Siatrakara was one quite familiar with

philosophical reasoning on all manner of problems: logical..
ethical, or metaphysical: so that it would not be correct to-
say —as it has bean done by some scholars—that after the

age of the Upanisads there was no atiempt at philosophical

systematisation in the Vedantic schools prior to the advent

of the Gaudapadiya-karikas.

A point of interest in connection with the philosophical
style of the Sttrakara is his dialectics, or mode of arguing
and refutation. It was of course natural that where the
problem was purely exegelical the Sutrakira should have
adopted the strictly Mimafisd methods with their emphasis
upon confirmatory Scriptursl statements, upon significant
features like the beginning, the ending, the repetition, the
novelty, the promise of fruits, and glorificatory and exposi-
tory statementis, as also upon the other apnroved canons of
interpretation, 11lustrations of which are to be found practi-
cally in every adhikarana. When dealing, however, with
opponents (like the Bauddhas, the Jainas, or even the Vaise-
sikas) who did not recognise, or gave more or less a subsi-
diary position to, the Veda, the Sitrakara confines the battle
‘within the limits of reasoning almost exclusively, one of the..
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usual grounds of refutation being self-inconsistency. Com--
pare IT. ii 10, IL ii. 13, IL. ii. 21, 1T, ii. 45, etc. The Suira-
kara also tries to bring home the inadequacy of the propos--
od theory to meet the unnoticed complicacies of the actusl
problem, in illustration of which we may refer to IL. i 1, IL
ii 3, IL. id. 15, IT ii. 20, IT. 1i. 25, IL ii. 29, IL 1i. 34, 36, II ii.
38,39, IT ii. 43, etc. Yet another feature of the Sttrakara’s
dialectics is what may be ealled “ the proof by exhaustion,”
by showing, in other words, that every one of the several al--
ternatives conceivable in the case is untenable as leading to
some illogical or unpropitious consequences ( anista-prapti or
prasaktl) This was quile a favoured mode of argumentabion
with the Buddhistic dialeclicians, who, proceeding by rigor--
" ous dichotomy, made sure that the alternatives discussed
were really exhaustive and left no loop-hole for a tertium
quid between the proposed alternatives. This assumed a four-
membered form like A is B, A is not B, A both is and is not
B, and A neither is nor is not B. The nearest approach io
this in the Sutrapatha is IT. 1. 26, IT. ii. 12, 23, 11. iii. 22, II1.
iii 29, and II. ii1. 32. Blsewhere the method followed is less

rigorous. We have already seen (p. 87 above) that the method
originated in the pre-Buddhistic period.

{

As regards the formal fallacies of logie, the Sitrakara
makes the absence or the inadequacy of a drstanta or illusg-.
trative case (e, g, IL 1 9, II, il 5, 29, etec. ), the negation of
the basic hypothesis ( pratijia-hani, e. g, IT ii 21, IT, iii. 6,
etc ), the regressus in infinitum (e g, IL ii 13, elso IL. 1 11
and IT i 35), and svapaksa-dosa or inabilily 10 solve the
same difficulties in one’s own system for which you take
the opponent to task (e. g., I1. i. 10, 29, etc ) as valid grounds
of refutation, besides of course the purely Mimafisa grounds
of prakarana-bheda (IIL 1ii 9), vakya-bheda (IIL iv, 24),
prayojanabhava ( III. iii. 14 ), and the like. The Satrakira
aims at giving for each Scriptural passage its widest and
most direct connotation as far as possible, although in not
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a few cases he is constrained to offer only a secondary or
figurative sense to certain toxts (cp. IL. iii. 16, III. 4. 4,7,
-ete. ). The Sttrakira summous not only the aid of the
Smrtis and views of the wise or Sistas, as iz natural, to
support his interpretation, but seems evidontly happy when
he can cite an every-day illusiration to support his thesis

Proceeding to an account of the philosophical views of
the Statrakira as they stand forth by a study of the vocabu-
lary of the Siatras alone, and irrespective of the specific
interpretations of the Bhasyakiras (who every one of them
brings an axe of his own to grind), we have {o remark in the
first place that the Sttrakars declares unhesitatingly the
Brahman to be the cause of the origin, subsistence and dissolu-
tion of the world (1. i. 1), cause both material and and instru-
mental (T.iv. 23), the Brahman having created the world—
even though it exhibils qualities divergent from those of the
cause (II. i. 4)—Ffrom oul of itself, unaided by any extraneous
means (II. i. 24), by the process of parin@ma or progressive
modification (I. iv. 26 ). The world so creafed is not a new
something coming into existence out of an absolutely non-
existent state; it can be said in some sense already to exist
and be immanent in the cause ( II. i. 16 ), forming no inde-
pendent entity from it (IL i. 7 ), and yet not contaminating
-or diversifying Lhe nature of the cause even when it endures,
in the condition of Dissolution, undistinguishably absorbed
within it ( IL. i. 8-9). The order of creation as established by
the concurrent testimony of the Scriptural texts interpreted
one in the light, and with the help, of the other is: Ether—
Wind—Heat—Waters—Earth: the Brahman at each stage
-entering the successive products and enabling them to be
the causes of the next successive products in the series
(IX 1ii. 13). 'Che creation of the Buddhi, Mind, and other
Indriyas is to be placed in between the creation of the Bhiifas
< IL iii. 15 ), the Sttrakara not showing sufficient interest in
-determining their exact order, nor in following the further
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process of the creation coming after the five great Elements *
As at each step of the creation the Creator exercises a specific
‘seeing’ or ‘meditation’ or ‘tapas’ (ep. I.1. 5, L 1v. 24, IT iii..
13), and as, presumably, the contents of this meditation must
have a relation to the object that #s to result therefrom, we
can understand why the various created objects differ from
one another in nature and functions, and yet how they can.
be said to issue from & common and unitary source of origin,.
undifferentiated in nature. ¥ From this point of view the
creation canbesaid tobeanidealistic one affording an analogy-
with the individual soul’s dream-creations (ep IIT ii 1-6).
And just as we would be ready to invest our dreams with an
objective reality if a group of individuals were to dream at
one and the same time of one and the same object, in exactly
the same fashion, the world-creation, which 1s idealistic
with reference to the Creator, does come to have a sort of an
objectivity imposed upon it when the various individual
souls—who are the parts of the Creator 11ke so many sparks
issuing from the central fire (II iii 43 )—come info & per-
ceptual relation with the same. It is in this sense that the
Vedantic view of crealion can be said to be neither entirely
idealislic, as that of the Vyfanavada Buddhists, nor again
frankly realistic, like that of the Dualistic Samkhyas or the
Materialistic Carvakas.!— The process of world-dissoluiion,
we are fold, follows the order of world-creation inversed; and
that the Creator, as the inward Controller (aniaryamin, I. ii.
18 ), is both immanent in the creation and also {ranscendent

* It would probably be worked out along the method of “trivrt-
karana " accepted by the Stutrakdra mn 11, 1v. 20 and I1.1v 22.

+ Ag a concession to human urderstapding the S@itrakara 1s prepar-
ed to take the creative process out of the category of Time by declaring
1t to be‘wnhout any beginning in Time (II i. 35).

1 The full-fledged dcotrine of Maya 1s umplicit and can be logically
deduced from the premises. But the Sttrakdra has not made the deduc-
tion, and quotes views ( I. 1v, 20-22) on either side of the thesis,
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and yel retaining His own unitary and impartite nature
(I i. 26 £.) follows first beesuse the Seripbures so declare it,
and secondly because it is impossible to make the ordinary
logical categories of sense applicable o transcendental enti-
ties (IT ii. 11). The Creator has no ulterior object to serve
through His cosmogenic activity ( II. ii. 33 f.). He volun-
tarily 2allows His own cosmic dispensation fo be governed by
the Law of Karman (IL i. 34, IL. iii. 42, and III. ii. 38). The
Satrakara’s metaphysics is in shorb o clever combination of
monism and pluralism; of idealism and realism; of pantheism

as well as transcendentalism; and of evolufion s2 well as

freedom of the will. And slthough he has at fimes yielded

to the temptation of following the convenient maxim of

credo quia impossible, his sturdy common-sense almost as

often prevails and mokes him seek a justification for the arti-

cles of his faith in reason and experience.

The Satrakara’s doctrine as to the nature and functions

of the individus] soul seems also to be definite and clear-
The soul 1s distinet from intellec, mind, sense-organs, and
life-breaths; as also from both the gross physical bo.dy and
the subtle transmigrating body conceived as a totahty. (cp.
IT. idd. 15, IT. iii. 30, IL. iil 39, IL. iv. 1, IL iv, 17, IV. i 10,
etc). He is minute in gize™ (II. i1i. 21), has his abode in ifhe
heart (IL. iii. 24, L. il 14, ete.), where he dwells along: vsf1th
%he Lord the Crestor (L. ii. 11), from whom he is a dl-stmct
entity (L i 16,17, 21, L ii. 8,17, 22,1 iii .5, 12.5, 20, I1. 1. 21f.,
II1. ii 5), but is nevertheless related to Him like the drop t.o
the ocean or the sparks to the fire As the soul’s essence 1s
identical with that of Brahman, %here is no creabion of the
soul as such (IL iii. 17) The soul 1s immortal and lia’tfle to

transmigrations from life o life(TL. i 19, TI1.1.1,TIL.4.13)
unkil he is able 40 win his salvation through proper know-

ledge and discipline. During life the soul is subject to the

three states of waking, dreaming, and sound-sleep, in the last

* 9ee, however, p. 160f. below.
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-of which he enters the nadis (IIL. ii. 7) and thus cuts himself
off from conscious experiences of both the waking and the
dreaming states, and becomes, for the time, funded back 1nto
the Absolute Brahman, from whence he re-emerges at the
awakening. Details about the gradual process of death and
of the post-mortem career of the soul are also discussed (IV.
ii and iii) in reliance upon the PaficaAgni-vidya and the olher
eschatological texts from the Upanisads.

‘While the characterisiics of the soul so far enumerated
are acceptable to almost all the Vedantic schools, there are
others regording which a difference of views prevails, and
may possibly have prevailed also in the time of the Sutrakara
himself. The data for delermining the issues involved come
from that portion of the Siutrapitha—the “Tvam-padirtha-
vivecana” in II. iii—which is placed under the suspicion of
being a later addition, and hence it is somewhat difficult to
make positive statemenis in the matter, The following
issues form the bone of contention. (i) What is the size of
the individual soul, stomic or all-pervasive (II, 11i, 19-32)?
{i1) Does the function of the agent belong to the individual
soul, and if so, with what limitations (IIL. iii. 33-42)? (aii)
What is the relation of the individual soul to the Absolufe
Brahman (I, 1ii 43-53)? Lasily (1v), does the funciion of
knowing belong to the individual soul, and if so, in what
precise significance (II i1i 18)° Now, as regards the first
1ssue, 1t should seem evident that since the Satrakara has
refuted the doclrine of Atomism as put forth by the Vaisesi-
kas, the anufva that forms the subject of the discussion
cannot be understood in the technical Vaisesika sense, TIn
other words anutva cannot connobe niyalia or eternality; or,
what is the same thing, the individual soul’s stomic size
need not be associaled with him for all lime, but thatl it can
be destroyed or replaced by wbhutva or the all-pervading
nature, asis in fact plainly asserted in Svetigvatara V, 9,
From the point of view of the ordinary wvyavahara thera is
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nothing wrong in declaring the soul to be of atomic size,.
but we cannot follow Rimanuja and others in holding that
even in the liberated condition the soul would refain that
size, As the diversified contents of the human mind in the
waking a3 well as dreaming conditions need nof involve o
pluralism of the thinking agency as such, and as sven this
variety and manifoldness—real as long as it lasts—can be
sublated in the states of sound-sleep or Yogic concentration,
in exactly the same manner the anutva and other limiting
adjuncts of the soul—real as long as the soul retains his
individuality—can disappear in the condition of Mukti or
liberation, as also during periodic Pralayas or world-dissolu-
tions, without leaving any trace behind. Satras II. iii. 19-28
declaring the atomic size of the soul, which Sankaricarya
regards as stating the prima facie or Purvapaksa view, may
in the light of the sbove explanation, be regarded as the
Siddhanta or the final docirine, provided we are prepared to
partially modify it by the conclusions of the Satras 29-32
(whatever they be), as is evident from the presence of the
word {u in Stitra 29, This important Satra reads—Tad-guna-
saraivil tu tad-vyapadesah prajaarat. The Sutra evidently
meets an objection, and normally it is to be expected that
the objection would be actually stated in one of the imme-
diately preceding Sttras of this sufficiently long and detasil-
ed adhikarana. This Ramanuja is not able to show. Hein~
troduces in this Satra the issue as to whether the soul is
mjfianasvarupa or vyjiiandsraya, an issue already dealt with
in Sttra 1L iii, 19 and separated from the present Sitra by
the whole discussion of the size of the individual soul. Ssn-
kara’s rendering of the Satra (buddhyidyupadhigunasara~
tvat anubvavyapade$ah) is no doubt open to the several
objections raised by Thibaut and olhers. As far as thein-
terpretation of Sttra 29 goes, Nimbarka, Vallabha and even
Madhva agree, The S@itra according to them explains why,
in spite of the anutva of the soul, he could be spoken of as
-one with Brahman, because the essential nature of the two
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is alike. The simile in the Silra ( prajiavat ) is not unfor-
tunately satisfactorily explained by any of the Bhasyakaras,
‘Why not take prajiia here to mean what il means in ordinary
usage, the wise man? Why must we take prajia=Brahman?
A wise man in ordinary parlance is called a wise man in
spite of the facl that once in a while he may be led info an
action not absolutely wise. The majorily of his actions are
wise, and so he is called wise: “ Vaisesyat tu tadvadah.”
The same applies to the anutva, which is easily outbalanced
by the numerous other essential characteristics in which the
Individual and the Supreme Souls agree In case, however,
some were still 1o argue that the anutva constitutes a very
vital difference, they could be easily silenced by the next
Stitra which,in my opinion, should mean that the individual
soul relains its anutva (and other limitations) only as lopg
as he retains his individuality : sa cdnantyaya kalpate (Sv.
Up. v. 9). Subject to this modification the atomic size of
the soul may be regarded as real. As to the next issue, in-
asmuch as the Salrakara had refuted the Samkhya view of the
activism of the inert Pradhina, he musl be supposed to have
assigned that nature to the conscious Atman or Soul. All the
Bhasysakaras, including Sankara, are practically agreed on
this point, and consequenily on their general interpretation
of Sitras II. iii. 33-39. But Sttra 40, which brings in the
illustration of the taksi (wood-cutter or carpenter)io explain
the activistic aspect of the soul, is nol quite satisfactorily
explained by any of them. The word ubhayatha (both-wise)
in the Sutra cannot mean, with Vallabhs, ‘kartriva’ and
‘ bhokirtva ;' nor, with Madhva, ‘ svartha-’ and ‘parirtha-’
kartrtva; nor yel again, with Raminuja and Nimbarka, the

‘kadacitkatva’ or the occasionalness of activism, All these

interpretations introduce an idea which is extrinsic to the

aclual wording of the Satra. I propose the following explana-

tion, which brings the Sttrakara’s views on the subject in a

line with his general philosophical stand-point as set forth

11 [Basu Mallik Lectures, 1925]
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above. The soul’s activity is like the activily of the wood-
cutter, which ceases the moment the wood to be cut becomes
exhausted. Hence the soul has both pravrtli and nivriti,
activity and no-activily. In the condition of liberation the
soul accordingly rids himself of both the anutva (as pointed
out above) and the kartrtva, That this activity of the soul,
go long as it endures, is controlled by the Supreme Soul is
declared in Stutras 41-42, and herein all are agreed. The
nexl issue as to the relation of the Individual to the Absolute
need not present much difficulty after what has been urged
hitherto. The individual soul, so long as he retains his in-
dividuality, is an am$a or parl of Brahman in the direcl sense
of the term, on the understanding of course that in the state
of liberation he becomes one with the Brahman, also under-
standing this oneness in an equally direct sense,— any
apparent physical or logical contradiction involved in the
conception being resolved by the wltimaratio of an appeal to
the Sruti as well as to the corroborative testimony of the
intuitions of the Seers, Siifra 46 tells us that the Absolute
is not affected by the taints and limitations of its amsas even
though these remain united in him; and conversely, Sitra
48 tells us that these individual améas may be subjected (so
long as they remain unliberated) to their own respective
adjuncts, limitations, prescriptions and prohibitions, in spite
of their oneness with the Absolute, just as we can speak of
one lamp being dimmer or brighter than another, and even
of its being lighted and extinguished, although they are all
one when looked upon qua light. ¥ In ordinary vyavahara,
says Sttra 49, we never confuse onelight with another(avyati-
kara ), because we see so many distinct lamps and not one
enmassed light-substance (asarmtateh). The individual lamps
are but so many forms or appearances or aspects of “light,”

* I suggest here a newer and more natural way of understanding
he simile.
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real as long as they last.” To think of the souls as many and
yot make each one of them all-pervading (as dothe Vaisesikas
and the Samkhyas) wonld lead to confusion of rewards and
punishments, since all the souls would be equally in contact
with all the adrstas. The theoryin fact would hardly explain
even overy-day perceptive and reflective acts, as no amount of
ingenuity spent in postulsting parts of what is ex hypothesi
impartite and all-pervading would get over the difficulty of
the all-pervading Soul including everything in the sweep of
his contact.t The last issue, which is really the first in the
order of the Sttras (I iii, 18), discusses the important pro-
blem as to whether the individual soul is the knower, and
if so, what is the relation between the knowing soul and
the knowledge. Now since the Stlrakara has taken his stand
against the Samkhys view which assigns all conative and
cognitive functions to the inert Pradhana, it is evident that
he must in his own system assign these functions to thegoul.
For if the soul is not to know, how is he to secure salvation
which comes of knowledge? At the same time, if the know-
ledge is to be an adventitious quality of the soul, how are
we to conceive of the soul as a substance in which the
quality of knowledge is to inhere? We must recall that
the Sitrakara has rejected (II ii. 13)the Vaidesika doctrine
of Samavaya, Consequently he cannot be party to any
theory in which the Dharma and the Dharmin, the substance
and its quality, are regarded as two entities to be brought
into relation, permanently or temporarily, by a third some-
thing. The only way out would be to regard the know-
ledge and the knower as ultimately identical ; and it seems
to me that the Satrakara must be held to be subscribing to

* I prefer here the tnterprotation of Sankara and Vallabha to that
of Ramanuja and Nimbarka, who take “dbhasa” to mean “hetvibhasa”
or fallacy, which is quite improbable.

t It will be seen that, 1n the interpretation of Sutras II. 1u. 51-53,
I generally follow Vallabha,
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some such view when he characterises the soul as “jiiah™
and not “jfati,” as he could very easily have done on the
ansalogy of the word “karta” in Sutra II iii. 33. Such a view
would accord with the ordinary experience of knowledge
and of Yogic meditation, wherein the consciousness of the
knowing agent as such is lost in o wrapt contemplation of
the object of knowledge, within which the knower finds his
individuality submerged for the time. However impossible
or illogical this may appear to a dualistic consciousness,
there is the universal experience to vouchsafe for it, as also
the word of the Scripture in passages like Brhad. II, 4. 14,
and elsewhere. Andthe view would be nof inconsistent with
the other conclusions sbout the naturb of the Individual
Soul which we have hitherto found it possible to ascribe to
the Sutrakara,

How does the Siitrakiara understand the nature of the
Absolute with which the Individual Soul (as also the pheno-
menal world ) becomes identified, partially and temporarily
in deep sleep, trance and Yogic meditation, and completsly
and permanently st liberalion? This question is much
more difficult to answer than the other question as to the
nature of the Individual Soul ; bu} it is necessary, and in
my opirion not altogether impossible, to answer both from
a philosophically consistent view-point. The crucial Sitra
discussing the issue is III. ii. 11, which reads: Na sthanalo
pi Parasya ubhaya-lingamn sarvatra hi. Sankara expands il
thus — Na sthanato [ prihivyadyupidhibhedato ] 'pi Parasysa
ubhaya-lingam ; sarvatra hi [ anubhaya-lingam varnyate],
—which leads to the conclusion that the undifferentiated
nature of Brahman is the only ultimate truth Raminuja
takes it as follows—Na sthanato [ hrdayayatanesv avastha-
nato ] ’pi Parasya [ ayatanadosa-samsargah ]; [tasya] ubha-
valingam (i e dosAbhivah and gunavattvam ) sarvatra hi
[ varnyate ],—which not only raises a question already dis-
posed of by Ramanuja under satrasIL. i, 8 and 13, but also
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fails to offer an adequale opposition between the two terms
included under the word * ubhaya.” Vallabha paraphrases
“ubhaya-lingatva” by “jada-iva-dharmavativa” and sup-
plies “ Bhagavatsvariipena varnanam > to complete the new
sentence beginning with “sarvatra hi.,” Even this explanation
is not very satisfactory, and fails to bring out the full force
of “ api,” as also perhaps of the opposition that is implied in
“ubhaya.” None of the olher Bhasyakaras offers, as far as
I can see, any independent and convincing interpretation.
Now, in sttra 12 it seems clear that “atat” ghould mean
“ abheda” Ramanujs and Nimbarka get the sense desired
by them only by omitting the important word “ na ' in the
Sttra. So also in Stutra 14 “tal” should refer to “ariipavat.”
Raméanuja’s way of explaining tlhis Saira is altogether un-
satisfactory. These three are the really crucial Sutras, and
I propose interpreting them anew so as to make the Sittra-
kirs agres in admitling both the savisesa and the murvisesa
aspects of Brahman as real, although the palm of superiority
has to be assigned to the latter.” The word “sthana® in
Satra 11 has, I think, 1o be underslood in conformity with
the context of the Upanisadic passage which is selected for
discussion in the present and the preceding adhikaranas,
and which seems to speak of the siates of dreaming, sound-
sleep and waking as the three “ sthanas ” of the soul : comp,
Brhad. (IV.iii. 9)—Samdhyam trtiyam svapnasthanam ; Chan,
(V. 10. 8)—Eiat triiyam sthinam. Out of these three
* sthanas ” the Supreme Soul is associaled wilh qualities and
atiributes in the slates of waking and dream, but with none
of them in sound-sleep. Hence the presumption is that the
Supreme Soul has “ubhaya lingas” or both aspects in realsty.
To this the Sttra IIL ii 11 gives a direct negative. The word
“Na”in the Satra must be connected with “ubhayalin-
gam.” To pul a full stop after “Na sthianato 'pi” would

* Bbartrprapafica scems to have held a view not much differing
from the above,
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require the supplying of the predicate, while the earlier
Sitras do not throw any hint as to what that predicate can
be. And having once denied the absolute reality of the
“ubhaya lingam,” it is obvious that the statement beginning
with “ sarvatra hi” and giving the cause of the preceding
denial can only be interpreted in the manner of Sankara.
In Sttra 12 we are nexf told that the eka-riipatva or unitary
and impartite nature of the Highest Self, as concluded from
Sitra 11, cannot be upset by Scriptural statemenis about the
difference (between the Individusl and the Absolute Self),
because, wherever such statements are made, the texts are
careful to emphasize the “ atat” or the non-difference as the
wultimate trath, The “ripavat” or qualitative description of the
Highest Self, wherever it occurs, is subordinate to the “artipa”
or negative description, which is the primary intention of the
Sruti.* The saripa forms have a purpose of their own, just
as a second light lighted from the first—although qua light
they are both of them exactly alike—may serve the purpose of
illumination (in a different room ). The lamps, as lights,
constitute just one essence: are light pure and simple : just
as the Brahman is ultimately describable only as the “mere
That” (tanmatram, Stfra 19). The rest of the adhikarana
does not offer any serious difficulties.i We would be accord-
ingly justified in concluding that, just as in the case of the
individual soul, so also in the case of the qualified aspect of

* If “artipavad” is understood as predicated of Brahman (the
subject ), then “ tat " cannot be the word 1ntended to refer to Brahman;
we should expect * sva ” instead. This’point is ignored by Vallabha.

+ The “ stiryaka " simile in Stitra 18, it may be noted in passing, is
perhaps capable of a slightly different explanation than the traditional
one about the reflected sun-1mages 1n water. Formed on the analogy
of the word candraka, the word may denoto the little globules of light
that we notice under the tres when the rays of the sun penetrate its
thick faliage, The fluctuating no-light ringlets that seem to divide the
mass of light into so many separate lights, are like the more familiar
ghatdkasa and the mathidkasa divisions of the all-pervading Akaéa,
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the Absolute, the Sulrakara is prepared to concede its real
character in view of the purposes such as upasana that hang
upon it. Butl the very object of the upasana ( for which the
postulate of the savi$esa aspect is required) is to achieve an
1dentity of essence between the upasya and the upasaks or
the object and the agent of enrapi-meditation, so that from
thal ultimale point of view lhe ariipa or nirvisesa aspect of
Reality can be the sole and the exclusive truih

It is worth noting in this connection that in Satras
27,28 and 29 the Sutrakara seems to admit the possibility
of two or three alternative views akin more or less to the
cognate views similarly sel forth in I. iv, 20-22, where they
were said to belong respectively to Asmarathya, Audulomi,
and Kasskrtsna, A$marathya held the souls to be the amsas
or “parts ” of the Absolutbe, like sparks of the fire, and may
be said o have allowed a 25 per cent, reality to the Bheda. On
the question of the saviSesa or nirvisesa character of the
Brahman a view philosophically akin to the above is that in
Satra III. ii. 27, Audulomi is prepared to concede a parallel
reality to both the Bheda and the Abheda,” the illusiration
of the river, sand, ocean, or the coiled and extended forms of
the serpent (III. ii. 27) being adduced in support. Kasakrtsna
attribules the Bheda as due to the avidya or nesciencet; and
inasmuch as the view occurs last in both the places, there is
some little justification perhaps for regarding that view as the
Acarya-mata, the other two being just Ekade$i-matas, Very
likely, however, the Sutrakara may have been content to
allow the matter to be adjudicated at the court of Saksatkara
or direct intuition.

* Bhamatl quotes the following stanza as giving expression to this
view :(—
A mukter bhoda eva sy3j jivasya ca Parasya oa |
Muktasya tu na bhedo "st1 bhedahetor abhavatah

+ The Prakasa on Vallabha's Anubhdsya distinotly says that the
view in IIL 11, 29 belonge to Kagakrisna.
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Thomoeans prescribed and available tothe Individual Soul
for the achiovement of this Siksatkira are Yogic discipline
and meditations. These latter are discussed in IIT, iii, and
the traatmont is mainly exepetic and not of much philoso-
phical significance.” The same holds true of the discussion
of the Yogic methods found in IV, ii, 1. A philosophically
important igsue is howevor raised in the fourth quarter of the
third or Sidhana adhyiya. Assuming that Moksa or libera-
tion is attainable by Siksatkara or intuitive realisation of
the Absolute, is the candidate for liberation required, both
prior and subsequent to the attainment of the goal, to carry
on his daily routine of prescribed ritual and conduct, or must
he abjure it altogether? On this point, as may be readily
gathered, a sharp difference of view provails. Commentators
on the Vedintasttras prior to Sankaracarya—as for example
Bhartrprapaiicat—held the view that Karman and Jiana,
action and knowledge, were like the two wings of the bird,
both equally essential for flight—

Dvabhyam eva hi paksibhyam

Yatha vai paksinam gatih 1

Tathaiva jiana-karmabhyam

Pripyate Brahma sasvatam ! —Haritasmrt, v, 11.

The wording of Satra IIL iv. 26 — Sarvépeksa ca yajiadi-
sruter advavat—is quite clear on the point at issue; and even
Sankara says—apeksate ca vidya sarvani dsrama-karmani:
knowledge does stand in need of sall the asramic duties.
But, the Acarya hastens to add that they are required only
upto a point, and not beyond that point. This qualification
does not however follow from the wording of the Satra. It

* It will be recalled that the whole of the “Gunopasatiibara” section
has been assigned by us to the second stage of tho Brahma-siltra
elaboration: ses p. 143 above."

t For a succinct acoount of his views ses Hiriyanna, Indian Anti-

quary, Vol. LIII, 1924, pp, 77~86; Report, Madras Oriental Conference,
PD. 439-450,
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also seems necessary o understand the simile of ihe horse
given in the above Silra more or less differently. There
appears to be no unity amongst the Bhésyaké‘.ras regarding
the interprelation of this simile. Sankara says—as the
horse is yoked not {o a plough, bui only io a chariot, so
asramic duties are useful in the early stages of knowledge,
and not for securing the uliimate fruit, Bhaskara's explantion
is for {he most parl the same. Ramanuja explains—as the
horse carries the rider to the goal only on the condition that
{he rider for his own part girds up his loin and takes the
mount, so knowledge leads to salvalion provided it is
auxiliarly supplemenied by déramic duties. Madhva points
out that as the horse is useful on {he highway, bul never for
actually entering into the house, even so is the Karman
useful as a means, but is nol needed when the ultimate goal
is being reached. Vallabha’s and Nimbaika's explanations are
also similar. It is thus obvious thai there was no settled
iradition in {the matter, I have just quoted shove & stanzs
from the Harltasmiti, Immediately before it comes another:

Yathédva rathahinas ca

Rathi$ cAsvair vina yathit

Iivam tapa$ ca vidya ca

Ubhauv api tapasvinah it
~—which would seem {o bring out the implication of the
“aéva” simile quite well. Bhiskara, in his commentary on
Brahmasttras III. iv. 20 and 26, argues the point at a consi-
derable length and concludes—jidnakarmanor ekaprayoja-
natvad avirodhah.” The fundamental Upanisadic text herein
mvolved 1s the 18a line— Kurvann evéha karman: ete. Sankara
is somewhat inconsistent in his explanation of it. In his
gloss on the Téopanisad he considers the stanza as primarily
applying to the candidate prior io the acquisition of know-
ledge, while in his Bhasya apud Brahmasatra IIL iv. 14 he
refers the stanza to the mén of knowledge, but understands

* «Rnowledge and action have a common aim, and are not opposed,”
11 (2)
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the injunction to perform duties as merely laudatory or con-
cessive, but not actually intended. It is quite possible of
course that Sankara’s subordinalion of action to knowledge
is philosophically self-consistent ; but as far as the actual
wording of the Brahmasiitras is concerned, it seems that the
Sutrakara was willing to give scope to actions throughout.*
The salvation may be the result of knowledge, but thct
knowledge does not necessarily imply an absolute renuncia-
tion of all activities: in fact, as Bhaskars argues ( Bhasya,
p. 206 and 209), such an absolule renunciation is not possible
even for the parivrajaka (ascetic) or for any other living man.
The renunciation of attachment to action, and of the egoistic
conciousness about it, is possible, and ought to be aimed af :
herein all are at one.

Finally, a few words about the Sutrakara’s doctrine of
salvation or Mukti. The “ mythologizing ” aspect of it, as
involving a belief in the doctrines of transmigration, of the
Devayana and the Pitryana Paths, and of the career of the
Soul, under the lead of the *“ Man of Light,” through succes-
sive Regions or Lokas on to the highest, the Brahmaloka: all
that is a matter of Mimafisd or self-consistent exegesis of
the different and the apparently divergent Upanisadic texts.
There are likewise various Upisanas or meditative practices
prescribed for the winning of the above Liokas; and the texts
assure us that, while from the earlier and lower Lokas there
may ensue a return to the World of Mortals under certain
circumstances, once the Soul has gained the Highest Region

® A critically important textual matter may here be relegated to a
foot-note. Sutras III, iv. 18-24 which, according to Sankara, discuss
the question as to whether sarmnydsa is obligatory, cut off Stitra 25 from
its oontvxt. And as these intervening Stitras ignore the explicit word-
Ing of the Jabalasruti ( see the concluding portion of Sainkara’s Bhasya
on Biitra 18) we would not be unjustified 1n concluding that these Sutras
constitute a later addition made by some champion of the * no-action ™
view, If so, the original view must have been opposed to 1t.
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of Brahman,” “ there is no return for ever more!” All these
topics may here be safely ignored. There are however three
philosophically vital questions that deserve to be discussed.
Tirsl, having atlained the Highest Region of Brahman, does
{he Soul retain his individual consciousness as such, and
does he experience the joy of at-one-ment with the Highest?
Secondly, must every candidale for Mukti rise through this
preseribed ladder of ascending Lokas which culminates in the
Brahmaloka, or is there any royal-road, any shori-cut, to the
process? And, thirdly, is this highest state of emancipation
an exclusively post-mortem experience into which no vistas
of any kind are available during the candidate’s present
mortal existence, or can such vistas be actually opened out—
for howsoever brief periods—to the qualified few even before
they have shuffled off their mortal coil? It is of course
essential that these questions be solved in & way consistent
with the metaphysical postulates that we have found it
possible to ascribe to the Sutrakara.

Dualistic Vedantins 1ike Madhva, or even the disguised
dualists like Ramanuja, swayed more orless by the devotion-
al fervour of the Bhakti Doctrine, do not like to be deprived
of those religious raptures that come to the disciple during
the course of his ecstatic meditative worship of the Deity.
Consequently, they answer the first question in the affirma-
tive and endeavour to explain away in a secondary mannerall
the Scriptural texts to the contrary. This we cannot accept.,
Monism is the unambiguous teaching of the Siitias, no less
than of the vast majority of the Upanisads. All dualislic con-
sciousness, 11ke the experiences of waking or dreaming states,
must absolutely merge into the unitariness of the deep-sleep,
the Yogic trance, or the enrapt union with the Absolute. A

* Whether this Region 1s Visnu-loka or Siva-loka 1s rhilosophically
of hittle consequenoce, even though the seots may have engaged 1n battles

royal concermng the 188ue.
!
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staunch champion of the Doctrine of Devotion like Vallabha
gees no inconsistency in subscribing tothe doctrine of pure
Monism, and we are not required Lo compromise the Stitrakira’s
philosophical position by admitting any vacillating “Bheda-
bheda” forms of it. The phenomenal world and a1l its experi-
ences might be real to the ordinary seer; and so an answer
given from the point of view of such anordinary seer as well as
of the Mukla has to be clothed in the language of Bhedabheda
or unity and plurality, or else, as an alternative, in that of
the Mayavada or the Doctrine of Illusion; but our answer to
the question as we have put it must not make any sort of a
compromise with Dualism : honorable or otherwise.

The second question can be much more readily answered.
There ig really no valid reason why a properly qualified per-
gon should not be allowed to take leaps by eschewing such
intervening steps in the process as can be eschewed, especial-
1y in view of the fact that the qualifications in question need
not all be gained inthe presentlife alone, but can be cumulated
through series of such lives. 'We have the classical examples
of Suka and Vamadeva who were endowed with the freeing
knowledge from their very birth and even earlier. While the
Satrakara would therefore be justified in teaching = graded
liberation or “ Krama-mukti” as befitting the average man
( and even in concluding his treatment by exalting the graded
liberation at the close of the treatise), in theory at least he
would not hesitate in recognizing what is known as “Sadyo-
mukti” or liberation at the very moment of Illumination. I
accordingly see no force in the objections usually raised to
Sankara’s interpretation on the score that the concluding
porbion of the Brahmasttras, as explained by him, does not
relegate the discussion of the highest goal right at the end.
The Upanisadic texts™ do in any case contemplate the possi-

* E. g.—~Atra Brahma samaénute (Br. Up. IV. 4. 7), Brahmaiva san
Brahmdlpyet: (Ild iv. 4.6), Tasya tavad eva ciram yavan na vimoks$ye
atha sampatsye ( Ch. Up, vi, 14, 2).

~



LECTURE 1V, VEDANTA IN THE BRAHMASUTRAS 173

bility of & “Sadyo-mukti” in special cases The more vital
issue is the answer to the last question. Can body and soul
hold together after the experience of Br shmasaksatkara or the
Intuition of the Absolute? In other words, are we justified
in recognizing whal is known as “ Jivanmukti” or salvation
during life-time? As 1s well known, opinions are sharply
divided on the pomL-—-—Sankara admitéing such a possibility
and Ramanuja rejecting it. The present issue, it is easy to
ses, is vitally connected not only with the question of the
persistence of thé individualistic consciousness in Mukti, but
also with the other problem as o the scope and value of the
adramic d}lties as 5 means to salvation. Bhasgkara clearly sees
the bearing of the two, and concludes : Ato jivad-avasthdyam
na mokso; mukbtyupiyabhitam jfisnem karms ca anusth-
eyam (Henece there can be no liberation during one’s life-time,
and consequently one has to cultivate bofh knowledge and
aclion to the end of one’s days). Much as usual can be and
has been said on both sides of the questions. When thers are
Vedantic teachers like Krsna or Vyass who are able during
life to propound and teach the highest truths to mortals, it is
hard to deny the possibility of any body altaining the Absolute
even while alive. If salvation be once declared as a purely
post-mortem affair, all incentive tostrivetobring it nearer and
nearer disappears. Nor can we quite legitimately argue in
'fhat case that there are vouchsafed to us in this very life, and
in certain rare moments of ecstatic trance, intimations of the
Immortal, howsoever fleeting. These and other practical
considerations should suffice to induce a belief in Jivanmukti;
and Sankaracary& would then appear 1o be perfectly justified
m wishing {o elevate that condition far above the common
by dissociating from it all limitations of varnas, aéramas,
and karmas, The other view is also—theoretically—quite
unimpeachable. The Realization of the Absolute, it can be
plausibly argued, ought to be such a unique fact that subsequent
to that event it should appear quite ridiculous that the soul
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be gtill seen setting the bodily mechanism into operation to
discharge such paltry purposes as the satisfaction of hunger
and thirst. As Bhaskara has trenchantly argued (p. 209)—" If
indeed you have become one with the Brahman, should not
your hunger and thirst cease ? What fool, once that he has
become free, would still continue to carry upon his shoulders
the dead-weight of these two carcasses?” And the burden
will not cease to be less reprehensible because it is wrapped
up in cloth of gold and takes the form, not of the need to
salisfy the cravings of a solitary lump of flesh, but of cater-
ing for the good of the whole world, which falls to the 1ot of
certain so-called “Adhikarika” individuals (Br. S. III iii. 32).
A repeated study of the Brahmasttras by themselves has as
yet failed to give us any definite clue as to the Siitrakara’s
exact views on the point at issue. The last two Sttras of
Adhyaya III, Pada iv, come nearest to the discussion of the
topic. Looking to the wording of the two Sutras it would
seem that aniyama or absence of any definite rule is sought
to be predicated both (evam) of the rise of the liberating
knowledge aud of the consequent liberation. ™ If there be
hindrance, the knowledge may not arise in this life nor
also its fruit, viz. liberation. If there be no hindrance, both
may rise “in this very life.” If here the phrase “in this
very life” is taken in its direcl significance, it can be held
to countenance the possibility of Jivanmukti; but if it is
taken to mean “immediately after the dissolution of the
present body” (etam itah pretyAbhisambhavitismi,Chandogya
ITI. 14. 4), the exact implication of the text becomes somewhat
doubiful.

To recount the broad issues set forth in this Lecture, we
began by indicating the main features and the underlying
motives of the so-called “Stutra” period, and showed how its

* Ramanuja does not seem very satisfactory when he distinguishes
between two kinds of knowledges, abhyudayaphala and muktiphala, and
understands a reference to them respectively 1n the two Stutras before us,
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earliest phases were designed to supplement in an imporlant
particular the central doctrine of the Bhagavadgitd. We
then advanced grounds for postulaling three recensions of
the Brahmasiitras, ignoring the seveval primitive forms of
the Suiras prior in origin to the Bhagavadgita and aiming at
very litlle beyond harmonizing the philosophical teachings
of the Vedic Sakha or the Carana to which each had attached
itself. The first of these recensions, following in the wake of
the same philosophical impulse as the Gitd and the cognate
episodes of the Epic, sought to achieve a compromise and a
synthesis with a view to tighten up the ranks of the “Ortho-
doxy” in the face of the militant and menacing “Heresy.”
The second comes some centuries later, and so reflects the
view-point of aspiring Hinduism ; while the last, daeting per-
haps from about the beginning of the Christian era, presents
the general appearance of an endeavour to gather together
and review one’s own ranks—both on the offensive as well
as the defensive sides—after the struggle for existence had
been practically decided in its own favour. Thereafter we
gave a brief characterisation of the philosophical style of
the Sutrakara, discussing at the same time such preliminary
questions as the persons for whom the Sastra was intend-
ed, and the authorities upon which it professed to be built up.
This was followed up by an sattempt to elicit from the
Sutras—and as far as possible, independently of the Bhasya-
karas—their views on Cosmology or the creation, regula-
tion, and disolution of the world; on Psychology or the
nature and functions of the Individual Soul ; on Metaphysics,
involving a discussion of the nature of the Absolute and of
the relation of the Individual to the Absolute; and on
Ethics and Epistemology, which led on to a discussion of
the Sutrakara’s views on such problems as the nature of
salvation and the ways for its realisation. It will no doubt
have been perceived by the attentive reader that the various
topics hitherto discussed were bound to involve a critical



176 BASU MALLIK LECTURES ON VEDANTA, 1925

consideration of several knotty textual questions, not all of
which could, however, bs adequaisly di-posed of in view of
tho limitations of space that had necessarily to be obeyed.
Hence, towards the end of the Lecture, the treatment had to
become more speculative and dogmatbic than I had perhaps
or1zinally intended. — It is now {ime that we take up a con-
<ideration of the form assumed by the Vedinta Philosophy
during the dark period anterior to the advent of the great

Sankaricarya.



LECTURE V
PRE-SANKARA VEDANTA: GAUDAPADA

THE leap from the Bhagavadglta and the Brahmasitras to

the Advaitism of Sankara covers an extensive gap of cen-
turies during which, by processes not yet properly studied or
understood, the Srauta religion and the Brahmanic philosophy
of Ancient India became slowly transformed into the Smarta or
Pauranic Hinduism of the Medismval and Modern India, For,
1t was during this period that, on the one hand, the original
missionary Buddhism, having attained its culminaling point
in the reign of Emperor Adoka, became doctrinally diluted by
the very extensiveness of ils vogue, and even infiltrated well-
nigh to saturation by a free commingling with the divergent
Deistic and Tantric undercurrents so utlerly al variance with
primitive Buddhism ; while on the other, the ancient but now
more or less universally deprecated Vedic Religion of the
sacrifice, after the failurs of the 11l-conceived and short-lived
attempt at its resuscitation in its pristine form and glory
made by the General Pusyamitra and his Sunga successors,
decided, under the patronage of the Imperial Guptas and their
comtemporary Princes north and south of the Narmada and
the Godavarl, to burn out its effete wings and arise, pheenix-
like, from out of its very ashes, reared upon the broad and
tolerant shoulders of the revered authors of the several
Puranas, Smrtis, and Nibandhas, that played so siginficant a
part in the general organizing and consolidating work con-
fronting the age. Several extrinsic factors co-operated to
complicatethe problem. Oneobvious factor of thekind wasthe
great extent of theterritory, with its extraordinarily diversified
geographic conditions, that formed the theatre for the play of
the forces involved, Furiher, the successive waves of Yavana,

12 [ Basu Mallik Leotures, 1925 ]
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Hina, and Saka invaders from the North—whose inroads
often penetrated the very heart of the Bharatavarsa, and who,
upon the conclusion of each such inroad, left behind batches
of their military and non-military followers, that very often
would settle down in the different parls of the Country—
served to profoundly affect the ethnic, social and even the
religious features of the populace,—already confused as these
had been in the course of the centuries of the advance of the
* Aryan” culture and civilization smongst the “ Non-aryan”
inhabitants of the extrome east and south of Indis. There
accordingly prevailed throughout the Country an extraordi-
‘nary variety of culls and creeds, sects and worships, customs
and practices, so that even the authors of the various Siira
works, essaying the iask of collecting and regulating the
social, legal. and religious activities of the people, had to
give up the idea of exhaustively indenting the Provincial
beliefs ( Desacaras) and superstitions of the masses as lying
beyond their powers. Newer schisms and fresher dogmas
were appearing upon the surface of the established religions:
the earlier and later schools of Buddhism have to ba counted
by dozens and scores, while Jain canonic texfs have preserv-
ed names of over three hundred of these ditthis or darSanas.
Several newer systems of philosophy were also on the anvil:
some original and militani, others eclectic and tolerant; a
few bent upon compromise by glossing over the differences;
the majority interested in accentuating the differences, and
so ready to fall apart upon the least provocation. The only tie
that held these motley elements together was, for one moiety
of them, fheir more or less nominal allegiance to the Vedic
religion of the sacrifice and the Brahmanic regulations of the
castes and stages ( varnasrama-vyavasthi ), which were now
more honoured in the breach than inthe observance; and forthe
other half, their lip-devotion to the name of the Buddha and
to the doctrines propounded by him, in the true interpreta-
tion of which even the Samgha Doctors were divided apart,
wide as the Poles. People changed their religions almost as
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casily and as fitfully as they would their clothes, The situa-
tion is well epitomised in the familiar stanza*~—
Srutir vibhinna Smrtaya$ ca bhinna
Naiko Munir yasya vacsh praminam \
Dharmasya tattvam nihitam guhayam
Mahajano yena gatas sa panthah u

The great and onerous task of reorganizing upon secure
and adequate bases a sociely like this, tottering almost to its
foundations, was accomplished by & band of far-sesing poli-
ticians and legislators who have very often received, at the
hands of an undiscerning and ungrateful posterity, condem-
nation rather than credit for their achievement, Although
therefore it might appear to be somewhat of an excursus
away from the exact theme of this evening's Lecture, it will,
T believe, contribute towards a correct appraisal of Sankara-
carya's work if T were here to indicate the main features of
the social and religious reconstitution that was accomplish-
ed under the auspices and protection of the Gupta Empire
in particular, but somewhat less persistently also under that
of the smaller princes and patriots, who seem all to have
been dominated by a common impulse. For one thing, to
the “ Caturvarnya-vyavasthi,” the corner-stone of the Srauta
religion, which had for generalions ceased to exist except in
theory, they gave a new Iease of life by inventing the de-
vice of hypothetical “anuloma” and “pratiloma” marrisges,
which brought all these newly-formed ethnical and social
groups technically under the wonderfully elastic theory of
{he four “varnas ” or castes. Secondly, they developed to their
utbermost possibililies the convenient nolions concerning
the “ Apad-dharmas " or duties regarded as permissible under
stress of circumstances, and the “ Kali-varjyas” or actioﬁ‘sl,’
(e. g, the animal sacrifices) which, although once pe “ljsféi'}xj 'Y

B3 S A B (S 451

* “The Vedas are diverse, and the Smrtis dwb’r‘g’ént{;‘ and thbraig |
no Sage who commands authority , the essenés.of -Rehgion: Jies-hiddon, 5
in the cave ; tho way 1 hatgfithe FRE3L MpJontT o vppaen
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and even obligatory, haveto be abjured under the present fallen
times of the Kaliyuga. These two doctrines, worked out with a
profusion of hair-splitting details, served to ensure a nominal
allegiance to the old-world Vedism, while actually affording
ample scope to the inevitable modifications in belief and
practice that were bound to come in with the progress of the
times, The art of deviating from the past while yet honestly
professing to revere it wasthus cultivated well nigh to perfec-
tion. Thirdly, thetheory of the “Avataras®” or incarnations of
the Deity, adumbrated long before the age of the Bhagavadglta,
was given an all-round extension so that the varied objects of
adoration put forth by the votaries of the innumerable religious
sects that appeared to have dotted the land at the time, or thal
were almost yearly springing up into existence, could all be
regarded as sparks, emanations, powers, or forms of one and
the same Deity—call it Visnu, or call it Siva—howsoever
diverse may be their methods of adoration and the parapher-
nalia of worship: provided of course they did not obtrusively
offend against certain well-accepted notions of decency and
morality. Indeed, they were not unwilling to spread this
mantle of the “Avatara” theory over Buddhism ifself and the
other “Heretic” opponents of Brahmanism—if they would but
consent not to rake up old hostilities. Buddhism, however, had
the weight of along and glorioustradition and the advantage of
living institutions like the famous Universities of Taksasila
Nalanda,and other places ; and it resisted long and vigorously
the all-embracing arms of this insinuating octopus, Fourthly,
an organized effort on a large scale was made to check the
digintegrating tendencies of the countless sects and cults
amongst which the Country was divided by establishing and
developing, always in conformity with the scenic surround-
ings and the social customs, specific places of pilgrimage of
more or less sanctity and scattered all over the length and
breadth of the land, in connection with which there grew up
in time various accredited legends of gods, goddesses, and
saints, eagerly listened to by the young and the old of both
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sexes, and embellished as they were passed on from mouth
to mouth. Fifthly, fully realizing the weakness of the aver-
age human mind which hates to take every extra trouble fo
exercise an independent judgment, but always likes to resort
to a universal ** Ready Reckoner,” our staiesmen and legis-
lators supplied, in the form of the several codes and freatises a
complete guide to man, prescribing for him exactly what he
should do and what he must avoid almost every hour of the
day, and every day of the year, and under all conceivable
situations. That such a detailed codifieation of conduct be-
came, with the steady lapse of time, desperately wooden, and
provoked further opposition and revolt, constitutes a chapter
belonging to the later history of Hinduism with which we are
not here concerned for the moment. Lastly, an effort was made
to afford for this re-formed state of things a full and adequate
philosophic basis and background by the development of the
monistic and deistic “Sarhkhya” of the Bhagavadgita, for-
mulated in association with the theory of the three gunas, in
doing which they had naturally to wage several wordy wars
with opposing philosophical schools or tendencies,

Concentrating our attentionton the last of these points,
it would seem that the dominating philosophy of the age of
the Puranas was Samkhya, which was not only theistic, but

* The traditionally enumeratoed contents of a Purana (viz, Sarga or
ereation, Pratisarga or dissolution, Varhda or genealogy, Manvantaras
or world-periods dominated by the speoific human Progenitors, and
Vaméyinucarita or accounts of successive royal dynasties), howsoever
true they might have been at some time when there existed only one
archetypal Purana, do not by any means exhaust the actual contents
or explain the true life-purpose of our present Puranas, which one
should rather seek 1n the points above enumerated Hence it was as
natural for the various Puranas, when briefly describing the somewhat
unessential traditional five-fold contents, to use different words, as that
they should have glorified different deities or recounted different legends.
The facts of the case do not therefore lend themselves, without forcing,
to any deductions similar to those made by Kirfel in his * Purinam
Paficalaksanam,” pp, XLVII §,
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even pantheistic after the manner of the Bhagavadgita, This
was in fact the “ Vedanta” of the period, which was particu-
larly cultivated in some of the “ Ascetic” or the Aupanisads
schools. The earlier of some of the more important Minor*
Upanisads appear to have been produced during this age ; but
beyond these there does not seem to have besn produced ( or
there does not seem to have been extant at present) any
strictly “Vedantic” work outside the older Puranas. This cir-
cumstance has misled many into supposing that “ Vedanta *’
as a philosophy was really developed at a relatively very late
period. But they ignore that the Mayavada is not the only
form of Vedanta. Wehave pointed out (pp.111 ff.) that the GIta
does not countenance the “ Mayavada ™ in its normal nar-
rower interpretation ; but it would be hard to deny the name
“ Vedanta” to the philosophical view-point of that Poem.

Professor Walleser has however put forward a somewhat
novel view on the question, and as our treatment of the Pre-
Sankara Vedanta must tfurn upon our attitude towards that
theory, we will haveto discussitin some detail. InhisGerman
book entitled “Der altere Vedants,” Heidelberg, 1910, he has
adduced a passage from SureSvara’s Naiskarmyasiddhi, iv.
41-44 (B.S.S., 2nd ed., pp. 192-93 ), where two stanzas from
the Gaudapadiya-karikis and one from Sankara’s Upadesa-
sahasrl are respectively referred to as uttered by “Gaudaih”
and “Dravidaih,” i. e., by the Gaudas” and “by the Dravidas.”
This constitutes M. Walleser’s starting.point. He argues that
the reference here is to some Vedantic school of the Gauda
country and the Dravida country respectively; in spite of the
fact that the latter reference is to an individual author of the
Upade$asahasrl, namely, Sureévara’s own immediate teacher
Sankara.t In asimilar context we normally expect that the

" That is, excluding the 12 or 13 so-called “Principal Upamsgads.”

I The one or two other passages whers the author of the Mandikya-

Karikas 18 referred to as Gauddcarya can at their best prove that the
author belonged to the Gauda country, but cannot suffice to obliterate

the personahty of Gaudapada,
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words will possess e similar connotation. Having thus raised,
in his own opinion, & doubt as to the genuineness of an indi-
vidual author named Gaudapada, Walleser next points out
that in Buddhistic philosophical disquisitions references to
strictly “Vedantic” views, works, or authors are conspicuous
by their absence until we come to Bhavaviveka (cir. 550 A.D.),
who attempted to tone down the exireme negativism of the
Prasangika school (according to which the phenomenal world
was denied existence even as phenomenon, the alphs and
omegs of the teaching being unmitigated “Silence”) by found-
ing & new school called Svatantrika, which was prepared to
concede the phenomenal validity of the world This Bhiva-
viveka wrobe a commentary called the Tarkajvila on his own
metrical treatise entitled the Madhyamakahrdayakariks,* and
{here, in the course of refutation of an “Tévara-vada" occurs a
stanza closely allied in sense to Gaudapadakarika iii, 3. This,
according to M. Walleser, would demand the existence of
the Gaudapadiyakarikas not later Than cir. 450 or 500 A, D,
which clearly miltates against ‘his {raditional identification
with the teacher’s teacher of Sankardcarya. But here too
Walleser does mot seem to build upon secure foundations,
The parallelism between the Tarkajvala and the Karika {as
indeed Walleser himself concedes, p. 21) is not absolutely
convincing, and even admitting the same, there remains {he
possibility of the Tarkajvala referring to an independeni,
text or suthor that may have been also drawn upon by the .
author of the Gaudapadiyakarikas.t This possibilily cannol
be ruled out, especially in view of the fact thai the couple

* Both the treatise and the commentary are now oxtant onlyjn a
Thbetan translation. o

+ Compare for instance the frequent referonces in the Kamkns to
earlier Vedantic wniters such as 1, 12, and especially 1. 31—
Svapnamaye yatha drgte Gandharvanagaram Yathg
Tath® vidvam 1dam drstam Vedantegu vicaksanaih )

This Kanka is astonishingly alike to Madhyamikakanka vii. 34, and 15
yet declared to be a statement of those “expert 1n Vedantio doctrines,”
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of passages adduced in evidence of the parallelism contain
just a few typical illustrations, like that of the space-within-
the-jar (ghatfkasds). The case of course stands upon a differ-
ent footing with the actual quotations attributed to certain
“Aupanisadanusarinsh” oceurring in Santiraksita’s Madhya-
makéalamkara (cir, 750 ), and in Kamalasila’s Paficika on the
same (cir. 800), where the references are unquestionsbly to
Gaudapada’s Karikas; but that does not mililate against the
iraditional chronological place of Gaudapada.*

The two main props of Walleser's theory, viz. that Gauda-
pada is not an individual name and that the Gaudapadiya-
karikias cannot possibly belong to a date later than about 500
A.D., being thus rendered untenable, the whole edifice that he
has built upon them falls to the ground. For instance, he
makes much of the fact that earlier Buddhistic writers do
not quote any “ Vedantic” texts or views as such. But, as
Jacobi has pointed out, even Jain writers of note observe an
cqual silence even as late as the eighth or ninth century.
Bhavaviveka professed clear leanings towards some sort of a
Realism as against the rigorous negativism of the Prasangika
school, and it was therefors incumbent upon him to show in
*gvhai; respects his own position differed from the Buddhistic
Stinyavada on the one hand, and the Vedantic Absolutism on
the other. Hence he could not avoid quoting from Vedantic
writers; and even if it were to be established that his so-called
quotations come from Gaudapada himself, and not from any
of his predecessors—the experts in the Vedanta—it does not
follow that the Karikais is the earliest work of the systematiz-

* Barnett in hisreview of Walleser’s work in the JRAS for 1910, and
Jacobi in an article on the Mayavada in the JAOS for 1913, agres in
holding that the author has not succeeded 1n destroying the individuahty
of Gaudapada. They seem however to think that Walleser has adduced
sufficient evidence against Gaudapada being assigned to a date later
than A. D, 500. Although I do not wish to hold any bref in favour of the
traditional date, it has to be said that Walleser's arguments are not in
themselves enough to shake our confidence in it.

~
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ed Vedanta. It is possible, as is in facl urged by Jacobi, thal
{he Vedanta-siitras (whose prior exislence to the Karikas must
remain undisputed) did not lend themselves readily for being
quoted. Moreover, as Barnett has correctly pointed out, it is
methodologically defeclive first to restrict the use of the
{erm Vedinta to the ¥ Mayavads” and then o essay to prove
that such a Vedanta is not known earlier than a given date,
It stands also unproved thal the ® Mayavada™ cannol be &
legitimate development from the Upanisadic teachings.® As
already pointed out by us while dealing with the Vedants in
the Brahmasfiras, the Stirakara quotes a number of Vedantic
predecessors, some of whom ( e. g. Kasakrtsna ), on Sankara’s
own showing, substantiated by commentators of his opposing
schools, held doctrines akin to the Mayaviada, And when we
take into consideration the whole line of thought-evolution
from the Upanisads to the predecessors of the present Vedania-
sufrakara ; and from there—after the Stfras had assumed a
more or less definitive form—ito the earlier Bhagya- and Vriti-
karas, whose names (and occasional quotations from their
works) are preserved {0 us in the older and authoritative
writings of the several Vedanta schools; and finally to
Gaudapada 7 and Bhartrprapafica ( whose name is just issu-
ing out of the mists, and assuming a concrete shape), and the
greal Sankaracarya, the period of about three hundred yeais
(between 450 to 750 A. D.) which Walleser wanis to assigh lo
it seems absurdly inadequate. We need nol therefore occupy
ourselves much longer with an examination of his views.

That an Advaitic-Pantheistic view-point ‘bordering upon
the Mayavada was in ex1stence long before Sankara, oan be
easily demonstrated. Even if we agree not to summon the

*Walleser curiously enough ignores the Brhadzranyaka, and regards
the Mundaka and the Svetadvatara Upanigads as containing the genuine
* Vedantic ' teaching.

+ Nobody has acospted the theory of Walleser, which makes the
Brahmasttras follow the Gaudapadakarikis,

12 (2)
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evidence of the Epics and the Puranas, as it may be objectedlo
on the ground of its being chronologically rather insecure, we
have poets like Bhavabhiti( Uttararimacarita vi. 6), Bharavi
(Kiratarjuniya v. 22, xi. 68, xvi. 32, xviii, 30, etc.), and Kali-
dasa (Raghu x. 16, 20 ; Kumara ii. 6,10,13,15, etc.), whose inci-
dental references to a First Principle which is the source, the
stay, and the gosl of everything; which is to be attained by
knowledge; which is one, unique, and all-pervading; and in
the description of which several expressions reminiscent of the
Bhagavadgita and the Upanisads are used, should be enough to
raise & prima facie presumption for the existence and diffu-
sion of Advaitic views in the early centuries of the Christian
ora. The Lankavatirasitra (translated into Chinese 443 A.D.)
refers ( Nanjio’s ed., page 59 ) to some non-Buddhistic views
promulgating a First Principle that is eternal and beyond
thought, and even suggests (p. 78)* that the Buddhistic view
shows great similarily to the Atmavada of the “Heretics.”
That this refers to a Sarnkhya doctrine based upon Upanisads
follows from the unmistakable reference to the familiar
Parinama text about gold and 1ts modifications referred to on
page 159 of {the same Sttra. Finally, even after ignoring the
older Smrtiworks like Manu (i. 7, 11, ete.), or the Apastamba-
adhyatma-patala (Trivandrum Series No. 41 p. 11), there is the
ovidence deducible from the writings of Bhartrprapafica (an
old Vedaniin who belongs, in the opinion of Prof. Hiriyanna,
to about A. D. 600) whose philosophical views, pieced together
by the same patient and unassuming Professor of Mysore,
afford us a glimpse into the development of Vedanta Philo-
sophy in the centuries anterior to Sankaracarys, and who
maintains a continuity with the philosophical “ Anschauung’’
of the Bhagavadgita and the Puranas, which certainly preceded
Bhartrprapafica. Gaudapida’s theory of negativistic absolu-
tism—whatever be the influence of the collateral Buddhistic
* Tat katham ayam Bhagavams Tirthakitmavadatulyas Tathdgata-

garbhavado na bhavat1? Tirthakara api Bhagavan—Nityah karta nire
guno vibhur avyaya—ity atmavadopadedam kurvanti.
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thought upon its formulation —can gain in value and gigni-
ficance only if viewed as coming at the end of a scries of
positivistic (and therefore riot rigorously logical) developments
in the Advaitic schools,

Before we pass on to the critical consideration of the
work of Gaudapida, we will briefly indicate the main points
of Bhartrprapafica’s Vedantic position as stated by Professor
Hiriyanna, Bhartrprapafica was a monist in the sense that
he conceived the whole universe ag possessing & basal unitary
foundation in the Brahman or the Highest Self in his non-
manifest, non-particularized or quality-less condition. The
world and the individual selves are evolved from this Brah-
man, and are therefore real as its “modes” or modificetions,
and yet non-different from the First Cause, just as the waves
are non-different from the ocean. The Brshmsn is know-
ledge; and as the individual selves possess consciousness,
they are nearer transformations of the First Causge, than arethe
other non-gentient parts of the creation, and are in fact parts
(améas) of the Highest Self, bul unconscious of this their
affinity by reason of ignorance and of atlachment to worldly
objects. It is only when the soul withdraws his mind from
the outward objects of sense, and concentrates it on the con-
templation of the Highest, that he may come to intellectually
realize his oneness with Brahman in this very life, the
actual Saksitkara of the same being possible only after the
dissolution of the body. The intellectual realisation may b:
vivid and convincing, and the man may for all practical puc
poses be called Mukta or free; but the perception cannot yet
attain the perfection of Saksatkara; for, at that moment, all
the conscious or unconseious activities-—including those which
hold the tissues of the human body together—must cease. As
8 consequence of the above view, Bhartrprapafica enjoins that
all nitya karmans (such as the Agnihotra) must be performed
throughout life, — salvation being attainable only by know-
ledge joined to action (jiianakarmasamuccaya). Thereislittle
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wonde? that rigorous Advaitins like Saﬁkaricirya contended
strenuously against Bhartrprapafics’s position, as it failed fo
recognize the highest possibilities attainable by Yogic con-
centralion, which was held to secure the vivid Saksatkara of
the object of meditation—at any rate during the state of Sama-
dhi; and as that must be supposed to be & unique experience,
it must make the subsequent life different Zofo caelo from the
snterior life of the Mumuksu or thé candidate for liberation.
Thé world and the individual selves to whom Bhartrprapafica
conosded a real existence n Brahman—the “ Bhed4bheda”
viev&—-b]'aq absolutigtic Advaitin was prepared, and was even
compelled, to réduce to & éondition of Mayd, because their
illusory chersoter was capable of being actually (and not
mérely intelléctually) réalized in this very existénce by the
“ Jivéinmukts,” who was néfurally heéld to be fmmune from
all obligations of duty aftér the Brahma-realization,. We
thus s8e how the ultimate métaphysical position of & wrifer
turns primarily upon what he fegards ds the effical purpose
of hie Tife ; and this naturally turns upon certain factors of
the political and social histoty of the people, which sarrest
é.ndléhgatg"e the attention and thé efforts of fhe generation to
which the writer in question belongs.

We turn next to a consideration of the philosophy in the
Gaudapadiya-karikas, Gaudapada; to whose authorship the
Kirikas are traditionally assigned, is also.supposed to be the
stthor of a commentary on the Samkhys Karikas of Isvara-
krsna, ahd of another commentary on the Uttara-gitda. We
have elsewhere” tried to show that the Sathkhya Commentary
how passihg Undet the riame of Gaddhpada is very largely

dsed uporl an earlier commentary on tHe Samkhya-karikas
by M&thara ( Chinese translation, cir. 450 A. D.). At & time
when the existence of Mathsrd’s commentary was not krown
attd the ebmmentary now pagsing utider the risme of Ghida-
Bdda Wis believéd to represent moré or less the original of

. Bﬁaﬁdiﬁ'irér Commemoration Volume, pp. 171-184, and the Andals
of the B, O. R, Institule, Vol, V, pp, 133-168,
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the Chinese translation, chronological difficulties came in the
wiy of regarding the author of the Samkhya commentdry as
being identical with the teacher's teacher of Sankaracarya,
With thé interposition of Mathara belween the Samkhya-kari-
kasand Gaudapadaihat chronological difficulty vanishes,and
it only becomes & question whether we regard the teacher’s
temcher of the great Vedantic teacher to be capable of writ-
ing such a patch-work commentary. In this connection it
has to be pointed out that the commentary on the Uttara-
gita which is believed to come from Gaudapada (published
in the Vani Vilas Series, Srirangam, 1910 ) is not marked by
any brilliant flashes of intellect or exegetic skill. But its
metaphysiosl view-point (see com, on I 7, ed. p. 5f.; ¢p. also
p.10f,) approaches closely that of the Mandikya-karikas, while
stateinents like “ yajfiadanadisravenadikam eva tattva-jfiane
karanam (p. 37),” or that apud I, 23 (p. 15) regarding *‘ loka-
samgrahirths karman ” suggest an affinity more to the ethice
of Bhartrprapafica than that of Sankara, We can therefore
for the present only assert that there is nothing so far dis-
covered in these two commentaries that necessarily militates
sgainst the traditional identification of their author with
thé author of the Mandikya-karikas.

These Gaudapadiya-kirikas on the Mandikya-Upanisad
consist of four Prakaranas: the first, called the “Agama,”
has 39 stanzas the second; styled the “Vaitathya,” has 38; the

- third, entitled the “ Advaita ™ has 48, while the fourth, pass-
ing under the significant name of “Alatasanti” or “Quietus of
the Fire-wheel,” is the longest, with as many as one hundred
stanzas, A number of critical questions have been raised
about these Karikas and will have to be resolved before we
proceed to a presentation of the philosophy contained inthem,
To consider the rhost obvious one first, the fourth Prakarana*

* For a detailed discussion see Vidhudekhata Bhattacirya's paper
1n Second Or. Conference, Caleutta, pp. 439-461, and 1n the Indian His-

torical Quarterly, Vol. 1, pp.114-125 and 295-302. Compare also Poussin
m JRAS, 1810, pp. 134-140,
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begins with a distinct benedictory stanza highly reminiscent
of Buddhistic phraseology (cp Dvipadam varam with the Pali
Dipaduttama and the use of words sambuddha, gaganopamsa,
dharmas, efc.). It employs a large number of other Buddhist
technical terms like Aspariayoga, Dharma, Dhatu, Agrayéna,
Lokottara, Vaisaradyam, desita, dipita, or Tayin, possessing
gpecific Buddhistic connotations. In several places whole
karikas exhibit closest parallels in language and thought to
works like the Agtasahasrika-prajiaparamita, or Nagarjuna's
Miulamadhyamska-karikas. More than about twenty of these
parallelisms are fully exhibited by Poussin and Vidhusekhara
Bhaiticirya, but it may be easily possible to discover several
others not noticed by them. And the wordings in such cases
are so close” as almost to preclude the possibility of the two
being independent of each other. The dialectics or the lines
of reasoning adopted in both these works are exactly alike,
For instance:

G. K. iv. 4-Bhiitarh na jayate kirmeid abhitarh naiva jayate;
M. K. ii. 1-Gatarmn na gamyate tavad agatam naiva gamyate;

—the reasoning turning upon the four * kotis” or dichotomic
divisions of possibility already familiar to us from the pre-
Buddhistic “Heretics” like Samjaya Belatthiputta (see above,
p. 87) and specifically referred to by Gaudapads in iv. 83-84.
And while it is true that some of the features last described
are not entirely absent in Gaudapada, Prakaranas ii and iii,
any unbiassed reader of the several Prakaranas eannotf help

* Compare G. K, iv. 22—

Svato vaZ parato vapi na kieid vastu jayate t
Sadasatsadasad vapi na kimeid vastu jiyate
with M. X i, 1—

Na svato napi parato na dvabhyarm napy ahetutahi

Utpanna jatu vidyante bhavah kvacana kecana I
or M. K. XXI.13—

Na svato jayate bhavah parato naiva jiyate !
Na svatahparata$ caiva JAyate; jayate kutahll
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forming the impression that Prakarans iv breathes an atmo-
sphere quile different from that of the other Prakaranas: an
impression which gets further confirmation from the circum-
stance that Prakarana iv conlainsseveral verbatim quotations
from the earlier books.> And a poini to note regarding these
cilations from earlier Prakaranas is that where the citations
are nol verbatim, the change often consists in changing some
word like “bhava” or “mansh,” familiar to Hindu orthodox
philosophy, to the Buddhistic technical ierm with the same
sense, viz, " dharma,” or * cittam.” Tor all these reasons it
has been argued that the last or the * Alatasanti” chapter
belongs {0 a relalively later period and to a distinct author-
ship.,

Now, it is very difficull to meet adequately the argu-
ment based upon a distinct benedictory stanza at the beginn-
ing of Prakarana iv, or upon the presence in it of quotations
from Prakaranas ii and iii. As to the other arguments, it must
be remembered thal anslogies to Buddhistic expressions and
technicalities are not entirely absent in Prakaranas ii and iij.
Thus the famous formula ““ Na nirodho na cotpatiih,” which
rescmbles the initial stanza of the Miulamadhyamaka-karikas
of Nagarjuna, occurs in Prakarana ii, stanza 32, where also
occur technical terms like samvrta (i1. 7 and 3), advaya (ii.
33), or smrti (ii. 36), in specific senses. In Prakarana iii
again occur the well-known reference to *“ Asparéayoga » (st.
39) and to “Nirvana " (st. 47), besides the use of terms like
sarnghata (iii, 3 and 10) Hence it becomes only a question of
degree. It is true that the two middle Prakaranas use words
like jiva, atman, Prabhu, Deva, Brahman, muni, tattvavid,
dhimat, vicaksana, etc., which are almost laboo in Prakarana
iv, where other synonyms such as dharma, buddha are pre-

® Thus, G. K. iv. 3or 6=G. K. in. 20; G. K. iv. 7-8=G, K. iii. 21,
G. K, 1v. 294 or iv. 7od=@. K. in. 21cd; G. K, 1v. 31-32=G. K. i. 6-7,
G. K.1v. 33-34=G. K. i1. 1-2, G, K, iv, 61-62=G. K, 1. 29-30, G. K, 1v,
71=@, K, iii. 48, eto,
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ferred. They also contain many pointed references to specific
Upanisadic loxts® like I4a (iii, 25 =st, 12), Katha (iii, 13=1I.
1. 11), Taitbirlya (iii. 11), Brhadaranyaka (ii. 3=iv. 3. 10, iii.
12=1i, §, iil. 13=iv. 4.19, iif, 15 =ii. 1. 20, iii. 24 =iv. 4.19 and
ii. 5. 19, iii. 25=1ii, 9, 28 ), and Chindogya (iii. 14=vi. 3. 2 1,
iii, 15=vi. 1. 5). All this cannot be mere chanco: but one
would be nof unjustified in locking for its adequate explana-
tion in some theory other than that which postulates for
Prakarana iv an author difforent from that of the two earlier
Prakaranas, especially when we observe that the last Praka-
rang has also its own referonces to the Upanisads—compare

iv. 78, iv. 80, iv. 85, and iv. 92, wherein familiar Upsanisadic
expressions seem Lo be employed of purpose—and when' it is

perceived that, in spite of a difference of terminology, the ulti-

mate philosophical view-point of the last Prakarana does

not materially differ from that of the earlier Prakaranas, and

from even the Mandiukya Upanisad itself, for the matter of
that. We will advert to this problem presently.

Regarding the relation of the original Upanisad to the
frst or the “ Agama ” Prakarana of the Xarikas ( which con-
stibutes the last critical question that we must discuss. before
proceeding to set forth the peculiar view-point of Gaudapada)

~ it has been urged in recent timesi that the traditionsal view

-* Which are designated by name {o. g. Taittiriyaka (ni. n), Madhu=
vidyd (in. 12), ete.] ; or oited by the initial or significant word [cp. m1. 15,
101,24, i, 25, ete.]; or by avague reference to Sruti (lii. 23), Amniya(n 24),

or Vedinta (ii, 12, 31),

t Tt will have been noted that the first reforence in the bracket is to
the Gaudapadakarikd and the second to the Upamsad. The reference to
the Chandogya in Karik3 11 141s to the well-known passage—Anena
jyivena atmand, etc. That the author of the * Bhigya™ on the Karika
should have failed to identify it, proves conclusively thatit 1s not the
work of the great Sankara. Several other faots also point to the same
eonoclusion.

1 Compare Prof. Vidhufekhara BhattIcdrya in the Indian Historioal
Quarterly, Vol. T, pp. 119-125 and 285~302.
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which regards the Karikas as the commentary ( varttika® or
vyakhyana) of the Upanisad 1s not correct. It is the Karikas
which are chronologically prior and which have later served
as the basis for a new Upanisad, Bhattacirya’s arguments
seem however to be feeble and not quite convincing, The com-
mentators upon whom he relies are late, and-their testimony
goes againt that of Sankardcarya. To imagine that the author
of the new or pseudo Upanisad, in order o secure credence
for his handicrafi, added the line—Atra ete $§loka bhavanti—
before the Karikas does not seem in itself 10 be natural or
probable. Further,if the Upanisad be based upon the Karikas,
why are the numerous extra topics occurring inthe Karikas t
passed over by the Upanisad in mere silence ? It is much more
likely that the first Prakarana of the Karikas constitutes a
discursive comment, which further elaborates the view-point
of the Upanisad without being sirictly pledged to explain
every single word thereinlike an ordinary word-by-word gloss.
The senience—Atra ete sloka bhavanti—belongs therefore to
the author of the following Slokas or Karikis, who seems to
havebeen far more concerned to find for his own philosophical
views an authority in an older Upanisad, than for explaining
certain terms in the original like “ saptdnga.” The several
small points—each unconvincing in itself, and capable of
being explained just as cogently on the opposite hypothesis—
which Vidhusekhara Bhatticarya has gathered to a focus
have not therefore much probative value.

* I am prepared to admt that the words—Atha Varttikakaroktam
vakyam—given in a few Mss, ( vide Anand ed, p. 25) 18 an error based
upon some scribe’s mistaken remimzscence of SureSvara’s Varttikas.

4 For example, the lao1 of the Vidva, Taijasa, ete, in the right eye,
the mind, and so forth ; or the various views about creation mentioned
1 kamkas 1. 7ff,, which ought to have been explained in the Upanisad if
this 1s supposed tohave “simplhfied, modified, and ezplained'’ the karikas,
The language of the Upanigad 1s archaio. This eannot be convincingly
explained as a conscious effort to 1mitate Brahmana phraseology.

13 [ Basu Mallik Lectures, 1925 ]
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Our own explanation of the genesis of the Gaudapadiya-
karikas is rabher different. The negativistio view-point of the
Buddhistio Stinyavada, embellished by the “catus-kotika” or
four-cornered dialectiocs of Nagarjuna and of his followers,
was by no means a Buddhistic creation ab ovo., We have not
only to take account, in this connection, of the “Heretic”
predecesgors of the Buddha like Saiijaya Belatthiputta(above,
page 87), but of the * solipsist ” conclusions of Yijiiavalkya
(Br. Up. I1. 4, 13-14 ), which 1ed his philosophic wife Maitrey!
to doubt if the ultimate drift of her husband’s teaching was
sheer negativism. Compare also Indra's doubts concerning
Prajipati’s teaching, Chan. Up. viii. 11. 2, The Absolutistic
Vedanta wanted to transcend this negativism; but the clear
and convincing way of achieving that is to be found neither
in the teaching of Prajipati nor in that of Yijiavalkya.
The lalter even doubts whether Maitreyi would be able to at
all comprehend the teaching, while other texts declare thak
in regard to that ultimate teaching silence alone is the most
convinecing eloquence. Such a stultifying of reason was felt
to be extremely unsatisfactory, It was felt that while the
Solvitur Ambulando of direct intuition may eventually be
trusted toresolve all inveterate contradictions or “*Antinomies
of Reason,” at least an intellectusl conviction concerning
its reality —as far as Reason could evoke it—ought to be
possible, and should be produced by argumentation. And
a clear way of achieving this presented itself by a critical
analysis of the waking, the dreaming and the sleeping states
of the Self familiar to our normal experience.

The Mandikysa Upanisad proper sought to do thisin a
succinct sttra-like fashion by equating these three states with
the three morae (a+ 1+ m) of the mystic symbol om, to which
a fourth mora-less part was added corresponding to the fourth
condition of enrapt-concentration upon Brahman in this life,
and the state of disembodied freedom and union in Brahman
after death, In the waking state the Self was designaled ag
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Vaifvanara, had an extrospective knowledge of gross objecls,
and consisted of seven constiluents” and nineteen openings.t
In the dream-siate the Self was known as Taijasa, possessed
the same number of constituents and of openings, but was
limited to inirospective knowledge of refined ( mind-created)
objects. In the state of deep-sleep the Self abides as mere
consciousness and bliss consequeni upon & merging together
of the object and the subject. In that state all individual and
phenomenal distinctions are at rest, the Self remaining in his
unqualified oneness, at once so-to-say the source, the centre,
and the goal of the whole creation. In the fourth, trans-
phenomenal and timeless state of the Self he is said to possess
neither extrospective nor introspective knowledge, nor both of
them together; I nor does he remain mere enmassed conscious-
ness Y ; neither knowing nor not knowing; beyond the ken of
the senses, beyond the sphere of activity, beyond grasping and
beyond description by words. Heisunthinkable, unnameable;
his essence only realizable through the intuitive apperception
of the unity of the All in the Self. Such a state gives the
quietus to all phenomenal existence: is calm, serene, and
without-a-second.

Such is the purporl of the {eaching in the Mandikya
Upanisad. The Gaudapadiya-karikas merely develop the tacit
implications of the teaching, hardly introducing any abso-
lutely new feature. Thus the various views on cosmology,
occurring briefly in i, 6-9 and more elaborately in i1 19-30,
are introduced in both at the same point in the argument where
the world is described as being created afresh by the Self wak-
ing out of deep sleep. All these cosmological view-points,
as necessarily falling within the category of Time, have

* Head, eye, breath, belly, bladder, feet and mouth.

't Five perceptive sense-organs, five conative organs of motion, five

vital airs, and the four mental functions: namely, attention, 1ntellection,
self-consciousness and memory.

+ As happens 1n a state betwoen dreaming and waking,
4 As happens during deep-sleep,
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to be transeended in the “ Ajitivida or the * No-creation®
view, which is simply asserted in i. 11, i, 16-18, and again
in ii, 31-34; is based on the authority of Scriptures in iii.
23-30; is argumentalively established in iv. 3-23 (as far
as the external or physical causation is concorned), and in
iv. 24—46 (as far as tho intornal or mental causation is con-
cerned ); and the way to whose oventual realization through
Yogic discipline and enrapt meditation is indicated in the
same succinct and detailed fashions in i, 25-29, ii. 36-38,
iil, 31~-47 and iv. 78-100. An identical philosophical view-
point and an identically sequentlisl flow of arguments is thus
seen on examination to be present in the four Prakaranas
of the Gaudapidiyakarikis, and even the Buddhistic looking
technical terms and the four-cornered ( catuskotika ) dialec-
tics, which are obtrusively present especially in the fourth
Prakaranga, cannol be said to be entirely unknown even lo
the first Prakarana and indeed to the Upanisad itself: cp.—
NAantahprajiiam, na bahisprajiam, nébhayatahprajiam, etc.
That there is a sufficient sprinkling of ** Buddhistic ” terms
in the two middle Prakaranns we have already stated. Under
the circumstances, is it absolutely essential to postulate the
theory of an entirely different author for the fourth Praka-
ransa, or, in some hyper-critical mood, to assign a separate
author for the first Prakarana, another such for Prakaranas
ii and iii, and a third for Prakarana iv,—to say nothing of an
equifable disiribution of the four Prakaranas amongst as
many authors ? In case, however, on grounds of the initial
benedictory stanza and the inter-quotations—which are the
only valid arguments urged on the other side—a distinct
author is 1o be believed in for the last Prakarana alone, he
must be supposed to have very faithfully reproduced and
elahorated the main philosophical thesis and the diaslectics
of the author of the earlier Prakaranas, even down fo a
casual approach to the theistic view-point in ii, 29, which

* Compare Git& vii. 21-23 and ix. 23.
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curiously enough recurs exactly at the transition point from
the third to the fourth state in Prakarans iv, Karikas 42-43.

The fact of the matter is that it is not absolutely correct

to suppose that certain forms of Idealism and Negativism,
which are too generally associated with Vasubandhu and
Nagarjuna, actually originaled with them ad ovo. There
were nob only several earlier if somewhat less rigorously
logical formulations of these theories in the Buddhistic school,
bul their beginnings can be traced right up to the Upanisads
like Brhadaranyaks. If this is once admitted, it would not
involve a very great demand on our credulity to suppose
that certain secltions of the ascetic thinkers, amongst whom
the “Vedanlic” philosophy of the Upanisads was assiduously
cultivated, arrived at certain idealistic or negativistic con-
clusions deducible directly from the Upanisadic premises.
"The Mandikya Upanisad is an extant illustration in poini.
The Upanisads were in fact capable of being the one common
matrix from which arose the “orthodox” Advaitic philosophy,
the as yet not fully “heterodox” Sammkhys philosophy, as well
as those free or “heterodox” modes of thought which for the
while culminated in Buddhism. Latterly, when the thought
waves of Buddhism, which had swept almost everything before
them in all directions, began to show signs of ebbing, the
idea would naturally suggest itself {0 some acute thinker
of the day—(whether we decide to name him Gaudapada* or
not is unessential for the argument)—especially when he saw
how the post-Nagirjuna developments from the Buddhistie

* When Walleser suggests that “Gauda-padiya Kark3s” ghould
mean the Kankias divided info padas that were current in the VedIntic
schools of the Gauda country, he forgets that Pada in the sense of a
Quarter, when used as the name of a work, presupposes the existence of
four such quarter-units. But if the fourth seotion of the Karikas is to
be regarded as having a separate author, the argument will fall through
unless we make a further supposition that the first three seotions were
known by a separate name prior to the composition of the fourth,
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Sanyavada were verging towards a positivistic position akin
to the Absolutism of the Vedanta—to show, by the use of the
very diaslectics used by the Vijﬁanqvadins to sublate the
world of physical objects, and by the Sinyavadins to sublate
the world of mental ideas, that there was a still higher point
of view—Asti vavae tato bhuyah—which was posilivistic and
absolutistic, if also necessarily beyond the reach of discursive
reason, and which was even attainable in some rare, ecstatic
reaches of the mind. If understood as one of the most
remarkably successful attempts of the kind, the Gauda-
padiya Karikas, it was natural, should show equal assidu-
ousness to use Buddhistic arguments and technical express-
ions on the one hand, and to quote older Upanisadic texts in
support of the posilions reached on the other. To suppose
that orthodox Hindu writers, in quoting the docirines of the
heretic schools that they wished to demolish, never cared to
go to the origins and study the opposite systems from the
writings of the most authoritative and up-to-dato exponents
of the schools themselves is too sweeping a generalization
often made by modern scholars, Tradition and facts point in
the other direction, especially where we are dealing with
first-rate debalors like Sankara or Vacaspatimisra.™

Supplementing the arguments given in one Prakarana by
those in the others, we can present the main argument of
Gaudapada as follows. The experiences of the dream, so long
as they endure, have the same verisimilitude as those of
the wakeful life. The wakeful life is left behind —has no
existence—during the dream world, just as much as the dream

* In my Notes to Brahmasttra (I i1. 23), I have tried to show how
Y amakami SSgen, 1n trying to acouse Sankara of a grave misrepresenta-
tion of the views of his Buddhistic opponents, has only succeeded in
betraying his own ignorance of certain peoculiar Buddhistic doctrines.
In faot the keen passages at arms betwesn the successive writers on
both sides from Difinaga to Vacaspati would be ridiculous if based upon
1mperfect knowledge of the opponents’ views.
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creations are seen to be mere figments of our imagination
when we become wide awake. We visit some far-off lands,
associate with distant friends, receive wounds on the body,
and undergo other strange experiences in our dreams which,
from the evidence of the bystanders and from a considera-
tion of the probabilities of the case, we can demonstrate to
be unreal; and yet while we are actually living those
experiences they appear to us just as real as real can be,
The dream-world, as a world of actual experience, does not
keep company with us in the wakeful world of sense any
more than does this latter follow us on into the visionary
realms of dream. For, we may be actually hungry or sur-
feited in the wakeful life, but may find ourselves in just the
opposite state during the dreams; and the waler that we may
drink in the dreams quenches our thirst in dreams just as
effectively as does the ordinary drink of wakeful life. Why
not suppose then that the wakeful world of sense is nothing
but dream? The direct tangibility or objectivity or liability
to produce actual joy or sorrow, which we associate with the
waking life, cannot be said to be entirely unknown to the
dream life, FHurther, just as, being aroused from a dream,
we pronounce the dream-experience as unreal, so must we be
pronouncing the wakeful experience to be unreal as long as
we remsain immersed in the dream. True, there are some few
differences between the waking and the dreaming worlds,
The one we see with our eyes open and the senses alert, and
it abides with us longer. The other is an inward and more or
less hazy perception (sarhvrta). The experiences of the former
have not only a clearness but a chronological inter-relation,
go that a sense-datum of one moment we can view in relation
to another sense-datum of another moment either preceding
it or following it (dvaya-kala). We cannot normally have a
continuation of the same dream day after day as we seem to
Have in the case of the day-to-day waking experience. An
erroneous or illusive experience of wakeful life (e. g. mistak-
ing & rope for snake) can be reproduced in some subsequent
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dream ; but an erronoous exporience of the sort belonging to
dream-life is not known to cause its reproduction during
wakeful life (iv. 39). These few differences between the two
states, however, do not amount to very much, and they can be
plausibly attributed to the condition of their experiencer
(sthinin). A sick person lacking in vitality can obtain a hazy
and feeble experience of the wakeful life in the same manner
as s vivid and powerful dreamer can encounter an impressive
night-mare or some other life-like hallucination. A subjective
idealist (Vijiianavadin) is wont to deny reality to the external
world becsyse it resembles the world of dreams, which we
can easily prove for ourselves as being unresl. We can
follow him so far; but when he goes on to assert that therefore
the objects are unreal and the ideas alone are resl, we have
to point out to him that the ideal experience such as that
of the dream life does not differ, qua experience, from that
of the waking life. There is the same distinction between
the subject and the object ( grahanagrahakabhisa ), the same
imaginary projection of the object “ ouf there,” and the same
liability to pleasure, pain, and to all the other ills, to fly
away from which one desires to have recourse to Philosophy.
Belief in the reality of the objective world, with which is
naturally associated belief in the law of physical causation,®
may be useful—and even essential—for minds that cannot
grasp higher truths; and great teachers and holy scriptures
have at times based their ethical or religious teachings

on just such normal and work-a-day foundations of sense
in the hope that, having flrst thoroughly assimilated the
lower lessons, people may, in due time, learn to grasp

the higher ones also (iv. 42-43 ; cp. ii. 29 and iii, 23 ). The

idealistic position which sublates the physical world and

reduces everything to mere “ideas” or Vijidnas is no doubt

& view-point higher than the above which is rooted in sense,

" Which takes the form either of the Satkaryavada (ocausation out
of existence) of the Sarmkhyas, or the Asatkaryavada ( causation out
of non-existence ) of the Vaidesikas,
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but it is still far removed from the true haven of philoso-
phical rest. The downright realist and the dreamy idealist,
in their endeavours to fight sgainst each other’s view-point,
only prove themselves like two enraged snakes that attempt
swallowing each other by the tail, What they encounter
eventually are the so-called “ Antinomies of Reason,” which
can only be got round by critically trauscending them,

Gaudapada begins by raising (ii. 11) an issue like this:
If both the dreaming and the waking consciousnesses be
unreal from each other’s point of view, the very possibility
of such a “ double-barrelled ” statement by one individual
implies the exislence of a basal consciousness underlying
the {wo states, and so nol having as its contenis anything
that can be said to belong, exclusively, to any one of the two
states. And as these two states of waking and dreaming in
fact exhausl all our conscious experience, we have to ima-
gine that this basic, unindividualized and unparticularized
consciousness, exhibiting no distinctions between subject and
object and no amenabilily to the oidinary dualistic cate-
gories of time and space and causation, belongs to a third
state distinct fofo celo from that of waking and dreaming,
This can be no other than the state of sound-sleep, wherein
the Self endures only as a mass of consciousness ( Caitanya-
ghana ), being—rather than enjoying—the bliss that is serene,
self-centered and eternal. In ihis state all the extrospsctive
operations of the senses, and all introspective broodings by
the mind on the results of these operations, absolulely cease,
The phenomenal manifold is now reduced tounity., The Self
abides within himself in the blissful enjoyment of his own
unique self-hood. He is not inert or unconscious ; but his con-
sciousness is not now sense-induced and mind-born, but & sort
of a direct intuitive presentment thal is past all description by
words, which necessarily involve dualism and the categories
of time and space and cause. The ordinary laws of causation

do not apply here, Gaudapads at this stage affords consider-
13 (2)
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able acute reasoning in disproof of the law of causation on
the physical side in iv. 4—23, and on the mental side in
iv. 24—46. The Buddhistic belicvers in the external world—
the Sautrintikas and the Vaibhisikas—are the opponents in
the former case, and the Yogiciras slias Vijiianavidins in the
latter. The argument is lavgely sophistic. “The becoming
(as being already produced) cannot be produced; the non-
becoming (as being incapable of being produced, cannot be
produced (iv. 4);” Even if one were somechow to admil the
possibility of production, the process backwards from the
effect to its cause, or forwards from the cause Lo its offect, re-
sults in a both-ways unending chain (anavasthi), which you
can neither complete nor comprehend (iv. 20). The average
type of the cosmologist, while arguing for some specific First
Principle on the ground of the universslity of the law of
causabion, contradicts his basal principle by postulating,
al this end, an uncaused Fiist Cause, and—in case he happens
to be a non-dualist—he throws the same principle overboard
again in supposing, at the other end, that the self-reproducing
eausal manifold is finally funded back into the unity from
which it originally took its start. It was easy for Gandapids
in these cases to bring the “ Anlinomies” home to his oppo-
nent. The transformation of the imperishable and unborn
cause, possessing its own nature as ceuse, inlo the effecl
that is successively perishing and is being born—if nol a
mere figmenl of the imagination—becomes a sheer logical
coniradiction, particularly if—to make {he confusion worse
confounded—you, as a deist or 5 monisl, make “The One”
the goal (i, e to say the effect) of “The Many.” The result
can only be Scepticism, Agnosticism, or downright prostitu-
tion of Reason (iv. 19).

The case is not very much altered if from physical cau-
sation we pass on to mental or spiritual causation. An ides
ariges in us, We are directly aware of ibs existence. Our
acquaintance with theidea is far more intimate, and hence
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far more likely to be real, than our knowledge of the so-called
external objects. A safer way would hence seem o be fo reduce
everything to mere ideas, The ideas come and go, and their
succession is for the most part an inwardly and deliberately
regulated process which one can generally follow step by
step. But because sometimes ideas spring up in the mind
almost involuntarily (upalambha), it is offen argued that they
must be evoked from some external objects independent of
ug(paratanirs). This need notbethecase. For wemay agsume
that the mind can become steeped in certain beginningless
vasands or subliminal impressions, which by themselves can
fully account {or the manifoldness of the ideal phenomens.
But even here, we are forced to extend the chain of mental
causation into the beginningless and the endless infinity (iv.
23, 30), and thus fail to afford a really convineing explanation
of causality even in the mental sphere. If the waking world
is denied resl existence bacause it ig sublated in the dream-
world, the dream-world must also be pronounced as being
unreal because it no longer conbinues on into wakeful life;
and both these experiences must be considered 1o be nugatory
from the point of view (if we can speak of one where there
is no viewing st all) of the deep-sleep. Causation, objectivity,
movemeni : these are mere figments; Reality is one, unique,
unborn, serene and quiescent mass-of-conciousness(eaitanya-
ghana). The so-called birth and death that are generslly
associated with Self do nob belong to the Self, bub are falsely
predicated of him. These resemble the birth and death that
the dreamer associates with his own dreaming self (iv. 68 ).
The continuity of the consciousness is nowise disturbed by
these {emporary breaks or hindrances canged by slesp, death,
or re-birth. As the Chandogya says{vi 9 2-3)—" Whatever
the Self was ( prior to falling asleep ), whether a tiger, or a
lion, or wolf, or & boar, or an insect, or a butterfly, or a
gnat, or a fly, just thal, once more, the Self becomes (upon
his return to wakeful life).” It is of course true that upon
return from the sleep to the waking or dreaming experience
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the Self shows no awareness of what he was doing or feeling
during sleep, or indeod of whether he at all existed during
the time. “Fe has been entirely annihilated (vinisam eva
apito bhavati)” is what one normslly imagines. But the
fact is that the Self does endure. Negativism or éﬁnyavzzda
is not the final word of philosophy. Beyond sleep there is the
fourth state of Yogic samiidhi, where all finite relations inclu-
ding that of subject and object cease, and wherein what we
had called the mind or consciousness on the lower plane
becomes itself one with the Aboslute Brahman (iii. 35, 46).

It will thus be seen that the Ultimate Reslity in the
world is Cit or intuitive consciousness bereft of all relations
and limitations, The individuslized mind or Self (jiva) of
wakeful and dreaming life as well as the finite sensuous
experience derived therefromis an illusion superimposed upon
this Cit; and there ensues a daily escape from the domination
of this Maya or illusion in deep-sleep. When from sleep the
Self reverts, owing to persistence of the force of his unspent-
up or unconsumed asanas, to the waking life, he creates the
whole Sarhsara anew. He is thus identical with the Lord or
the Creator as the ordinary theist might style him (i.8-10,ii.12-
13); while the other conceptions of Him by the erring philo-
sophers ( several of these are enumerated in i. 7-9, ii. 20-28)
are only partial expressions for Him (ii. 29), The escape
from the bonds of illusion that ensues when the Self, by the
saving grace of knowledge, wins emancipation is permanent—
or, more accurately speaking, is timeless,—so that we could,
with a truth deeper than what sheer negativism might convey,
echo the dictum: “Na bandho, na moksah—there is neither
real bondage nor real freedom therefrom.” For, if Moksa or
emancipation were an event in time, possessing a definite be-
ginning, it can never become endless, permanent or immortal
(iv. 30); and what is true of Moksa must needs hold in the
case of the bondage, If the bondage be real, its reality must
be of the same grade and nature as the reality of the Moksa.
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Now Reality as such is one and unique, and one portion.or ag-
pect of Reality cannot negate or destroy another portlc‘m or
aspect, And if bondage be non-existent from the ultimate
point of view, the ususlly sccepted cause of bondage—the
841 or birth in Yameara—must also be pronounced unreal
from the highest point of view. Thus we arrive at the famous
“pjativada” (iv. 46). Gaudapada endeavours to elucidate the
purport of the Ajativada by the familiar illustration of the
whirling fire-brand (iv. 47~50). “All that is "born” is “born”
through illusion. Hence there exists nothing eternal. From
the ultimate view-point everything is unborn, and hence there
ensues no destruction of anything” (iv. 57).

The {rue purport of one's life, thersfore, is to realise the
highest truth of the "“ajati.” To bring this about, one’s mind
must withdraw from the outward world of sense and fix
jteelf steadfast upon the Absolute. And then the mind,
steadily weaned from the contact and contemplation of all
duality, becomes itself the Absolute. And this union of the
mind with the Absolute differs fundamentally (iii. 34) from
that day-to-day union with the Absolute in our deep sleep
(iii. 34). "It is very difficult to realise, and the way to do so
lies only through fhe so-called * Asparda-yoga™ (iii. 39),
which depends upon severe Yogic discipline and perfection.
The resulting state is akin to what in Buddhistic texts is known
as the “neva-gafifia-na'safifia” Samadhi, through which the
Buddha passed before he stiained the * Parinirvana, ** The

* The earlier stages are designated ;n Buddhistic toxts as Kama-
vaoara, Rupavacara, and Attipavacara, which may be taken roughly to
oorrespond to the three atates of the Self. These do not rise above the
categories of the subject and the object (35iZna and Jiieya), and ordinary
ethical teachings, whether of the Veda with its preseriptions and prohi-
bitions or of the Mahdyana Buddhism with its Four Truths of Duhkha
(beya), Samudaya (3fieya), Nirodha {pya), and Marga {pdakya), are
valid ouly with reference to these, but are not valid with refersnce to

the Viieya (iv. 90), which 1s the very Highest Truth (the “Arghatta.
maggacitta”) that baffles every word-desoription,
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state is a steady, serene, sorrowless, and self-centered bliss,
unruffled by cares and contradictions. It isa direct pregent-
ment or illumination, nof by the way of the senses. It is
one, unique and eternal : or rather it is time-less, seeing that
having once abtained it you realise that you always had it.
There 13 no description of it in words, no possibility of its
being set forth by the ordinary categories of the subject and
the object, which are the basic factors of all human experience
as such, Hence, with an apparent paradox, it can be truly
asserted that the Omniscient Self that has secured his release
possesses no knowledge (that is to say, the ordinary sense-
knowledge) of the Reulity, and therefore has not explained it in
words (iv., 99 )*—as how could he ?— Ya‘ra h: dvaitam iva
bhavati tatra itarah ttaram pasyati......abhivadals,.....vijanali...
(Br. Up. ii. 4. 14). Whatever the achievements of Buddhism
in the domains of Ethics and Dialectics, it can nevertheless
be truly said that the Upanisadic Advaitism still contrived
to give the last word in Metaphysics,

In many ways the Karikis of Gaudapada can be said to be
a typical product of the age to which they belong; and they
mark a definite stage in the endéavours of the Hindu Ortho-
doxy to stem the tide of encroaching Buddhism, and to re-
assert its own age-worn superiorily. Whatever may have been
the original causes of the success of Buddhism sgainst the Vedic
Religion of the sacrifice and the Brahmanic organization of
the casies (varna) and stages (3srama), it became increasingly
obvious to the discerning minds of the day that, after the
rehabilitation of the old Vedic Religion in its Pauranic garb
in the manner set forth in the beginning of this Lecture,

* “ Naitat Buddhena bhisitam.”—The Commentator hero—but only
here-~takes the word “Buddha” as a proper name, rsferring 1t to the
founder of Buddhism, whose deficiency is supposed to be hers exposed. _
Since however the word buddha is elsewhere consistently used of the
Enlightened Belf—with a double entente it is true — we propose to
interpret the stanza in the mannor above suggested,
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Buddhism was able to maintain ils own only by an increasing
adoption of the cult and pantheon of Hinduism—including
in this term, Vaisnavism, Saivism, Tanirism, and the several
other “ isms " with their costly rituals snd pompous proces-
sions inlended to cabch the imagination of the masses, thot
constituted the vogue of the day.* TFrom ils very inception
Buddhism was averse to metaphysical speculations as such.
And the powerful disleciics thai il developed under such
profound logicians as Nagarjuna, Vasubandhu, Asangs,
Dinndga and Dharmakirti was more polenl as a weapon
of offence. If & system were {0 be pul forth that could elude
the four-edged rheforic of the Prasangika School, and that
could al the same time range itself on the side of Hindu Ortho-
doxy, as being based, in ils ultimale premises, on some ancient
Scriptures like the Upanisads, its iriumph was assured. Such
a system was the Advaila Vedania, which could afford to bid
defiance o all logic and look with unconcern upon the baitle
of wits ranging between different philosophical Daréanas all
sround, because its Iirst Principle was beyond the pales of
finite human reasoning The system professed to build upon
the unshakable foundations of the mystic experience which
was induced by arduous Yogic discipline; and in so far as this
aspect of the system was concerned, it may be said to have
built upon foundations, which are morc or less common o all
{he great Religions. It was this part of the programme that
Gaudapada may be said o have carried out. He proved in
effect that at the root and core of all self-destructive negatlions
there ought to be something real ond positive which is the
cosmic couniierpart of the psychic Self and which not even
the most thorough-going sceptic can succeed in gainsaying,
¥ You can doubt everything, bui cannot doubt the Doubter.”’
Unfortunately, however, the extreme ultra-logical standpoint

* Witness the gorgeous apnual procossion of the image of Buddha

described by Hiuen Tsang, wherin Kin
' g Harsavardhana + .
Beal, Life of Hiuen Tsiang, pp. 1771, a took a part:
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which Gaudapada ushered forth involved a leap between the
finite and the Infinite which made the Infinite a negation of
all finite, rather than a comprehending and a transcending of
the same. Ethically it marked a rift between the ignorant
masses that choose {0 walk and even bravely face the thorny
path of the Particular and the Seeker after the Absolute who
must renounce the world and relire into the sequeslered
mountain-recesses to find the Self ; and what is more, having
found the way to the Self through this arduous and self-
denying ordeal of Samnyasa, it was not permitted to the
Mukta to point the way to Salvation to the unfreed multi-
tude that he may have left behind struggling in the mire of
sense, because, from those giddy heights of the Absolute, all
distinction between the Self and the Non-self—between the
freed and the unfreed—was nugatory. The position attained
was safe, as far as the Buddhistic dialectic was concerned ;
but it was pitched so high as to be absolutely beyond the
reach, and therefore, absolutely incapable of giving any real
guidan'ce to the weltering humanity. It was now left for the
great Sankaricarysa, by a tactful variation of the emphasis,
but without sacrificing anything essential, to bridge the gulf
and o blaze a path which nobody need be so weak or humble
as to altogether despair of attaining and following to the
limits of his own-power and ability, This great achievement,
which will have {o be studied in close association with
the social and religious environment which brought it about,
will now form the subject of our next two Lectures.



LECTURE V1

SANKARA : HIS LIFE, AND TIMES

"T"HE date of Sankaricirya, thanks to the resssrches in

particular of Professor K B. Pathak,’ is now bassd upon
ovidence which it is not easy to set aside; butb as atbempls T
have been made very recently to call it into question, it has
become necessary to re-state the position. Sankara according
Lo tradibion { sec Vidyaranya’s Sankaradigvijaya, Canto vii;
was the younger contemporary of- Kumarila Bhatta. Sankars
10 any case quoles views akin o those of Kumarila in the
( Melricel ) Upsdefasahasr], Section xviii, verses 139-141,
{ which can be regarded as a genuine work of Sankara sinca it
15 frequently quoted in the Naiskurmyasiddhi of Sankara’s
anmediate pupil Sureévara ), asalzo in the introductory por-
tion of his Bhisya on the Teittiriya Upanisad, as expleined by
Suredvara's Vartika T Sankarathercfore must hevelived after
Kumarila, Now, the dste of Rumarila is dsiermined by three
independent lines of evidence. Kumarila in his Tantravartiks
quite [requently quotes for refutation verses from Bhartrhari's

* Of his several papers bearing on the subject the following may
bo here singled out: {1) Dharmakirt: and Sankar3earya (BBRAS, XVIII,
pp. 88-96), (2) EBhartrhari and Kumimla (Ibwd., pp. 213-238), and
(3) The Positicn of Kumdrila in Digambara Jaina Iaterature ( Transao-
tions of the Ninth International Congress of Orientalists, pp. 186-214)
8omie cther important papers of s, which have been here in part
utthsed, are now awaiting publication 1n the Annals of the B O R
Institute, Poona. )

{1 See, forinstance, 8.V Venkateswara’s noto 1n the JRAS for 1916
p{age'i IES_ﬁ’, a:s’ well as T. R, Chintamani’s paper on “The Date of S'r%
s:n]}::;l%‘;fs?; m the Journal of Oriental Research, Madras, Vol ni,

+ Anad, ed. p. 5, verse 9, ascribed by Suredvara to some “Mj
kammanya," act arilas § i Mimagsa-
Series ed? p. 671, :::1']:; t;g;tl!'! 0 Romrla’s Plokaviritika, Chowkbamba

14 [ Basu Mallik Leotures, 1925 ]
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Vakyapadlya,” and the Chinese pilgrim I-tsing informs us that
Bhartrhari died some forty years previous to his own time,
that is to say, in A, D. 650, Kumarila must accordingly have
flouished after 650; but by how many years subsequent to 650 ?
The reply is furnished by another line of evidence. Akalanka
is o celebrated Jaina philosopher who composed a commentary
called Astasatl on Samantabhadra’s AptamImafisi. Akalanka
(together with his pupil Prabhacandra) is cited in Jinasena’s
Adipurana ( written in Saka 760=A, D. 838 ), and he himself
cites from Bhartrhari and Dharmakirti, Akalanks accordingly
seems to have been, conformably to tradition, a contemporary
of the Rastrakiita Emperor Sihasatunga Dantidurga, whose
date is furnished by the Samanagad grant of Saks 675=
A. D. 753, Now, Akalanka’s opinions have been frequently
cited and criticised in Kumarila’s Slokavarttika, while this
latter work has received a similar treatment at the hands
of Akalanka’s pupils, commentators and junior contempora-
ries such as Vidyananda named also Patrakesarisvamin, and
Prabhacandra, the author of the Kamalamartanda. Professor
K. B. Pathak, from the evidence cited, correctly surmises that
Akalanka did not probably live long enough to defend his
own position against the attacks of Kumarila,—a task which
was taken up by Vidyinanda and Prabhicandra, who seem
to have been separated from Akalanka by about a quarter
of a century at the most, seeing that Prabhiacandra is men-
tioned in the Adipuriana of Jinasena, the preceptor of the
Rastrakiata king Amoghavarsa I, whose known epigraphic
dates range from A. D, 817 to 877, Akalanka’s mean date
would thus seem to be nearer 750 than 650, and Kumarils
who appears to have survived Akalanka cannof be placed
earlier than A. D. 700 or even 720. Two or three generations
thus seem to lie between the reporied death of Bhartrhari in
cir. 650 and Kumarila. This easily accounts for the failure to

® Such as I.18, IL, 14, IL 121, II, 309, IL. 377, atc. For details see
JBBRAS, Vol. xvin, pp. 214 f
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mention the name of Kumairila on the pari of both the Chi-
nese pilgrims: Hiuen Tsang, who left India in 645 A. D,,
and I-tsing who died in China (713) long before Kumarila had
attained eminence in the world of letters. The third inde-
pendent line of evidence follows from the eircumstance that
the celebrated Buddhistic writer Dharmakirti, whom I-tsing
(634-713) mentions as his contemporary, is quoted by Saman-
tabhadra, whose commentator Akalanka was, as we have seen,
the senior contemporary of Kumarila, Sankara has himself
quoled the stanza beginning with—A4bhinno pi hi buddhyatma
in his (Metrical) Upade$asahasrl. The same stanza is quoted
in Kumarila’s Slokavartika and Sayana-Madhava’s Sarvadar-
gana-samgraha by the Jaina writers Vidyananda and Patra-
kesarin, and by Sure$varacarya in the Brhadaranyakavartika
(IV,iii.476), where the commentator Anandagiri aseribes it to
the authorship of Dharmakirti., Sureévara has named Dharma-
kirtiin IV.iii, 753. It is hence obvious that Sankara knows
and quotes the Buddhistic wrgter Dharmakirti. And inasmuch
as between Dharmakirti and Sankara there must lie the major
portion of the literary labours of Akalanksa (who has attacked
Dharmakirti’s trilaksana-hetu) and of Kumarila (who in furn
attacks Akalanka’s proof for the existence of an Omniscient
Being), we cannot place Kumarila earlier ,than 720, nor
Sankars, consequently, earlier than 750. Sankara’s tradi-
tional date (788-820 A. D) as preserved in a short anonymous
Ms first brought to light by Prof. K. B, Pathak, and giving
an account of Sankara and Madhva sects, viz.—
Nidhinagebhavahnyabde(3889) vibhave Sankarodayah
Kalyabde candranetrénkavahnyabde(3921)pravisad guhamu
may therefore be accepted as abundantly confirmed, seeing
that the same date is also given in the ;S‘ankammand&rasaura.
bha, where the Kali date (4000 - 111 =) 3889 is expressed as
* Ekadasadhikasatona-catussahasryam,”

The really cogent arguments that have been g0 far urged
against the above date may now be considered, It will have
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oo nbieed that the dato adoven g d o Sar  srn jebaoed
upon the independent el nes of gqustion: ::i theneg ol
merely rost dpon fraditionnd < e of "‘u'".z Hie tho
Seid agem Mo aurah e, Yo Barsdn £ oodnetesherdive zgont
teaditionsl cralemy noss el ot of e Freed nraprriiite
(nowor': weitran in Sukn Erati == V101679 ad edanging to the

Malvambhen eel),” where U0 Sy indpelsnod S bae

"m’&tw b the enve Dy Mrueaaapas ol vl e L
the Salg verr FE{ = AL T -f"}s e od b Kepfofeadt], b owl o
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quotations and croecoreferone vernrring in carly and relinbls
texts that alune coan shake the dete that hae ban e ciqned
above tu Sanharicdrya

The following nea some of the matn consider wripns urged
againat the nbove d'zte, aud it i+ rether eurjous i*m*‘ they all
centro around vome known prodecersor of Sankaric isyn sueh
ay Gaudapida and Kuamarily, or one of the \c rya’s immedi-
abr pupils, (1) Gantdap s is ropuded o bo the ¥ pedsirgs W or
the teachor’s Lnehor of Santariearya,  Dur ones of the reputed
works of Goudap tda, the Shmahysiiriinibini- ya, wost fran-—
1ared into Chinese by Parsaristha bobwoon A, DL 316 and 369.
This will not warrant the nssigning of the * pradisya or the
pupil's pupil of Cimudapida to a date removad by over 230

* Publirhad by tho Chitradils Press of Poona. The Six Datianws
dasceshed o this Lito tenot ars KiimasTaten, D‘nrm*\éfmra. Yoyaidsten
Saildhiyaniastra, Vedintasis tea, and “ s dya’Tates, From thy deseriptios
given, nnd the firat sfitea of cach * H7it2s' quoted, it i avident that,
excopt thoNyIya,tho works intended by tho author must be quits differeat
from the current toxts,some of which ho han declare! in o many words
10 be not Sastrag. Tho work {3 uuhirtories), And ity s atiraents s ou'd
nst desorve mdh ccol once,
t Tndian Antiguary, VI[ 233
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years from that of the pracarya. The force of this argument
is however viliated by the discovery of the Matharavrtti™
which seems t0 have been the original not only for the
sranslator Paramartha but for the commentator Gaudapida,
who may or msy not be regarded as identical with the cele-
brated Préacarya of Sankara and the author of the Mandikya-
Upsnisad-Kartkas] (2) We have seen that according to the
tradivion, and upon the evidence of Suresvara’s quobation in
the aittiriya-Upanisad-Bhasya-Varttika, Kumarila has to be
placed earlier than Sankara ( as being his senior contempo-
rary). Ho has accordingly been assigned to about A. D 750.
Bul, on the evidence not only of an old but solilary ¥s. of
Bhavabhiili's Milati-Madhava,{ but of the Yuktisnehapra-
piirani, a commentary on the Sastradipika (Nir, Sag. ed,p 30),
as well as of the Citsukhi ( Nir. Sag ed., page 265 ), one of
Rumarila’s pupils seems to have been Umbeka, the name being
supposed to be an alwas of the famous dramatisi Bhavabhuti.
But Bhavabhiiti’s usually accepted date is the first quarter of
the ecighth century. Henece, to square these facts, we must
either (i) bring Kumarila nearer to Bhavabhiti’s time by
giving up the contemporaneity of Kumarila and éankara;
or (11) take Bhavabhili nearer to Kumarila’s time by dis-
counienancing the story of Bhavabhiiti’s being patronised
by Yaéovarman;§ or (iii) discard the equation of Bhava-
bhtti=Umbeka : or finally (iv) upset the date above arrived
al for Sunka acarya. The second of these seems to me the mosi
plausible way out Kalhana's referring Bhavabhatli to the

* 8ee the . G. Bhandarkar Commemoration Volume, pp. 171-184,

! Beo page 189 before.

1 8. P. Pandit's edition of the Gauda-valo, Introd, pp covfi.

§ Yaofovarman of Kaneu) lived some fifteen years after his defeat by
Lahtaditya of Kashmir, and Kalhana’s allusion ( Rajatarangini 1v, 144)
to Yafovarman's patronage of Bhavabhut, 1f real, can be taken to re-
for to this subsequent period. So too, the words ajjav: in Gauda~aho,
Stanza 799, can denote a rather very short interval between Vakpatiraja

and Bhavabhuiti, Tho “ water-drop” stays only for a while, and1s then
evaporatel.
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reign of Yadovarman may be on a par with Shakespeare's
being referred to the Elizabethan period, although some of the
best plays of the English Dramatist were produced after the
death of that Queen. (3) Mandana, the Mimafisist, is supposed
to have been Kumairila's pupil as well as brother-in-1aw. This
Mandana, subsequent to his defeat by Sankara, became Sure-
§varicarya—says the tradition. Suresvara was one of the
elderly pupils of Sankara. Now Suresvara is quoted by the
Jaina author Vidyananda in the Astasihastrl, and Vidya-
nanda is rgferred to by Jinasena, whose Harivamsa was
written in Saka 705 or A. D. 783. Thus Mandana aliss Sure-
svarais atleasttwo generations earliex: than 783, which wotild
militate against the date proposed for Sankara. This objection
is easily met. First, the identity of Mandana with Sure$vara
is not beyond cavil. Professor S. Kuppuswami® of Madras
believes that he is in a position to prove that the “ Mandana-
Sure$vara equation in the history of Advaita is a myth ; that
Mandana is s representative Advaitin of the Pre-Sankaras
stage......us ; and that Mandana is nof, but Suresvars un-

be forgotten that Jinasena had a very long literary career,
His last work, the Adipurina, where Vidyananda is quoted,
was written full 55 years after his earlier work, the Hari-
varnda. Vidyinanda and SureSvara are best regarded as
contemporaries; and that can remove all our difficulties. (4)
Padmapida, the author of a pommentary (the Paficapadika)
on the first five Padas of the Sariraka-bhisya on the Vedanta-
siutras was, according to tradition, one of the direct pupils of
Sankara. Vacaspatimisra, one of whose works is dated 898
Samvat or A D. 841, refers often enought to this Paficapadika.
So too, on the evidence of Amalananda’s Bhamatikalpataru,
Vacaspatimisra frequently cites and refutes the objections of

* Report of the Third Oriental Conference, Madras, 1925, p. 480.

t According to the commentator Amalananda on Vacaspatimiéra’s
Bhamati apud 1, ii, 26, 1, iii, 17, etc.
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Bhiaskars to Sankara’s interpretations of the Vedantasitras.*
If Sankara is to belong to A, D. 788-820, this does not leave
sufficient interval between Sankara and Vacaspati. To this
objection the reply is that the interval available is sufficient
asfarasihe interposilion of Padmapada between Sankara and
Vacaspati is concerned; and as lo the position of Bhaskara,
sufficient evidence for placing him earlier than Vacaspati is
not yet forthcoming. The alleged citalion in Bhamall in the
form of the stanza occurring on p. 18 of the Chowkhamba edi-
tion of the Bhaskarabhasys is itself a quobation in the latier
work ; and, as we shall iry to prove in a subsequent Lecture,
more than one pomment‘ator on the Vedantastiras must have
lived between Sankara and Bhaskara. Lastly, (5) tradition
speaks of Hastamalaka, one of the direct pupils of Sankara,
as having been a dullard son of Prabhakara who, along with
Umbeka and Mandana, is believed by some to be s pupil of
Kumarila, while others regard Prabhakara as a predecessor of
Kumarila. And io further complicale the matters, distinction
is drawn belween an older Prabhakara, the predecessor of
Kumarila, and the modern Prabhakara, the pupil of Kumarila.
Under the circumstances, the force of the objeciion which
the presumed relation of Hastamalaka with Prabhakara raises
against the usually accepted date of Sankara becomes very
feeble and is by no means adequate to disturb our conclusion
based as this is upon the unimpeachable evidence of contem-
porary quotations in Jaina and Buddhist Literatures.

We have attempted, at what might appear to be a some
what disproportionate length, to setile the date of Sankara-
carya, because the question whether he lived in the fifth, the
seventh or the eighth century after Christ becomes of consi-
derable importance in evaluating the problem of the social,
religious, and philosophical reconstruction as it presented
itself to him, and in the solution of which the pre-eminent

* See Journal of Oriental Research, Madras, Vol. I, pt. 1, p. 46,
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qualities of the Acarya as the preacher and the writer, the
leader and the statesman, the disputant and the devotes,
most clearly manifest themselves. The fifth century in the
history of Northern India is dominated by the greai Gupia
Emperors: Samudragupta (330~380), Candragupta (380-415),
and Kumaragupta (415-455), the seventh century by the Em-
peror Harsavardhana of Sthanvi§vara (Thanesar) in the North
_ (606-647), the Calukya King Pulakesin IT (608-642) in the
Deccan, and the Pallava Mahendravarman I (600 fo 625) and
his suceessor Narasimhavarman I {625-645) in ihe South.
Wiith the fame of these mighty rulers and distinguished
patrons of art resounding in the air it is extremely unlikely
that Sankara, if he had lived in the fifth or thé seventh
century, could have given a description of the social and
political condition of the India of his own days in these words
(Vedantasttrabhasya, I. iii. 33 ; Thibaut, vol. I, page 222)—"A
person maintaining that the people of ancient times were
no more able to converse with the gods than people are at
present............might as well mainiain that because {there
is at present no prince ruling over the whole earth ( sarva-
bhauma ), there were no such princes in former times; or he
might maintain that in former times the spheres of duty of
the differont castes and a$ramas were as generally unsettled
ag they are now.” There are other local and contemporary
touches in the writings of Sankara—to say nothing of the
attempis* to identify Parnavarmsan, Balavaman, Jayasimha,
Krsnagupta, and other princes mentioned by Sankara in his
suthentic works with certain known historical figures—
which accord well with his being assigned to the end of the
eighth and the beginning of the ninth century. And once
this is fixed, we are in a position, with the help of ascertained
facts of the literary and religious history of India, to setile
the predecessors and compeers of the Acarys belonging not

® Vide Br. 8. Bhasya on II. 1. 20,IL.1v,1,IV.iii. 5; Ch, Up Bhasye
on1. 23, ete. Compare Ind. Ant., vol. XLI (1912), p. 200.
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only to his own religion and his own philosophical school,
but to those manifold sects and persussions with whom he
had to wage war of offence and defence; and then to ascertain
the nature of the problem of the socio-religious reconstruc-
tion of Hindu India as it presented itself to him—its dangers
and difficulties—and to evaluate the measure of success he
may have atbained in judging the malady aright, and in
applying the correct remedy to cure 1t. Before however we
can do so with certainly il becomes necessary to determine
which of the hundreds of works, small and large, attributed
to Sankaracirya can be said, with a fair measure of probabi-
lity, to come directly from the Acarya himself. For, some
ghort minor works like, say, the Satpadistotra, if admitted
as genuine, reveal to us the real psychology of Sankara the
man much more correctly than some of the Acarya’s longer
and more erudite works. Here again the problem is mainly
philological, but we cannot well avoid 1i—nay, it must form
the basis of all our further generalisations—seeing that,
the neglect of this basic precaution has led more than one
regearch student astray.

On the evidence of the three parts of Aufrecht’s Catalo-
gus Catalogorum, the Triennial Reporls and the Descriplive
Catalogues of the Govt Oriental Library, Madras, the Col-
lected editions of the Acirya’s major and minor or mis-
cellaneous works brought out in Mysore, érirangam, Poona,
and elsewhere, we have been able 1o enumerate some 400
works generally attributed to the great name of Sankaracirya
and regularly giving at the end the stereotyped colophon:
“I S’rimat—Pammahaﬁsa-Parwrc‘ijak&'carya-ls‘rimat—:S‘m’zkma-
bhagavat-pujyapada-krtau”..................6tc, These fall into
three main divisions: commentaries, stoiras (hymns of praise),
and prakarana-granthas ( miscellaneous religio-philosophic —
particularly Vedantic—iracls). On grounds which we can-
not fully set forth in this place” we regard the following

* These form the subject of a separate paper awaiting publication,
14 (2)
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eleven commentorial works as most probably coming, in the
main, from Sankardcirya himself—

W0 ~T O UT P s

10
11

Brahma- or Vedanta- siibra- (alias Sariraka-)Bhisya
I8a-Upanisad-Bhasya
Kena~Upanisad-[Pada~]Bhisya
Katha-Upanisad-Bhisya
Prasna-Upanisad-Bhiasya
Mundaka-Upanisad-Bhisya
Taittiriya-Upanisad-Bhasya

[ Maha-]Ailareya—~Upanisad-Bhasya *
Chindogya-Upanisad—-Bhisya
Brhadaranyaka-Upanisad-Bhisya and
Bhagavad-Gita—-Bhasya.

The ascriotion of the following fifteen commentaries to
Ssnkaracarys is more or less debalable—
(1) Mandakya~Upanisad-Bhisya
(2) Mandikya—Upanisad-Karika—Bhasyaf
(3) Svetasvatara~Upanisad-Bhasya
(4) Nrsimha-[Purva-]Tapaniya-Upanisad-Bhasya i
(5) Kena-Upanisad-[Vikya~]Bhasya
(6) XKausitaki-Upanisad—Bhasya
(7) Maitrayaniya-Upanisad-Bhasya
(8) Kaivalya~Upanisad-Bhasya
(9) [Mshi]-Nariyana-Upanisad-Bhasys §
(10) Hastamalaka-stotra—Bhasya

* Otherwise known as Bahvrcabrahmana-Upamgad-Bhagya, being a
commentary on Ait. Aranyaka II and III, the Ait. Upanigad proper
being= Aran. II, Chaps. 4-7,

4 Othsrwise known as Agamagdstra-vivarana.

T Although supposed to be, according to tradition, the earliest work
(adya-krt1) of Sankara 1t refers to the Prapaficasara and the Mandukya-
Upanisad-Bhasya as the author’s own earlier compositions.

§ The one printed as appendix to the Anandasrama edition of the
Taittiriya Aranyaka, on the grounad of two of 1ts mangaldoarana stanzas
and 1ts quotation from the Prapaficasara (ed., p.810), seems to belong to
a Sankardcarya of some later date.
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(11)
(12)
(13)
(14)
(15)

Visnu-sahasranama-Bhéasya
Sanatsujatiya-Bhasya
Adhyatmapstala-Bhasya’
Gaysatri-Bhiasysa and
Samdhyi~Bhasya.

The following 31 commentaries seem almost certainly
to be spurious works—

(1]
[2]
[3]
[£]

[5]
[6]
[7]
[8]
9]
[10]
[i1]

[12]
[13]
[14]
[15]
L16]
[17]
[18]
[19]
[20]

Aparoksinubhava-Vyakhys

Amaru-Sstaka-Tiks

Anandalahari-Tika

Atmabodha~Tika, designated as Adhyatmavidya-
Upadesamdhx, Ajfianabodhini, and Sarmksipta—
Vedanta-Sastra-Prakriya

Uttara—G1ta-Tika

Upade$asahasri-Vrtti

Ekadlokl-Vyakhya

Gopala~Tapaniya-Upanisad (Parva and Uttara)

Trisati-Namirtha-Prakasika

Daksinamirti-astaka-T1ka

Pafica(padi)-Prakarani-Tika, otherwise named
Saccidanandinubhava~Dipika

Paficikaranaprakriya~Vyakhya

Paramahafisa-Upanisad-Hrdaya

Patafijala—~Yogastlrabhasya—Vivarana

Brahma—-Gita-T1ka

Bhattikavya-Tika

Rajayoga—Bhasya

Laghu-Vakya-Vriti- 1ka

Lalita~Sahasranama—-Bhasys T

Vijrmbhita-Yoga-[Sttra]-Bhasya

* Being a commentary on the eighth Patala of the first Praéna of
the Apastamba~Dharmagttra. It hasbeen published in the Trivandrum
Sanskrit Series,

+ Thero is also a Lahta-triéati-Bhasya,
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[21] Visnu-sahasranima-Samgraha-Bhasya™
[22] Vrddha-Brahmana-Upanisad-Bhisyat
[23] Satasloki~-Vyikhya
[24] Sakatayana-Upanigad-Bhasys
[25] Siva-Gita-Vyikhya
"[26] Satpad-Tika, styled Vedanta-Siddhanta-Dipika
[27] Samksepa-Sariraka-Bhasya
[28] Sathdhya-Vandans~Bhisysi
[29] Sambandha-Dipika (?) -
[30] Saimkhya-Saptati-Tika Jayamangald  and
[31] Sitasamhita~-Bhasya,

Passing next to a consideration of the sfofras attributed
to Qafnkm'z‘xcarya (of which about 220 can be easily enumer-
ated ), one cannot fail to notice, in the first place, a sort of an
artificiality about them. Thus we have at least 15 stotras
composed in the “ Bhujangaprayata’ metre (Vv ——, v— —1
v— —, v——1) and addressed to gods like Ganesa, Gandakl,
Daksinamiirti, Datta, Devi, Nrsimha, Bhavanl, Rama, Visnu,
Samba, Siva, Subrahmanys, Hanumat, ete. Their subjects
too are of a stereotyped nature,§ containing many identical
expressions and sentiments; and not one of them has any old
commentary on it or has its authenticity vouched for by any
reliable and ancient author. I feel no hesitation in regarding
them all (with one possible exception) as spurious. Next we
have the “ astakas ” of which I have been able to count over 35,
being addressed to the deities such as Acyuta, Aunapiirni,
Amba, Ardhanarisvara, Kalabhairava, Krana, Gangi, Ganesa,
Govinda, Cidinands, Jagannatha, Tripurasundarl, Daksina-

* See No, (11) above.
+8ame (?) as the Magdala-Brahmana~Upanisad-Bhagya.
T Same (?) as No. (15) above.

§ Atleast half a dozen of them allude to the torments of Samsara
and bemoan in feeling language the miseries of old age, domestioc unhap-

piness, and the like. It1s obvious that SankarJoirya could not have been
their author,
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mirti, Narmads, Pandurahge, Balakrena, Bindumadhava,
Bhavani, Bhairava, Bhramaramba Mamkarmka, Yamuna,
Raghava, Rama, Linga, Saradamba, Siva, Sricakra, Sahajs, and
Halasya. There are only two amongst these, viz., Daksina-
miirt-astaks and Gopala-astaka (the former with commentaries
attributed to Suresvars, Vidyaranys, Svayamprakasa, and
even Sankara himself, and the latter with one attributed to
Anandetirtha) that, in style and contents, can put forth a
plausible claim {o authenticity. The rest are late, and false-
1y attributed to Sankara's authorshlp And similsr remarks
hold in the case of the over thirty hymns named after the
number of stanzas (5,6, 7, 9, 10, 12, 14, 16, 50, 64, 70, 100, and
108) comprised in them, of which only the well-known Satpadi
and Dasasloli sland forth with a claim to genuineness ground-
ed upon the existence of more than one relisble and ancient
commentary on them. Other arlificialities of composition
exhibited by these minor sfofras are: (1) an attempt to make
the initial letters of the successive stanzas follow the order
of the Devanagari alphabet;* (ii) an endeavour to deseribe
all the parts of the object of adoration beginning with the
feet and ending with the hair;t (iii) an arrangement of the
stanzas to follow the normal ritual of worship in 16 (or 64)
stages ;1 or (iv) conceiving of the same ritual as an ideal
process ( manasa-ptjs ) which is addressed, in a majority of
cases,§ to the Atman or Self within, conceived as the Highest
Principle, rather than to some Deity different from, and
external to, the human body or the individual soul,

Without arguing the pros and cons of each case, we will

now enumerate what we regard as very probably the genuine
stotras of Sankaracarya These are—

* There are three or four such hymnas,
+ There are at least three such hymns,

T Scdadopacaia or Catuhgastytipacira P,
hymns.

§ Over twelve.

There are four such
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12 Anandalaharl, consisting of twenty stanzas in Sikha-
rinl metre,” and honoured by over 30 commenta-
ries, one attributed to Sankars himself

13 Govindéstaka as printed in the Vanivilasa ed., vol.
18, p. 56-58, and honoured by a com. attributed to
Anandatirtha

14 Daksinamurti~stotrs in 15 stanzas, on which Sures-

vara wrote a com, called Minasollisa. Other comm.

are algso available, being attributed to Vidyaranys,

Svayamprakida or Prakasatman, Piirninands,

Narayapabirtha, and even Sankaracarya himself.

The Stolra consists of 15 stanzas, but there is &

doubt as to the genuineness of the last five stanzas.

The genuine part of the work is often styled

Dakginamiurti-astaka

15 Dasadlok], also known as Cidananda-dadasloki or
Cidananda-stavaraja, with the famous comment.
ary called the Siddhantabindu by Madhusidana-
Sarasvali

16 DviadaSa-pafijarika, usually known as the Moha-

mudgars, in twelve stanzas, beginning with —
Miidha jahihi dhandgama-trsnam

17. “ Bhaja Govindam ” stotra, also called the Carpata-
pafijarika, in 17 stanzas

18 Satpadi or Visnu-satpadi, honoured by more than
half & dozen commentaries, one attributed to San-
kara himself, and another from the Visistadvaita
School of Raminuja and

19 “Harim ide” stotra, on which Vldyaranya, Svayam-
prakisa, Anandagiri, -and even Sankara himself,
are reported to have written commentaries—that of
Svayamprakada being printed in the Bibliotheca

Sanskrita series of Mysore (No. 20).
* Asg printed 1n the Vani-~Vilasa ed,, Vol. 17, pp. 159-164, and to be
distinguished from the Saundarya-lahari in 100 stanzas, The authen-
ticity of the work 1s not however absolutely certain,
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_ The ascriplion of the next three stofras to the authorship
of Sankariacirya is plausible, but not aliogether certain—

(16) Manisa-paficaka (Vani Vilasa ed. XVI, p. 55 £.)

(17) Sopana-paficaka, also known as Upade$a-paficaka
(Vani Vilass ed. XVI, p. 127 £.) and

(18) Sivabhujafige, fourteen slanzas, omitting stanzas
1, 15-34, and 36—40 (Vani Vilasa ed.).

The following over 2IQ stotras may be safely pronounced
as nol genuine works of Sankardcarye We refrain from
enumerating them all, but content ourselves with the follow-
ing classification by groups:—

[ 32-62 ] Saivite stofras (31) addressed to Siva (19),

Samba (3 ), Mrbyufijaya (2 ), and Sankara,
Maheévara, Paficavaktra, Halasya, Ardha-
naridvara, and olher names of the God
[ 63-104] Stotras addressed to the Consort of Siva (42)
under names such ag Devi (9), Tripurasun-
dari or Sundari (6) Bhavani (§), Lalita (4),
Amba or Ambika (3), Bala (3), Kalior Kalika
(2), Gauri or Giriia (2), Syama or Syamala
(2), and Siva, Parvall, Matangi, Sahais,
Jvalamukhl, and Rajarajesvari

[105-121] Vaisnava stotras (17) addressed to Visnu (4),
Krsna (5), Hari (2), Govinda (2), Mukunda,
Narayana, Acyuta, and Cakrapani

[122-136] Stotras (15) addressed to the Gods and Holy
Places in and aboui Benares,* such as—
Bhairava (4), Ganges (3), Annaptirna (32),
Manikarnika (2), and Bindumadhava, be-
sides general praises of Benares viewed
as a whole (3)

[187-151] Siotras (15) addressed to the Gods, Goddesses
and Holy Places believed {0 have been

* Where Sankara lived for years according to tradition.
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[152-159]

[160-164]
[165-169]
[170-173]
[174-177]
[178-180]

[181-182]

[183-187]

[188-189]
[190-230]

[231-246]

visited by the Acarya in the course of his
wanderings: Jagannatha (2), the Twelve
Lingas (2), Sricakra (1), Gandakl, Yamuna,
Triveni, Sarasvatl, Narmada, Kamaksi,
Minaksi, Sarads, and Pandurangsa

Stotras (8) addressed to Nrsimha or Lakgmi-
Nrsimha

Stotras (5) addressed to Daksinamiirti

Stotras (5) addressed to Datta or Dattatreya

Stotras (4) addressed to Gane$a or Ganapati

Stotras (4) addressed to Rama or Raghava

Stotras (3) addressed to Hanumat or Afijan-
eya or Subrahmanya

Stotras (2) occasioned by the traditional
“Shower of Gold” episode, called Kanaka-
dhara or Kalyana-vrsti

Individual stotras (5)addressed to Cintamanti,
Dasa avalaras, Puspavira, Sarabha-hrdayas
and Harihara, one each

Stotras (2) addressed to * Ajapa ™

General devotional and Vedantic stotras (41)
including lopics like Manasaptja [mental
adoration] (8), the soliciting of forgiveness
for sins, and protection (8), praise of Sages,
Teachers, and Blessed Persons of the past
(7), description of the state of beatific union
with the Absolute ( 12 ), and exaltation of
Samnyasa (6) and

Miscellaneous and as yet unidentified stotras
(16), some of which may turn out to be
duplicates of some of those slready listed
above.

When we turn next to what are called the Prakarana-
granthas or shorter philosophical works, the proportion of
what can be confidently put down as the genuine works of
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$ankarscarya to the dubious or the distinctly spurious works
is almost as outrageous as in the case of the sfofras. 1 have
been able to pul together over a hundred and ten of these
Prakaranagranthas. Some of them in their style and con-
tents bear so little relation to Sankaracarye {hat their ascrip-
tion to his great name seems liltle more than downright mis-
take. Others are philosophic compsndia after the style of
{he Sarvadaréanasamgraha, or digesis of Yoga and Tantrism,
Still others deal with the life and conduct of ascetics and
recluses, giving also rules for the various Mathas as well
as, occasionally, moral instructions suitable to all classes of
men, The rest—barring the considerable number of mis-
cellaneous and non-descript tracts—treat of Vedantic topics
proper, describing the nature of the Atman or the Absoluts,
expounding the ultimate sense of the great Upanisadic utter-
ances, commenting upon specific Vedantic technicalities 1ike
Maya, Karana, Triputi, Nirvanas, etc., or conslituting a com-
plete manual of Vedantic teaching in all its aspects, such as
the later Vedantasira., A large masjority of these texis can
be declared as unauthentic, especislly when we find them to
contain ungrammatical words like Ganapatyaih ( Jivanmuk-
tAnandalahari, stanza 14 ), or ramantah ( Yatipaficaka, st, 4); or
{0 indulge in such srtificialities as the composition of a series
of stanzas with their initial letlers following the alphabetioal
sequence; or to conlain adjuralions about aitentiveness in
service at the Royal Courl, or refusal to cultivate the “ Yavana”
language (Prasnotiaramalika, stanzas 35 and 37); or to advocate
1deas™ like—~'Anader api vidhvamsah Pragabhavasya viksitah’
( where the Nyaya-Vaisesike division into different kinds of
Negations—against which Sankara has expressed himeself go
emphatically in the Br. 8. Bhasya apud IL i, 18 — is taciily
assumed). Very few of them, in their style and thought, rige
above mediocrity, or are quoted by any reliable and ancient
authors, and the burden of proof must hence lie on him who
wishes to claim authenticity for any of these tracts, rather

* Compare Vivekactid&Zmani, st, 202,
15 [ Basu Mallik Lectures, 1925]



LECTURE VI, SANKARA : HIS LIFE, AND TIMES 229

Sadacaravivarans or °prakarana or ‘anu-
samdhana, ete. ’

[265-272] Disquisions on Yoga and Tantrism, including
the Prapsaficasira and the Yogataravali,
both of which the Vanlvilas edition has,
without sufficient justification, admitted as
genuine works of the Acarya

[273-275] Compendia for all the different Schools of
Philosophy. Amongst these is included
the Sarvasiddhantasarhgraha, which was
published (1905) by the Govt. of Madras
with an English Translation by M. Ranga-
charys

[276-304] Concise Vedantic manuals for the beginners,
These include works such as Tattvépadesa,
Sarvavedantasiddhantasarasamgraha, and
Prabodhasudhikara ( these three being ad-
mitted into the Vanivilas edilion ), as also
works figuring under names such as Sastra-
darpans, Balabodhasamgraha, Paraméartha-
sarasamgraha, Vedantataitvamafijari, Jia-
napradipa or °dipika or “upade$a or °gita,
or °nauksa, Tattvasara or “bodha or “sam-
graha, and even Vedantasara & Siddhanta-
bindu Deserving of a particular mention
is a Sarvopanisadarthasamgrahsa, a Vajra-
sticyupanisad, and an Ekadasottarasata-
vakyasamgraha,—the last being a collec-
tion of 111 benedictory sentences ( ending
with bh#yat) and embodying several dis-
tinctave Upanisadic doctrines

305 -341] Discussions of specific Vedantic topics such

as medilation on the Self, or intuition of
Brahman ; the nature of Cause; of Beatific
realization (including the Advaiténubhtiti,
Jivanmuktanandalahari, and Praudhinu-
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bhiiti, which all have found a place in the
Vanlvilas edition ); of May3 and Nirvina;
of the " triput! " or three factors in know-
ledge; of the fourfold Doubts and fivefold
Means ; ete.

[342~349] Discussions of the well-known Upanisadic
utterances or Mahivikyas

[350-353] Stray works, the _asoription of which to the
suthorship of Sankara has to be pronounc-
ed as an error, seeing that they include a
phonetic discussion on the padas of the
Vijasaneyi-samhitd, an alamkaric work
called “ Kavikar(a)patti,” and the erotic
Amarudataka, which Sankara is supposed
to have composed by rarakiydpravesa with’
o view to answer certain awkward ques-
tions of the wife of Mandana-miéra to
justify his title to omniscisnce

[354-358] A few miscellaneous works too difficult to
identify or classify.

The facts above set forth yield the following net result.
The works which we ean almost confidently call Sankara's
own include 11 commentaries, 8 stotras, and 5 prakarasna-
granthas, making a net total of 24. The works which are
most probably and in the main unauthentic include 15 com-
mentaries, 3 stotras, and 8 prakaranagranthas, making up a
total of 96, The remaining 358 works—small and large—
(comprising 31 commentaries, 215 stotras, and 112 prakarana-
granthas) are to be put down as non-genuine.* In evaluating

* There 15 perhaps discernable a similarity of style and contents
amongst some of the works falling under olass II, as also amongst a
few others falling under olass III. We can thus distinguish the hands of
at least two other “Sankaracz‘zryas" that have helped to gratuitously
swell the number of works to be ascribed to the first Sahkarfclirya.
Nor is the possibihty ruled out of the existencs of a few more works,
other than those above listed, parading under the name of the Acfirys.



