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MOTTO:

Paiicavimsam vad etat te proktam Br&hmaqmsaﬁmzarl :
. AR Ly L
tatha tan na tatha c eli tad bhavan pakium arnd

“ This Twentyfifth [of the Aupanisadas] (i.e. aksara) which

i ay tell me
has been described by you, O best of Brahmins, pray te
whether it is so or whether it is not so. ”

MBh. XII. 318. 58.
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INTRODUCTION.

Translations of the Bhagavadgitd abound, and their num-
beris constantly increasing, but notso the
help for interpreting that famous text,such
as Colonel Jacob’s “ Concordance to the
Principal Upanisads and Bhagavadgita.” Itis curious, indeed,
that even now, more than a century after the first translations
and A. W. von Schlegel’s critical edition of the Bhagavadgita,
the one work which ought to precede any translation, viz., the
hook onthe terminologyof the Gitd, has yet to be
written. There exists so far but a single contribution to it, viz.,
Franklin Edgerton’s Paper “ The meaning of Samkhya and
Yoga,” which appeared in 1924 in Vol. XLV of the . American

Journal of Philology.
Accepting Prof. Schrader’s suggestion I, therefore, propo=
sed to supply this want and began by

The term aksara. examining what seemed to us the most
puzzling of the metaphysical terms of the

Gita, viz., aksara; and the inquiry on it grew to such an extent
that it has become the sole subject of this Thesis.

The Problem.

The following table will give an idea of the present condi-
tion of our problem. There are altogether
fourteen passages in the Gita in which
the word aksara occurs. - Three of these

( viz., VIIL 13, X. 25, and X. 33 ) may be dismissed at once,
because in them the meaning “letter 7 or “gsyllable ” is incon-
testable. In the remaining eleven places ( Bh. Gt I 15 b
VIIIL. 3a, 11a, 21a; XI. 18a, 37d; XII. 1¢; 3a; XV. 16band d;
18b), where it may be supposed to mean a .metaphysica]
principle or an adjective qualilying the same, it is understood
as follows by the two best known Indian commentators and

four European translators i—

[ts meaning.



Bh. Gi,
III. 15b

VIII. 3a

11a

21a

XI. 18a

37d

XIlL 1c

3a

XV. 16b,d

18b

2

Sankara. Rimanuja. Garbe.
The Supreme Theindividual soul. The Imperish-
Soul (m.). able (cause of
prakrii).
Brahman (n.). The One of the Imperishable
form of the ag- (adj.).
gregate of indivi-
dual souls (ksetra-
Jitasamastiriipa).
” The Immutable i
posessing the at-
tributes  *“ not-—
gross” etc.

(Not explained.) A liberated soul, » in VIIL 19
(adj. to avyakia
bhavai.e. purusa
in VIII. Z2).

Brahman (n.). The Immutable. Imperishable

(adj.).

(Not explained.) The principle  The Imperish-
(called) the indivi- able.
dual soul (jivar
matatlva ).

Brahman, the Tl
16 nature of 4

Supreme Atman, the inner self (=the in';personal
( j_J];’aifyc)lgdimasva- Brahman).
ripam
The One presid- ' i
sd . ) Imperishable
of Illusion, e i)

The Lord’s power The liberated

of Illusion. The Imperish-

person. able (the indivi-
The seed of _ dual soul).
world-tree (i.e. thz SO’{;lll_e RLated ”

power of Illusion),

3

Deussei. Barnett. Hill.

The Imperishable The Imperishable The Imperish-
(cause of (cause of “Word-  able (cause _

Veda—Word). Brahman”). of prakrati). =

The Imperishable. The Imp

(Vasudeva).  able (Vasudeva). 13

The Imperishable The

Abode). Imperishable
s ) (the Pranava).

The Imperishable
(also the
Syllable Om).

The Imperish-

5 ishable
The Imperish able (identical

1 -
Aksara identical with

(imperishable)”  (iden!

(identical with purusa 1
ayyakta bhava in

VIIL 19; ad]. to (¢
purusain VIII 22).

&<

shable. The Ttaperishable. The
The Imperishable. The liap C—

" ” n

n 1 7
(the Absolute). (Vasudeva).

» The Imperishable, g

(Do.)
Imperishable .

(adj. to purusa). (the World—Soul). (the sotl, ine

dividual and
universal),

The Imperishable. The Imperishable, The

Imperishable.

Bh. Gi.
IH. 15b

erishable The Imperish- _VIIIL. 3a

11a

21a

VIII 22). with purusa , x{a
2 ﬂ) in VIII 22), 7™

XI. 18a

37d

XH. ¢

XV. 16b; 4

18b
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It will be seen from the above that, while the Indians fecl

at liberty to understand, in each case, the
word in the sense in which it fits best in-
to their own philosophical Systems, the

Europeans show a certain tendency to-
wards giving the word so far as possibleone consistent

meaning Butitisclear that none of them, Indian or
European, has endeavoured to stud Yy the word in
ghicilioihitNef previous and later texts, not

even Deussen who, having translated sixty Upanisads and most
of the pinfo'sdphicnl texts of the Mahabharata, was best equip-
ped for that study. The reason for this neglect is, of course,

the supposed irreparable vagueness of the terminolc gy of the
Gita.

The Present Situ-
ation.

The terminology of the Gita is, however, not so vague as

it is generally believed to be. There are
The Gitad Termi- certain words which are known to the
nology not very Gita as samjias “ technical terms,” while
vague. there are others which are yet in the
‘ making. To the former class belong
words like karman (VIIL. 3), apyakta (VIII. 18), adlyyatima
(XI. 1), ksetra, kselrajiia (X111 2), gunatita (XIV, 25), asvaltha
XV. 1), dvandva (XV. 5), puiusotiama (XV. 18), sad (XVIL.
26-27), a—sad (XVII. 28), sannyasa, tyaga .(X\./LIII. 2,11;VI1.2),
sthita=prajita (1. 55,56), adhidaiva, adliyajiia (VII. 29—_30;
VIII. 1-4) and many others. There are some terms which
the Gita uses in two or more technical meanings, e. g,, yoga
(V. 4 VL 23; 11 48), samkhya V. 4 }§VIII-“13—14), ete.
Moreover, pravadanti “ they declare,” prahul: they say”,
ucyale “ it is called, ” abhidhiyate _lt_ 15 Eamed_ ) S(?‘i'_‘f’n:ﬂ'l‘lmm
« called 7, smrtam “ known (in tradition)”, ,f;ldalz.g'fam “1llu.s-
trated (by people)”, prathilal * well-known ”, pr_’okiam ) s_sa_ld
to be "—all such expressions which often occur in the Gita in-
dicate the existence of a fixed t?ﬁﬂg}flp &Y to which the author
had recourse. But there are alsp g T of words which
are used in twg CT MOTe meaniy gs without there being an in-
dication of their 1I€W'mg had at that time any technical sense.
Such terms are prakilj, &ina, maya, mahad braliman, svabhava,

5

nitvana, buddhi, param, ajiiana, ad]zifg'hmm,_ ﬁm.d—’l{)/zav;zé
miat-sadharmyan, m;zs'a, matira, kaiuna, samya, siddhi, c::

is to be noted that while expressions such as S(:'Ijljiiiftflllz,
proktam, prahul, etc. frequently accompany the words of the
former class, they are not to be found in t1_1r3 passages where
the words of the latter group occur. This shows that the
Gitd had certain fixed terms at its disposal.

Was aksara a technical term in the days of the Gita? 1In

' IIT. 15, aksara is introduced as if it were

Aksara, a techni- very well-known to the reader. Il‘l VIII.
cal te.rm. 3, aksaia is given as the explanation of
Brahman; this shows that its meaning

was considered to be less ambiguous and better fixed than that
of the term Brahman. 1In VIIL 11. aksaia is that one ‘“‘which
the Veda—knowers declare”, In VIIL 21, aksara is the de
gnation of the higher avyakia othervise “called”
The Lord is said to be aksara which is “the highest to he
known” (XI. 18) and “aksaia, sad, asad, and whatever is pe-
yond these” (XI. 37). 1In XII. 1, the contrast between the
meditators on aksara and on K rspa (. e. Purusa ) is introduced
as 1if the distinction between the two were quite well-known;
the question is not whether both are objects of meditation,
but it is, which of the two is better, The description of aksara
(in XII. 3) is given not because it 1s unknow .
thereby the author wants to poin

SE
parama gati,

0, but because
t cut the difficulties that
surround the aksara-mediator (XIL 5). In XV - 16, ksara and
aksara are contrasted ( almost in the same way as in S'.ve. Up
L 8) and katastha is said to be the designation” of aksm'(.z
(katastho sksara ucyale). So, it is quite clear that the au:d 5
of the Gita uses the term aksara in the unambiguoyg sense 0;01
ifachnic:dl efxpression. He has inherited it fr(m? very old tmdi
1ons, viz., fron raditi )

Earlier M’etricall tl{}i)::];flqlg:m SR —— HEE nd the

In addition to the internal evidence that the
Ly X

| A itself
su 85, ¢ e ‘
= é)oplu,s to us, we have ample material o
ver th_e Meaning or Meanings of .
I110t313]13'3|(‘ﬂl ft‘,*i‘i'n:-:: of tHis “_Oz_;{_‘h‘\?-,”_,‘, “::1
all; swe have the  Eariver Nretricar i"-r;;t‘r;l'
sads, to which the Gita itsclf refeis (RIL 4). These

Aids to interpret
it.

aire the
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N acob’s
immediate predecessors of the Giti. A glance at .Col'onﬁltl IU iy
* Concordance of the Principa p{hai

Ap = 3 s T
The Earlier Met- sads and Bhagavadgita ‘twu S&?I?i\;h are

i Jpanisads. the terms prakrti, maya e C )
e not known to the Gita as technical tfn::;

. ‘hile the ter
oceur not at all or rarely in these Upanisads, \\‘ hile icliuiJn e
like samkhya, Yyoga etc., which the Gita knows ,le useiﬂds ool
than one technical sense are known to these wb.llj-zfnn'i\{etrical
Dot as technical. For the term aksaia, thege s lfdrn be seen
Upanisads supply a good deallof information, as L&U V. L
by referring to bassages like Sve, Up. I. 8,10, Svec-l p;llj;:usﬂ in
and Mu. Up. II. 1. 2. The relation of aksara an ; d. " The
the Gita is based upon the same in these Upﬂm@ ;" ortant
Mundaka Upanisad in particular has rendered an ir p

service in this respect, . hap-
The Mahabharata philosophical texts, especially thC; % ](;o};c
ters of the Moksadharma Se;t1on Of e
XII, show the stage immedlaf:ely 0 il

N ing that of the Gita teaching, just as

The Moksadh-
arma  Section
MBh. XII. 1.4

X the
ntfpdeibarlier Metrical Upanisads recql}C:’zlwa
; ' i - ike sak
ke, s breceding one. The terms hlxle Sn L
and yoga, which have in the Gitd two or more te ch
meanings,

: yakrti etc.,
have here only oney and the terms like prakili e =
for the exact :

¢pend mainly on the context, are in tg:
Mahabhirata fixed technical terms. The ak.sam—-c.ioct;'l o
of the Gita has undergone a great development and in p ata
of the one System of the Gita, we have in the Mahabhara 3
at least four Schools, cach of which has its own (:on.cepd
tion of aksara. This [atier deserves to be fully : e:famlﬂf -
in order to make out the sense of the term aksara in 1ts. lafls
{ historical relations. Tn e course of my investigatm{l 1th‘i;e
 found that the aksara~purysq doctrine as embodied in tf (’;he
! (four) Mahabharata Schools which are the descendants o

k devolved on me of reconstructing t}i‘:
! . thus

{ ould the several systemg of those S?L’h(?OlSs and thu

% E;S;pitecr on “Aksara in the Mahabharata” in this Thesis has

7

gh it is only the summary of a
come to_be therlai'—ge:g ggiﬁgﬁ:hbéé on a 1at.er occgsmlms C:;;‘g;i
much blgger \.\ Ol'lx) The Mahsbharata phllosophlca P Lad
el dTSItrecbe. specially useful, as they have é)*ltf‘msin its
e e I t ; of the aksara-doctrine of the lt for on
8 u1s thieﬂf Or?;r to SlEll'ﬂ{El.tEl, the earliest commentator
Efg EG?ETHWIIOEC commentary is avatlable fo us.

The Brahmasiitras, though not o rcg\\\\‘
the Gitg, we
only the Up
SO far agit 5
with them .
the Present ip

W 3 \'\ oY
W COTRIRRRRRY, iy
e ntended {q ¢
anigads Jyyy al
grees o
They,
; quiry.
ca Smapyate » and similqp CXpressio
always tq the Gits

: Though
to in the Sttrag only as

\ I.. \
The  Brajma- APl oL
Siitras, ‘ SO {he Gitg n
S€lined tq

" thus, hove
be CXamineq for i
{ >

Alree

a right ¢
ap it IH well-known that
us in the Sttras refer
the vergeg of the Gita are refe

rred
a witness for tl

1e view of the Sutrakira
T, . ;

Panisads, ang though unlike the latter, they rarely
O ihie Ysayavakya  of an entire

ncihikm'af_m,
altempt o gy the Mmeaning of the Upnisads whicl
he Gits doctrine js really usefy] to

The Sutrakj consider
ey

the Sitrag’
had greatly
us tor oyr pre:

among

Crs, the o .

ita; azwakmme 7 Which we gy Conlronteq

’IU-Up.I.l_S : -1~7, in l&zl.l)p.I,},l ) absarg (

in B, XI’IIij)C I.:’).10‘~1 y in Bg'Up.IIf.S,?-g) bt (r

-6, X1y 3 oL ,Pj(zi\’;'/z(l.4.23), Yoni (144" I (13,

(II. 3 ® ): Salilad]li (11339 11{ B (G\‘\]-:I.:., n Bh.Gi.

Sy I Bh Gy 11 or yoLILdg sz

26)— hese i ll‘G 159, IH.I(), aAvyaktq (N? 91 f:()]

" o Y other terimg have bhao,, Teds
USQ( d | i)‘;' "”\:i (:'?(::;] el

Siitig kidrg

akara had to

heyr
Iiticaifo .
1M1ak'es
fwuwgu, I
> says that “dksarg
COminon, but the
t . CTms in eqely case to either of SREH 15 yseliciy
e erlllll](:(l ]}y the ¢ their Scoiirie =, ('7‘37‘3-’_ e
v F Bt What is thcie IR Portant is the s
Sttras in its relatio

N to the puirusa—doctrine. i 1
. ho lived some centuries after t e
Cxpect from an author w 10 live o enlie Buer U

I‘:?lt‘]ll&t Metrical t,Tp‘:ini;::ic*i:sj thie Gita an
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'Zlhe Bt_lddlsttc philosophy), we have in the Satras an indepen-
| Cerrl_lttyxe\y bassd upon these texts, revealing an age of
i ;C‘I_Sm, that yet remembered the Gitj

Ctrine and was thus much earlier than that of Sankara,

When i = i
I discovered that the Satrakira’s aksara-or—purusa

ig;::iﬁt;lasﬁ” ?CHY based upon the still unforgotten tradi-
e Sﬁtra\;aa Sara—and—purusa _doct_rine of the Gita (though
B AT 12 }mder‘sta,nds them in his own way), the difference
tators o ;e Sélfrakara s own teaching and that of his commen-
interprgtzt-are SO great that I had to undertake an independent
question OIEOH fﬁ _t,he Sttras Conc_erned, leaving aside the
Siitras have critcising the other interpretations. Thus, the

glven an unexpected help in settling the sense
of the term akSﬂT(l in the Gita, S

In this way it will b i -
B g ¢ seen that for fixing the terminology
e Gita we have an amount of useful materials coming to

our aid,
{ must here note _that the Gita uses a number of expressions
Synonyms  of D Place of aksara, such as prakrti, para
aksara. prakrti, mahad brahman, ksetra, yoni,
account of these h avyakla, bralman, atman. A systematic
this diSSBI‘t&f@?f adl ppo pOStpOne.d owing to the bulk that
ferm “absary” threaclled already during the investigation of the
terms for fhe’lo oo most all of these and also some (.)E ﬂ.le
" wer Nature had to be indirectly dealt with in
(C}QF"I- f ?;f the study, not only in the light of the evidence of the
1ta but also in that of the other literature connected with the
subject.
Regarding the results of my investigation I feel tempted
Result of the to_ say with Kalidasa: “Balavad api Siksita-
Author’s Investiga- "4/ almany apratyayam cetal?” (Sakun-
bon: tala I. 2). I confess, I really have such a
. feeling as regards some of the details of the
nterpretations I have given to the various texts. I think how-
ever, that my dissertation will show that till now we have either
missed or not properly realised the significance of one very
important Chapter in the History of Indian Philosophy. The
history of the aksara~purusa conception covers a very long
period of metaphysical thought definitely beginning with the

)

f
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age of the Earlier Metrical Upanisads. The view of these was
confirmed and amplified by the Gita. This led to the origin
and development of the four great philosophical Schools of. the
Mahabharata, including the Mahabhdrata Samkhya School.
These, in their turn, were responsible for the establishment of
the Vedanta as a system in opposition to other Systems, the
earliest account of which can be said to have come down to
us in the Brahmasatras, which, henceforth, .became the philo-
sophical Text Book of all the various Branches of the Veda.
If my interpretations of these texts, taken in their entirety, are
not wrong, that will prove not only the importance of the
aksara—purusa doctrine in Indian Metaphysics, but it will
also explain the as yet unsolved question of the origin of the
Classical Ssamkhya, which should be ultimately traced to the
Gita theory of two Natures. Moreover, it has been here
discovered that the idea of a transcendent God, as we have it
in the Classical Yoga School, originated in the rejection of the

Upanisadic identity of Jiva and Paramatman. Regarding the
texis here dealt with, it is hoped, that the new interpretation
given to many verses of the Gita and the reconstruction of the
Schools of the later Mahabharata made in this work will show
that this “Great Epic of India” is a much more consistent and
much more useful account of the philosophical movements of
those days than it has been hitherto believed to be. Lastly,
it is left to the reader how far the pioneer effort made here to
present an independent explanation of parts of the Brahma- ,

siitras is successful in its aim of discovering the original mean-
ing of that aphoristic work.

In conclusion, it remains to be stated that I have asa

rule used the Bombay edition of the

Editio_ns and Mahabharata; wherever the Kumbha-

Translations tsed. konam edition was used, it has been so

stated. Similarly in case of numbering the Sutras I have
followed Sankara’s patha; otherwise, I have made a note. A
list of translations and interpretations of the various texts used
by me is given overleaf. I am indebted to most of these for
supplying me with a stimulating pirvapaksa on a fairly good

number of passages.

e T s

{
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L
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S€n:  Sechzig Upanishad’s des Veda, second ed.

Leipzig 1905,

Vier philosophische Texte des Mahabharata,
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P, Deussenl
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XLV, 1924 (A]P).
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viz., “ Die samkhyistischen Texte ” (in
W. Z. K. M, Vol. 32 ), and “ Die nicht-
samkhyistischen Texte ” (in]J. A. O S,
Vol. 45),

R, Garb o e
s Garbe.- Die Bhagavadgita, Leipzig 1905.
& {g’tlrgdzlction to the Bhagavadgita, Bombay,
(A . (IBG).
E.w. Hopkins:

The Great Epic of India, New York,
1902 (GEI).

F, 0. s A
chrader: Infroduction to the Paficaratra and

the Ahirbudhnya Sambhita, Adyar 1916.
The Bhagavadgits (Bh. Gi.). . i

The Brahmasiitras (Br. Siv).

T .
he Earlier Metrical Upanisads (EMU).

The Lat PRLy _
the Bﬁr Mahabharata i.e. the Mahabharata excluding
agavadgita (L, MBh.).

The Mahabharata (MBh.)
The Oldest Proge Upanisads (OPU).

5

CHAPTER L

AKSARA IN THE UPANISADS.

The conception of the impersonal Absolute goes back to
the Rgveda: “ That which is one the wise
The Impersonal speak of in various ways ” (ekam sad
and the Personal wipra bahudha vadnfi RV. I. 164.47) and
in the Vedas. « That one (n.) breathed by its own
power in absence of air” ( anid avalam
svadhaya tad ekam-RV. X. 129. 2.). The idea of the personal
is also to be traced to the same source: « Purusa alone is all
this 7 ( purusa ev edain sarpam—=RV. X. 90. 2 ).
Again, the Oldest Prose Upanisads know both these con-
ceptions:  Across what then, pray, is the
In the Oldest Ether woven, warp and woof ? (Br. Up.
Prose Upanisads. IIL 8.7 ); He said: ‘That, O Gargi, the
Brahman-philosophers call the Immu-
table (aksara). It is not coarse, not fine, not short, not long,
...... (Br. Up. III. 8. 8). Verily, O Gargi, at the command of
that Immutable, the sun and the moon stand separately sus-
tained (Br. Up. IIL. 8. 9)......Verily, O Gargi, that Immutable
is the unseen seer, the unheard hearer, the unthought thinker,
the ununderstood understander. Other than it there is naught
that sees; other than it there is naught that hears; other than
it there is naught that thinks; other than it there is naught that
understands’ ” (Br. Up. IIL 3. 11). The personal atiman also
is described in the same terms in Br. Up. IIL. 7. 23. About
purusa We read: “So much is his greatness, yet purusa
is greater than this; all beings are one-fourth of him;
three—fourths of him, the Immortal (amrla) isin heaven &
(Cha. Up. 1L 12. 6, RV. X. 90. 3). The puiusa in the eye and
in the sun are mentioned in Cha. Up. L 7. 5 and 1. 6. 6, The
«“ Golden purusa ” is found in Br. Up. IV. 3. 11. Br. Up. also
states I am Brahman ” (L. 4 10.) and “ He who is yonder,

yonder purusa—I myself am he ¥ (8. 15. 1)
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Nei
either the Rgveda nor these oldest Upanisads feel it i o o 1 PO
: necessary to consider whether the final 1E Jaasier Ot ie gEmamate S 1¢ personal must- be
The two Concep- reality is personal or i e e higher than the impersonal” This seem to have been the view
tions not yet con- Br. Up. ngn 1s§1fi'b?l lll?pers-‘mll.. The prevalent during the age of the Earlier Metrical Upanisads.
nected. like that of Vi nes pe S,O nal "‘t}_“b“tes All of them agree in placing purusa above aksara (Mq.Up_I[,
to the i commanding’ ( prasasana. ) 1-2, TIL 2. 8; Appendix I; Pr. Up. V. 5. 7; App. I; Sve. Up. L
o s sl A 1p§r3011al ale.sar{z. Both the ideas 7-12, V. I, App. I). The Katha Up. says “Purusa is higher
each other. Aksara is ne'ﬂmen.hone.d gs18 independently of than avyakia” (Ka. Up. I11. 11), and in
it lower than Ptliusa E; 1Ier lden-tlﬁm .Wlth puruga, nor is Avyakla, a syno- Tai. Up. 1I. 5, we read: “Brahman is the
of human life. The 'directc } iy t i€l ighest objeus nym of aksara. tail ( of the blissful atman of the form
called Ether; and betwe cifect of aksara is the first element ’ of purusa )? Such a tendency is already
other principle. oo e Eiher, flere 5.0 found in Br. Up. where aiman (who is identical with aksara
" Butw i Be T T 8 811 and  purusa called “ Aupanisada
find as if 11}16?? ;‘;ilfgrme to the Earlier Metrical Upanisads, we Purusa ” 'fre, gepamtely described in the same terms (Br. Up.
. aksara and purusa twos were engaged in the problem: “ Are 11T 6. 26) and yet purusa is wid to bethe - 1ast TE&OF t
§ or one? In what relation do they stand ?” (jJ(;rc'z.’a m)c of atman the All (Br. Up. 1L 9. 10-17); and where
" 7 of aksara as in dye. Up. 1. 10) is distingui-

amrta (a synoym
shed from purusd

The Mundaka U ni :
e panisad in one place pre : carli
p preserves an carliest devata (Br- \Ip. TIL. 9. 10).

S R Ieffor.t aimed as if at solving this problem.
T e t thinks it best to identify the two and
' thus to speak of aksara—purusa “the Im-

mutable [or] the Purusa” (Mu. Up. 1.2. 13;

becaus€ it is his

nal is thus definitely said to be
personal, both of them
the summnuim bonunt)

the 1mperso
lower than the

But though
are the goals (gati,

Appendix I). The author of tk;
with the this passage was confronted onl rnal: both ;
Dua]ism”oci)clliztifggs.e Upanisads; he did not know the ”Spiritua}{ d?a?zl;éih vidyas. for those who desire to be fre? from the
o contained in the “Pluralistic Dualism” of the Maha- } world (Mu. Up. IIL 2.8, L. 1.5, 11 L. 1
panisadas, Mundaka Upanisad (I1 and III) aims at teaching
App. I}, Lhe e, ar;e objects to be independently

He tried to answer thOE which we shall have to speak herealter.
¢ problem of his age: “ Is the final

reality per i
¥ personal or impersonaly” He acquiesced in simply putting

d purusa
though those wh
e’ i.e ak

o meditate on purusa

that both aksara an
sara (Mu. Up. 1L 2. 1,

pursued by men

the two conceptions side by si
ed in doin y side. He may have been encourag- e Op. s A "
et Whi ?: ll:);r tgl(??e who held that %his shining, immortil : iop; e{)OndTlletllpr. Ui. says that © ]ivagl"{ana b'l'ﬁ'lhn-zaloka P {.e.
AR th;i, Eafth svesreensnis just this alman, this aksa;a i.s-the lower brahmait and purusa is the higher bml_mtan.
e iaen;-ﬁ S‘ rahman, this All” (Br. Up. IL 5. 1). (P} Up. V. 2, 5-7 App: I). ‘Ak.sam and ‘pm-;r._s‘a. are s:}\ul to
i c?ltlon did not satisfy the philosophers of be éhe goals rcspcctivcl)’ in Sve. Up. 1V. 153.1. 1\ Again, the
Further Develo- s;:m ?aﬁier Metrical Upanisads, who ' teaching of aksard as well as that of Pll-f‘ffb‘ﬂ is vidya “the Lore”
e toh ave gone on reaspnillg “« How (Mu, Up.L 1.5 1. 2, 13, 1L 1.10, I11. 2, 10). Moreover, both
pment- The mpr identiﬁeg ?personal and the impersonal be . aksara and puiis® arc oternal and unborn (Mu. Up. 1 1. 6, 11,
- mentionecf Were the_y not both of them 1. 2, Sve. Up. .9). To this conception of the impersonal
Ly ;epalrfatf}?; ;n :llzgucl);de]it PIJL:oscj,c and the pcrsonal is to be traced _ultsm:ftel_y the earliest germ
s e R snaiege Tftfhe Mahabharata and the Classical Samkhya as we¢ shall see
' ater on.
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But, if aksara and putusa are both of them “goals,” both

Aksara, G of them “Lores,” and both of them eternal,
scious Cosmic Pri- why should the former be lower than the
nciple algo, latter? The reason was more a COosSmogo-
nical one than either theological or onto-
aksara or avyakta which is lower than
II. 1. 2; Sve. Up. 1. 1. 8; Ka. Up. IIL 11)

Jiwaghana-Pr.Up. V. 5, App. I; prajitana-
ff’)‘;”;‘l;iBE;] :}le- V. 5. 13; jiva atman Cha. Up. VI 3. 2, VI 11.

aksara and urusa are jointly to produce the
world (Mpy, Upti g, 5 c—g)- ; e :

logical, Brahman or
’fhe Putusq (Mu, Up.

15 a living Principle (

oW can these animate and conscious principles produce
Aksarq, 1 the inanimate, the unconscious? Here
Iix (J’-Olzi)’ ¢ Mat- he Earlier Metrical Upanisads contem-
5 Plate on the nature of the relation bet-
. Ween aksara and purusa, The Sve. Up.
* M solving this proplem than either Mundaka
Panisad, Ty, Mu. Up. said that aksara is ﬂ'lf;'
y 1IN reSpeCt to j)ui'uS{I (Mu U 3b) nd tha
. s1 (Mu, Up. TII. 1. 3b), a

e COO‘;;S seed into the female” (Mu. Up. II. 1.5). The
" 16a, v, é,) rll) f[rns this idea of e relation (Sve. Up. I. 2; VL
e =Plainsiit o aksara is a power of tfie

Aksary .. Lord (Sve. Up. III. 3), an unborn female
(Sakti), % the Power (L. 9); aksara is the maya or prakyli and
Purusa is mayin’ the possessor Of

i so far SSRE e EWOR(TV. 10 - and. in this respect, 1o
15 “the ryle , o a “goal”, aksara is “the ruled” and purusa
I (\Vhlle the ]iva is a “not—ruler”, SIVC. Up- I. 8)_

Aksar, The Sve. Up. is the first to use these
1€ terms of Vedanta philosophy, aksara

seems {o be ¢ 'S dharma, purusa is dharmin. This
and he higher—ness (paratva)
that both a.las;;r & Itis quite Consistent with the statement
both is Brahy ¥ nd_ Putusa are eternal, that the knowledge of
avidya, ang that both are goals. The paratva has

The Doctrine of to do with creation, not with absolt_ltio?,.
‘Dualistic Monism.’ There j a “Spiritual Dualistic Monism”’;

; together with the Jiva, aksara and purusa
form a Triad, but not three Principles (Sve. Up. L. 9, 12).

has gone furthe
Pragna
tatrix, yoy;

the male p

)
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- i aksara and purusa set out to
With the above ;:;:;E{lgn{:h (:E;(cr)fr . Atjzhis = IR élew
3 : e field of Indian
Two .Natures. in (;)cir{;:;fot;oli; ené?;i Rt::thors o gt
fhe Ez_lrher izl th;il sht thai-: the unconscious world (7ada
Upanisads. ja gcl?) could only be produce‘(‘i out of al’l,
ious principle. They could not think thit the Ether
unconscio c{?rectly {he effect of aksara, as Yajfiavalkya had
akasa) w;ts eld (Br. Up. IIL 8. 11; see P. 12 above). They
rez}lly be levonscioils Nature is an effect born of aksara Whe_n
flf’-fd;fﬁ: uilri(t:o pregnancy through PUT?I.SK; (.g- ; + a‘?‘izeé-\e '%1;)3
e 7 o i L Ups 1o 4. 89, e. Up.
Nature is call(;f]d_lilaa/;:';ﬁ’; ;}uﬁ;le (1; 10). The Ka. Up. meant
el Pm« = it placed mahan alma between buddhi and
e(jﬁﬂig—ll, VI. 7). The Ka. Up. .is the first to en-
. \ finciples makifig the world, _m the form of an
umcra_te 1 such as becomes common in later ph1losoph}_f.
gvolutlonal seglefn which the world is directly produced is
This Nature ]fﬁc aksdi a is the animate Nature. As we shall
inanimate, V\il‘-_ disiinction between the two Natpres contmpgs
e ?13‘."111:;1 in the Aupanisada School during the period
to be mainte

of the Gita and the Mahabharat.

says t
the sam

av )!a.k fa

ksar; ich rise up during
sonyms of aksara, whic
Boiadiae Tﬁi% gcriod of the EMU. The most

; e for the history of
important of these for

gt llngian Philosophy are avyakhz (Sve. Up.
1. 8; Ka. Up. IIL 11) and vidya (SI\\J?_. Pol;
V. 1, App. I); “prakyli” may also be noted here (Sve.Up.1V. 10).

. Terms
Higher Nature.

ahy vhich is
; T as called the bralman whick

iEh unconsCIOUSéV 2 tru;e ‘(vglsuf:%p. I. 1. 8-9), avid);as(Sl\g;.
Terms for the Up. V. 1); ksara (SV? 1})})p Ig;'ad’h&m;
) and pradhana (Sve.Up. : hought to

Lower Nature. « so called because it was thoug
wa become a

ine It had not
f the produced things. stharata and the
be htnhi(:::ilr:;rlg evenpin the days of the Malmbl;al l’:y Wi forrt
EC hmasiitras where we find the .\vord usec (See Ch. V)
Scll?ools in different meanings as it suited them.
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The conception ﬁf theI paths to reach aksara or purusa

as a ing thi ;
ak.sl; i;hz nlcelajcb{::-ﬁstf This .isSc(:)Ies?;lz%l;afaeilved;rrl:t];as: IZIlfe 1;;311;;‘136
sa. mention of ‘“Jiana” and “devayana’” in
i?tel?rilﬂitss t;lnlltlle sam?(;o ;?i({(:tl\hljr (Sg gfa;i{%iewgg gflle
Sl th: ;mlzesu%jg;c.iered along with the teaching of the

If we compare the idea of aksara in the EMU with that

p ; in the OPU, we find that, unlike the
the éoﬁfési)edy rcllng Br. Up. (I11. 8.9) which makes aksara,
et f‘he impersonal principle, “a ruler” or

com a  commander ”  sustaining by its
mnci?oa:llsdofth:k world, the Sve. Up. definitely separates the
ruler and sushiiam and purusa, and makes only the latter the
and the [iva a;e tehr Sve. Up. I. 8 says that the Lord, aksara
e oo a-be ruler, the ruled and not—ruler respectively.
“unborn”. S'.ve U Ianlc; o4 5 state that all these three are
presity, “ the Ol;'eft. : explains ’t,he same threeas “the inciter”,
bhokty, The lov; VO enjoyment ”, bhogya, and “the enjoyer”,
or 'D).iakta (S‘ijeli_]'l ature is _I'C.Sﬂm or pradhana (éve. Up. L. 10)
Up. which rnen'tiop' L 8); it is called wyakla because the Sve.
know the theor “Sfaigsam as the only awyakla, does not yet
19-21, App: 1 an)éi fI .two a”_)’ﬂkfas of the Gita (Bh. Gi. VIIL
and is not to he incl 21’ bu.t this lower Nature is not “ unborn”’
séems to have b uded in the Triad. The term “prahmam’
e e_d here for the Triad specially to

~ Idea of Trinity S;St_l{]gui'sh it as a whole from aksara
in the Sve, Up. B ia either of which could be called
“br—ahman ”(11.). Though the word

such a sense :;al”nam may mean a Brahman—song
term here.  “ Bratunam annot be reasonably attributed fo the
“ paramam brahma ” - .( SyeslUps T, 912 ) is equivalent to
three (S've: Up. 1 79 in Sve. Up, I. 7. The three are fraya or
iy bl;lh'r 9); ’}Dut tlhey_form a three—fold reality called
on how the 1.uthornunf (Sve. Up. 1. 12). We shall see later
passage Ofutfl d _S 8[ the Mahabharata ( XII. 217 ) used this
y € ove. Up. to express their own idea of a Tetrad.

elsewhere,

CHAPTER IL

AKSARA IN THE BHAGAVADGITA.

The Gita accepts the distinction between aksara and
purusa, taught originally in the Earlier Metrical Upanisads.
Aksara is not to be identified with purusa (Bh. Gi. VIIL. 3-4,
10-11, 21-22; XIL 1-4; XV. 16-18; App. IL.); purusa is beyond

(para) aksara (VIIL. 21-22; XV. 18;

Aksara and purusa App. II); as an object of meditation and
two “goals” as . asa “goal” aksara is not dependent on
EMU. purusa (VIIL 11; XIL 1). The aksara—
meditators may .even be said to reach
the purusa (Bh. Gi. XIL 4); or else those who have reached
aksara or Brahman, make 2 further progress and reach the
pu.-n,;ga (Bh. Gi. XVIIL 53-55; App. II). In this last point the
Gita seems to develop the carlier aksara—doctrine. The Gita
prefers the meditation on purusa to that on aksara, because
the former is easier than the latter (Bh.
purusa the Pre- Gi. XIL 5). Pwrusa is the “presiding
siding Deity. deity”, adhidaivata (VIIL. 4, 22; App. 11),
and presides over aksara which is his

wahode” dhaman (Bh. Gi. VIIL 21, 3, 11). This idea of dhaman
appears originally in the Mu. Up. (18, 2.
1-4; App. I) and the Gita develops it.
The word “pada’ is used for “dhaman”

i Bh, Gi.-XV. 4 (as probably in Ka. Up. 1L 11)

Aksara, the abode.

for aksara, used in the Gita is Brahman.
It should be here pointed out that the
Gita is always careful not to identify
purusa with Brahman, because the latter
stands for aksara which is different from
Krsna 1is identified with purusa, and

One older word

Brahman, a S¥-
nonym of aksara.

and lower than purusa.

3
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not wj
with Brahman. Even Garbe finds that in reply {o Arjuna’s

B oot question: “ What is that Brahman?”
identified 3 with l(‘Bh. Gi, VIII. 1)jl KISQ& does not say
Krsna or purusa, BIr:Irlrrll 1:2“. Bml;man ”, but says that
¢ M 18 aksara ( 2 .

App. T0). It would have been better if Ga;blihilill‘ ’IEICICI}I)f:;d
B _ as genuine this position of the Gita
VHIT.ﬁhmanm Gita as regards the relations of Brahman
| ?r akgai_'a and purusa, as he actually
26~27, purisn tound lt‘ in the Gita itself. In Bh. Gi. XIV.
st or Krsna who is identified with purusa is stated

tobe the foundation, pratistha, of Brahman
or aksara. 1f we accept this statement of
En e Loy the G%fﬁ. that Krsna or purusa is ditferent
ing of the Gitg Bhlmafl, we can clearly understand the teach-
. Bh. Gi. VI. 27-29 explains the method of

f{i)’mlﬂ as applied to Brahman (the word
atman” was also used in those days for
aksara or Brahman, as in Mu. Up. II. 2.
aéc} the same is said also of Krsna ie. purusa
does not say that Il< L ?7—32 is no interpolation, because it
two and on] rsna is Brahman 7; it distinguishes the

both. In B};Ltgf h\??ltlhe same method as to the attainment of
and purysq or i{r - 1-4 Brahman is explained as aksara,
(VIIL 4c-d) is not 02 as the adhidaivata; the adhiyajia
it refers to the Yais an answer by Krsna regarding himself
Which every oot b o coophy of the Gits according fo
Purusa, That the Paﬁlan 18 a yagiia and every man is the

3 Kesta sogus g 50 mentioned in VIIL 4b js “the answer
at VIII, 5—?4 w‘qgl imself” can be easily seen by a glance
identified with Pt;:'m Ao ’Speak of Krspa as if he were
tion ” of Brahmanafsa}'( Krsna’s being pratistha “ the founda-
adhidaivata of ahsayg IV. 26~27 ) means that purusa is the
purusa, not with, « th; ( VIII, 3-4 ); Krsna is identified with
ImpeI'SOIlal” I X 3 GOd ”; (o) 4 a demi-god ”, or “ the
; iy VH_I‘ 50-53, 54-55, Krsna is not identified

In Gita XVIIL with Brahman; but it is said that
aftffr reaching Brahman one can by
reach purusa who is higher than aksara.

In Gity XTIV,

In Gita v,

3=5 see A
k) pp. I
n VI, 30-32, E?i]

further development
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Vasudevali saivam ( Bh. Gi. VIIL 19, XI. 40 ) is not different

from purusa cv edam Sarvain (RV. X.
Meaning of “Vaszu-  90. 2). Similarly, the other verses of the
deval sarvan’” in  seventh Adhyaya of the Gita will be
Gita VIIL. explained without any difficulty, if we

accept the Gitd’s own words that purusa
is higher than aksara, and if we remember that this purusa is
the Aupanisada purusa, and that according to the Gita

both of them are “ goals” to be reached by the same
methods. In Bh. Gi. X. 12; X1 18, 17 VL 19, Xk 40 it

is not that the re—editor has mnot “ ghrinked from asserting
out and out the identity of Krsna with Brahman ” (Garbe,
1BG, p. 7) as he had done in Bh. Gi. VIIL. 1-4; but Krsna is
here said to be both Brahman or aksara
Brahman in Gita and purusa ( X. 12; XL 18; XI. 37-38 );
X and XI. similarly e is also Vdyu, Yama, etc. ete.
(XI. 39). Whenin the famous Rg—verse
the one Being is identified with Agni, Varuna, Indra, glcs o,
when in Narada’s prayer in MBh. XIL 338, Narayana is said
to be Purusa (8), Pradhana (12), Sacrifice (67), Paficaratrika
(67), Samkhya, Yoga (7 8) etc., we should suppose that each
of these passages was composed at different periods part by
part as the different :dentifications arose, if we accept Prof.
Garbe’s explanation of Bh. Gi. X. 12 etc. A comparison of
Bh. Gi. V. 14-17 with V. 18=26 will show that they teach the
attainment of purusa and Brahman
In Gita V. respectively through the same means
viz., the path of Yoga; in V. 19 Brahman
is said to be free from faults and impartial, while the same is
said of prablu, the Lord, in V. 14; as distinguished from the
Yogas following the path of purusa, who dedicate their intel-
lect and mind, and devote themselves to  purusa or prabhu
(17), the Yogas following the path of aksara are here taught
to turn their mind inward and find pleasure and peace
and light within themselves (24 a-b, 211b). One can
dedicate all his actions to Brahman (IV.24,V.10) or to
- purusa ( IX. 16 ). Bh. Gi.IV. 35 and
In Gita IV. VI 30 say that one can se¢ all beings

in Krsna or purusa and vice versa; the same is said of
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aksara or atman in VI. 28-29 where the word atman ‘s used
f‘?r Bral,l’man. In fact there are two
| e i
Diathin o rsna; re are man :
Iegan;;ggz;ii ,th(.a two. If the Gita offers any }trcagﬁﬂig
tified.  Both cap ‘50’ itis that the two are never to be iden-
XIL 1 and therefoferi?(:hecl ]E’Y_ the same means, as said in
All the so—called V i G{ta. 1s against their identification
edantic interpolations assumed by Prof.
Broi e Gaibe can b(? _understood as genuine
View untenable parts of the Glta. if we accept the Gila’s
- i own view regarding the relation of aksara
aqd Purusa. Krsna is purusa, not aksara.
n if we contrast the Gita with the Pafica-
ahabharata (see Ch. III ) or with the

In Gita VI,

This can be easily see
ratra texts of the M
Bhagavata Puriana,

R oy
in the

doctrin
of the
to the

h

prc;gce,:;sasofa CgoaI. aks‘"a is indepeundent of purusa,
€ of aksara as reation this is not the case. The Gitd’s
EMU. What ctjﬁe 2; the two goals is the same as that
Philosophy of the ita particularly seems to contribute
2 aSO:e pdatys is its teaching about aksaia
1ta’s Distinet: artner of the pur : 56

o Dpnctin S S o e 28
Natures, A th guishing aksara from the unconscious
IIJ\alure or brahman of Mu. Up.I 1.9.
I\?t us ther_efore briefly notice the Gitd’s
b ature with the lower one. Aksara is
Aksara, the Hioh- €r¢ also a conscious living Nature
g~ (VIL 5; cefana in XIIN. 6) as in Pr. Up.

contrast of the higher

= Nature

Living,  Spiitual (g5 P 13) and |
: i G c tl 1 Old 1n

P rmCil,Jle. Pmitual  (djiti) of the world is here ;?sougnle of1 it%

gmcnons ( Bh. Gi. XIII. 6; VIL 5; Br.
no%)i:)III. 8.9; Br.Sa. I 3.10,16). For
¢ accepted as the direct cause of the

The Tower N world. So aksara is in the Gita the
ture, an Effect of ©*USe of bralman “ the lower Nature ”
aksara. ?; In the Mundaka Upanisad (th
) L IIL 15; Mu. Up.1.1.9); and this
s ( through activity or karman ) the

this reason it would

lower Nature becom
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éause of the creation ( IIL 15; App. IT ). This relation
of aksara and this bralunan is the same as that in Mu.
g, 1. 19 i e. the latter is “born” of the former. Aksara
may be called para prakyli, and the bralmman apara prakrti
(VI 4-5); in contrast with the latter which is called brafiman
(II1. 15) aksara may be called mahad

Synonyms Bl braluman (XIV. 3). The higher Nature
aksara. ' may be called the sanalana avyakla or
) aksara (VIIL 20-21); the lower Nature

XIII. 5; App. II).

technically so called (VIIL. 15;
ure and the

. The uniondof thel hiigjl_uif Naft o v
a’ f  purusa leads to the birth © “a eings”
t“,oGifs;aggfgl;tho 2 VIL. 6; XIV. 3; XIIL 26 ). fik_s_amlis
prakylis. called 'also kselra (XIII_. 6, 26) or simply
g prakrli (X111 19) and is eternal ( anadi
as in VIIIL 20 ) like purusa (XIIT 19). The Gita
only with the lower Nature (IIL
27, etc.), and “Rarman’ activi)ty isfthe
. ter Na- latter’s special attribute (I11. 15). Maya
Theteiiiilm pe in hercpthe lower Nature (Cf. IIL
Ry 27 with VIL 14-15). But though the
The Lower Na- Gita thus makes a minute distinction
ture, @ Material between the lower Nature, the higher
principle. Nature and the purusa, it should be
noticed that these three are not enume-
rated in the Giti as three principles; the lower Nature is
d to be the effect of aksara (IIL 15;IX.7-10 ),
but the higher Nature is eternal like
Difference bet- purusa as we saw above, and the
cen the Gitd and relation c.f_. these last two may not have
“{e L. MBh. been considered by the Gita to be really
il more than that of dhaimadharmibhava.

g is clear from the statement that even the aksara—wor-
se, reach the purusa,

is ayyakla

or sanatana,
associates the three gupas

twice sai

Thi .
shippers, in @ sel
Unlike the Sve. Up. (L 8) and Ka. Up. (111, 11) the
Gita knows two awpyaklas 1(\;’111_ 18-20,

Progress durings XML 5), and while the Sve. Up. under-

the Gita Period. stood ksara to mean pradhiana and ex.
pluim'(l ksara as wyakid; the Gita says
that ksara consists of “all beings” ( Bh L VL - 18=25
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VIIL _43 ITI. 14-15; XV. 16) and that “all manifestations ”
”)'akl‘fs arise from the lower Unmanifest which is lower than
the higher or “ eternal ” awyakia called aksara (VIIL 18-21).
Equally important with the mention of these two awyaklas is
iha" of two prakytis in the Git, while the Sve. Up. (IV.10)
(?;W On}}’_ one principle called prakrfi which is the higher one
of the Gita. These two avyaktas and two prakrlis were the chief
f}? mﬁ r(_)unfl “’liiCI?: as we shall see in the next Chapter,
¢ Mahabharata philosophers centred their discussions.

Of greater historical worth than its contribution to the
Ezt?;l_)hyszcs 0? the df‘Y: was the Gita’s ethical and religiOus
oF Cbmg_ _ This was its doctrine about the three great paths
b 2 Splutmm the samkhya, the yoga, and the upasana or the

wakli paths. The Gita says that aksara or purusa can be
" The Three G Ieache(} by any one of the many pathks
B e o (BRGLIV. 11, 25-30; IX. 15). Bh. GL
s of the Gita, ?IH. 24-25 gives the names of these as
hyanayoga, samkhyayoga, karmayoga,

{122;}15 1Eaﬂ}1‘0f pure upasana i.e. upasana not accompanicd by
of di ;;:Z Ele first three are also mentioned under the names
The tﬂree., J;{arm L, ‘_Im’_’_’ffl}bhalﬂb’ﬁgtl in Bh. Gi. XII. 12.
found in Bﬁ)a és & ’bhn.’e{z, J ”f"a and karman are also to be
of devotionl'. L IX, 13‘14, 15 and 16 respectively. Th? path
10; VII. 16; I?Xprei‘ched throughout the Gita ( XIIL. 23; IV.
path of comple 13-14, 32-33; XIIL 1-2; XVIIL 55). The
been mea nilp ete self-surrender and divine grace may have
G i XVINL 67, 64-66 and XI. 4748, though the
in the ;;l Ot'seem JFO d‘_Stlllguish it from the path of devotion,
ffiana ds,‘rz it distinguishes between samkhya and yoga Or
and karman. Each of these is not exclusive of the rest,

but one : . .
particular idea is prominent in each. Dlyana may -

h N
ave been helpful to all those who aspired after liberation.

Thesl:;ere we are concerned.chi?ﬂy with samkhya and yoga.

€rms occur only once in Sve. Up. viz., VI. 13, where
the context shows that they are names of paths to reach the
goa_ll; therc? 1s n0 word to indicate that they stand there for
phllo'sophlca‘l schools of those names; on the contrary it seems
that in the Sve. Up. they are less sharply contrasted with each
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other than in the Gita. That the Gitd knows these terias only
as paths can be proved from the fact
Samkhya  and that Arjuna is asked to follow either of
yoga in the Gita, the two paths samkiya and yoga (I1I. 39;
only two Paths, not . IIL 3; V. 1-5; VI. 1-2; XIIL 24, XVIII.
two Schools. 1, 49-55, 56). If samklya and yoga
had been two schools of those names at
that time, the author of the Gita who belonged to neither of
these but to the Aupanisada School, would not have asked
Arjuna to follow either of these. Samkhya is a synonym for
sanmnyasa (V. 1-5; VI. 2; XVIILL; XVIII. 50-33) or jiana
(111.3; IX. 15; XII. 12, XVIIIL 50-55); and yoga means the path
of action, the more complete name being karmayoga ( IIL. 3;
V. 1-2, 4-5; XIII 24d; XIII. le; XVIIL 56). If these terms had
any other signification at that time, who could have profited
by these explanations assigned to them in the Gita?

I should here draw attention to the necessity of rendering
“samkhya ” in the Gita by “ renunciation ? rather than by
“knowledge ”. The origin of the samkiya path is to be traced
to the belicf in jizana or vidya as a means for absolution; and
this word “jiiana ” was originally used to imply renunciation

of actions though the latter may have

Samkhya, sannyd- meant only sacrificial actions. “Awidya”
sarather thanjiana. meant sacrificial rites (Ia. Up. IL 4-5; Cf.
Mu.Up. I. 2. 8), and vidya the Aupanisadic

knowledge in contrast to these; when the term para pidyd was
used for the latter, apara widya was used

Jiana, the re- for the former, as m. Mi. Up, ;3%
verse of kayman i.e. where vidya is contrasted with the Vedic
sannydsa in the rites. But the contrast belween these
EMU. two careers for life (nistha) is brought out
most clearly in Mu. Up. 1. 2. Adwidya

(in Mu. Up. 1.2.9a) is explained as karman in “ Yaf
karminah......... » (Mu. Up. L 2. 9¢); and so the life of begging,
bhaiksacarya (Mu. Up. L. 2. 11.), stands for vidya. This passage
of Mu. Up. is a record of the later form of a conflict between the
followers of the Vedic path of actions and those of “renuncia-

e e e .
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tion of thoge actions”

Up. V. 10 which uses

(Cha. s the term “pathas” for the two paths

2 8.), characterises them as “light” and “smoke”
gg}%‘,ﬁgzﬁ chgé and 3) and calls them “devayana” and
cribed .in e U' p- V. 10, 2, 4). The same two paths are des-
Cha, Up, V -1 lp 1. 3‘.' The words “in the forest” (aranye—
Upali2. 1 ].) a.re) dnd the life of begging” (bhaiksacarya—Mu.
not known to lndlC&Flve of “renunciation” sannyasa, a word
expected thepe: Cse C?Lr_her Upanisads and therefore not to be
s Gy ;nd This latter term came into vogue for the
ays of the Gita, which uses both the terms

Jiana and sannyasa as synonyms (Bh.
Gi. IIL 4, V. 1-2). In the Gita, karman
Or karmayoga or yoga, as it is often
Called, is not unaccompanied by know-
ledge, as it was the case with the path of
“karman” in the earlier Upanisads. Bh.
€ sthitaprajiia described in II. 54-72 is a
Yoga and a glance at his picture will show that
owledge, Bh, Gi. II1. 3-4 will show that samklya
; : C-)ncerned with sannyasa, and yoga with action,
Xh-lle nf'nther 5 Particularly a path of knowledge. Whenever

‘ toriizn:olzf?:i-{ii tf) perfor‘m the actions of his life, he is advised
o ving attained knowledge (IV. 15). The illustra -
%2 as follower of the path of karman proves the

same (I]FI. 20)._ Karman or yoga by ,itself attains the
plle ff H!f_ as samkhyq or Sannyasa (V. 4-5). Instead of jitana,
sannyasa is opposed to kammg or yogan in V. 1-2 and other
places. 1t is well known that the predecessor of Sanlkzara had
¢xplained jizanakarmasamuccaya to be
the teaching of the Gita. If the Gita
Opposed pure action (i.e. action without
; : knowledge) to knowledge or renunciation
and said that cither of the two leads to the same goal, one fails
to un derstapd how it could teqc, such a doctrine. When the
Gita someh_mes uses the term jiiana in place of the clearer
term saniyasa, 1t does so because it retains the older usage of
the term while it admits or probably employs for the first time

Yoga in the Gita,
inclusive of Jiang
1. e. the Knowledge
of Atman,

Gi. I 53 says that th
follower of the

he lacks no kn
is primarily ¢

Yoga, jitana plus
karman.

called jizana, such as we read of in Cha.
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the new expression. All these points show, that in the (?1tﬁ
samkhya is an equivalent 9f sannyasa,
Samkhya, jiiana i. e. Jjianasamuccilasaniyasa, just asf
plus sannyasa. voga is one of karman i. e. Jizanasamuc
cilakarman. Lastly, if we lo-ok to t_he
L.MBh. we find that the Samkhya is specially associated with
asceticism, and, as I shall show later on, the L.MBh. Yoga has
its own metaphysical theories (Ch. III), '\vh.ich cogld nolt’ hav?
developed if yoga in the Gita had meant actions without mo:;fe
ledge. For these reasons, I believe, it would be more acgu;on
to explain the term samkliya in the Gita as I‘EI]LII‘inflGﬁﬁ
than as knowledge (Bh. Gi. IIL f—L; V 1-2). In rlclerton
“knowledge” does not imply renunciation (Prof. Ethz Gitﬁj
AJP. XLV, 1924), but it is renunciation itself. In : e i
samkhya differs from the yoga only i
far as this renunciation of gzctlo_tl;ifs iy
concerned. There is hardly any other point of di erG‘tﬁ
 between the two paths, so far as the kk; =

Prof. Edgerton’s is concerned. The association of sam

. ERS ut
! g s sl incidental b
View untenable. with renunciation i1s not s Ay

inherent (Edgerton, AJP. p- 32?- i
otherwise is to deprive the Gita of its special contributio
the Indian religion and ethics.

n to

' - ' amhkhya
The above discussion as regards the meanings of saii

and yoga shows that when th?; G1tﬁ5 zi}és,

Meaning of “Sam- “Samkhya and yoga are onc der-lt oaths

khya and yoga are it means that both are mdep’?nE e Git,

one” in the Gifa. to ecither of the two * goals =~ O -
aksaia and purusa. A conlusion has @

regarding the meaning of this and similar state-ments in thi?gﬁ;
because such statements are also made with 1'egard1 il
Samkhy and Yoga Schools of the L. MBh. anc.l the _C ?Sdian

ones. It scems that at each of these three perlods in In :
Philosophy, the saying about the unity or identity of Fhe .t\\ ;)t
had quite different meanings and therefore we must mtelpl‘t
it always with reference to the coxz‘t’;iié

Identity of Goals, The Gita explains it in the words : 1
not of Paths. same place ( i.e. aksara or purusa ) as is
reached by the samkhya—followers 18 also
reached by the yoga-followers ” (V. 5 a—b), and “One who has
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F‘l}oger_lg resorted to either of the two, gains the fruit of both”
noiti:c )- Theyare two independent paths
_ wo steps on the s.:me path as Sankara believes, nor does’
_, ltmean that “ the same system is both
Vii;oi.nt Hc;)[;km s Samkhya and Yoga, the system being
enable. dpt;ablef bIlil];[ the teaching being identical, »
_ as Prof. opkins holds. As we have se
’;{Ir;eoaatl; c:f s.‘aimyasiz —accompanied by koowledge was alrea?,
n belore the Gltab;vas} written, though undec;' the names o};
1aikscaiya etc., and the path of acti
4 ) path of actions
Gitﬁgfipfcigll’ cf)lrlﬁ not accompanied by knowledge was
Gita's sp also well known (Mu. Up. I. 2. 9-11). The
| Glltla was the first to put forth systemati-
BRI 2 s cla ya thll'(‘{ patl} viz., the path of actions
e are};h 0\\17 edge and in doing so said that the first
Sl St e ;)n y' patl}s, the middle one being considered
Bt mned (Bh. Gi. II. 41-45 and Mu. Up. L. 2. 1-9);
at out of the remaining two the latter w e

(140,11 45 V. 2; VI. 1-2 ). as preferable

But the Gita
ita as we have i
it before us betr
- -~ a -
li_noxnz‘ledge of samkhya as a mere path. TI Be morsHian Sac
sion “guna-samkhyana” cannot in itself. X "hough the expres-
U

b i 1ggest any referenc
o lzya_ as a school, because “ the disczzbr' inat ;
O e imination of the

= M S G‘tfeems to have originated in the Aupanisada
o e 1la) and to have been adopted later on b;r all
phica schocgs that followed it; yet “samkhye krlante”
gefg. Gi. XVIII. 13) is the one undoubted
rence in the Gita to a phi i
£ philosophical
iz)h?gl of the mame of samkhya which
: ul not be directly described as a
: _ arsana or sastra but onl “saw
i _ T y as the “samkh
exp*»:elsl;f; I;chteht;aac{lmg 18 settled” ( krtanta-siddhanta ). . lel)ics:\I
o ist shougl nqt implying a complete system of philo-
, wn by its contents, goes against Prof. Edgerton’s
y;ew that nowhere  in the Gita, the sam-
ya has to do with the discussion of
ll)glzlzs;)phical truth  ( AJP, Vol. XLV
¥ _ : . The followers of the patl .
samkhya believed that “ all action ” belonged to pmk}?;, lth?af

Gita XVIII. 13,
a Reference to Sam-
khya as a School.’

Prof. Edgerton’s
View untenable.

27

lower Nature, as did also the followers of yoga and bhakti.
But a few of the former who seem to have differed on the
point, held that the individual soul is one of the five
agents ( XVIIL 15). While the Gita as a whole objected
to attributing any agency, karlriva, to

The Individual the individual soul, these samklya—sepa-
Soul, an Agent. ratists, as we may aptly call them, obje-
cted to attributing the whole agency
to the individual soul. Both the followers of samkhya and the
samkhya-separatists must have accepted aksara and purusa as
the “goals’~the then prevailing conceptions of summiim bonunt.
The belief that the individual soul is an agent must have been
originally the reason why the Samlkhya-followers insisted upon
sannyasa. Bh. Gi. XVIIL 12-16 only shows that some of
the followers of the samkhya-path of the Gita had begun to
take interest in philosophical discussions, especially in that on
the origin of karfriva, the most burning question of the time
when the Gitda was written. These samkliya-separatists seem
to have survived in the form of the later Mahabharata Sam-
khyas, who also held that the Atman

Survival of that is an agent ( MBh. L3 150D see

View in L. MBh. Ch. 111 ). But the samkhya—followers of
the Gita seem to have merged into the

Aupanisada School of the Mahabharata, the question of sannyasa
having probably come to rest by the doctrine of the four
asramas or stages of life of which the Gita knows little. Thus,

as regards the Git3, not only is the samkhya to be understood
as bralmavidya ( Dahlmann, Nirvana,

Dr, Dahlmann’s P. 165 ), but even yoga and bhakti or
View, amplified. upasana are also bralimavidya or rather
we should say, all the three are paths

to bralmmavidya, because 1n the Gita asin the EMU, the
bralunavidya deals with aksara and purusa, and samkhya, yoga,
and bhakii are means to it.

the reader may be reminded that the
Two Technical Gita knows two iechnicz}’l meanings of
Meanings of “yoga” the tirm, viz., “karmayoga and “dhyana-
‘0 the Gita 84 yoga”, both of which had no special

: metaphysical doctrines of their own

“goal” was aksara or pus usa). In the days of

Regarding Y084

(except that the
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the later Mahabharata, they reach the status of philosophical
Schools, as also do the samkhya-followers.

The Gita’s path of bhakli, upasana, grace or complete
self-surrender (Bh. Gi. XI. 47-48; XVIII. 65-66; IX. 26; X. 9)
arose from an earlier movement ( Sve. Up. VI. 18, 23; Mu.
Up. IIL. 2. 3-4). In the Gita, bhakli leads to aksara or to
purusa ( see “ bhaktah” in Bh. Gi. XII. 1)
The Path of De- because upasana is not yet completely
votion and Medita- separated from bhakli. But this upasana
tion. or bhakli is according to the Gita “one-

minded” ( VIII. 22;1IX. 22; XI. 54; IX.
30 ), and that of the personal pususa is preferable because it
is easier than that of the impersonal aksara (XII. 5).

The point to be noticed most of ail is that the Aupani-

sadas of the Gitd admit the alternative of

O n e Aupani- aksara and purusa, so that the Gita has

sada School with only one Aupanisada School, and not

three Paths. two. Moreover the samkhya— yoga— and

bhakli-paths of the Gitd do not discuss

what are the final principles, what is their number, and

how they are mutually related These and other problems are

attempted for the first time in the later Mahibharata. Thus,
the Gita has only one philosophical school with three paths.

Lastly, if it be asked, whether there was a re—edition of
the “original” Gits, I would venture to
The Possible Re- suggest that at first the Gita taught the
edition of the Gitd, samkhya and yoga paths to reach aksara

or pwrusa, and afterwards the path of

bhakli was added to these. We have already seen that the

path of pure karman and that of pure jitana which must have

arisen from the Vedas—and~Brﬁhmar_1as and Upanisads res-

pectively, were supplanted by the Gita’s teaching about yoga

L €. jianakarmasamuccaya, This latter may have been in

course supplemented by the path of bhakti, which also admitted
the possibility of a “compromise between pure action or

kayman and pure knowledge or sannyasa (see Bh. Gi. V. 29;

IX. 24, 27; cf. also the performance of sacrifices in the L.MBh.
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Paficaratra School ). And this was incorporatevcll. into :llie
Gita as a third alternative career (nistha) in adc.hnon t?h :
two it had already, viz., samkhya and yoga. Durmg_all ) tesd

stages the philosophical theory inheri ed

No Doctrinal from the time of thel_EMU con;m’gea

Change in the Re- unaltered, and the samkhya an dJ n{é 1
edition. continued to be mere paths, and ;

schools. Thus, when the bhaktiyoga
was recognised as a path, it was a path tob f/tezctléfczl f(‘))]:l"
puwrusa (Bh, Gi. XII 1). Purusoftama was 51(118{ e
pumrm, but then aksara and ksara came tc.) be GS-LE S
burusas (Bh. Gi. XV. 16-18; App. I). This shows Hha
re—edition must have taken place long befprc t.ne Eqrm::l 1oksam
the Mahabharata Pancaratra School which identified aks
and purusa (see Ch. III).



CHAPTER IIi.

AKSARA IN THE LATER MAHABHARATA.

A m}jﬁlz?sggeusipleaks of the later Mahabharata philosophy,
o betw%e: lﬂ not only between four different Schools
e i 36% Chapters describing them. MBh. XII.
0 MBh,. Aupanis;zd ,_and 334-352 respectively deal with
The words Samkh 3, Samkhya, Yoga and Paficaratra Schools.
mkhya and Yoga are almost entirely wanting in
Distinction bet- slff 253 and if they occur they invariably
ween the Chapters § hW that the author is referring to those
i AC ools by way of explaining his own (i.e-
in L. MBh. l‘lecesg: i upanisada) School. Thus, 234. 28--30
sary. Igﬁfouud to be a cursory reference to the
whrg,i{hg::ng Yogﬁasfdifols, if we look to
e cedes and follows these verses.
f;gﬁl?;g&f i(: gviii?;]a:?d 14‘ff’f3f to the Paficaratra School by
in these verses is that} ?;]d vadanti’; the doctrine contained
(MBh. XII. 334-332) WolCh we find in the Narayaniya Section
e - V0 the contrary 302-307 and 309-317
Yoga, and alsopthisWhlc-h are common to both Simkhya and
even ,Prof. Ho kine which are peculiar to Samkhya only, and
PXINS says that 308 records the teaching of the
Yoga School only.  Prof. Edgerton’s
f;li%?é]t]?lll that the principles describe(cjl
' elong to both the Samkhya an
;thirﬁflﬁggf;ig al?’a ZEd pon the grave misunderstanding that
. nd “yoga”, even in the later Mahabharata,
denote only two pathsS (})f these names and in no way two
: chools of philosophy. Prof. Deusser
Prof. Hopkins and and  Prof, H%Pkinsp h};we et 2
Erof. Detsser tﬁ%liollr“fold division of the Chapters of
. + XII; they have not disti ished
the Aupanisada School (182-25 3) fron)lr the Sé’upkhyl:t;r;gdugjfl; ga

Prof. Edgerton,
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Schools (301-317); and this mistake has led them to a great
confusion as regards the teaching of these Schools, as is evident
from Prof. Hopkins' constant complaint that the author or
authors of the Mahabharata have tried to Vedanticise the
Samlkhya doctrine, and also from the wrong interpretations of
the MBh. philosophical texts given by Prof. Deussen in his
Translation, which shall be pointed out in the following pages.
Even Dr. Frauwallner who deals with

Dr. Frauwallner some of the Chapters (182-253) as
“non—Samkhyist texts” seems to under-

stand these as containing a pre-Classical Samkhya doctrine, but
not an Aupanisada one (JAOS. Vol. 45, p. 201, p. 203, p. 204),
though, as he himself points out in most of the cases, the
verses (in Ch. 194, 219, 201-206) are closely connected with
{he Upanisads. Prof. Jacobi’s belief that the basis of the Epic
Samkhya was the Classical Samkhya is
founded upon what he understands to be
contradictory statements in the Mahabha-

rata, viz., that “the Samkhya teaches only twentyfive princi-
ples” (MBh. XII. 307.47; 308.14; 318.35), and, again, that,
«Brahman is the Twentysixth” (e. g MBh. XII. 308). (See
Prof. Jacobi, Ueber das urspruengliche Yogasystem, p. 4.) He
thinks that the series of twentyfive principles was the original
one and then Brahman was added as the Twentysixth. His
chief reason is that Brahman stands as the Twentysixth. But
if we look to the Earliest Metrical Upanisads and the Gitd, we

Jearn that the series of

The Series of 26 twentysix principles was
Principles older already known though the

than their Enume- principles were then not
ration and Numeri- counted and consequently

cal Designations. th'e numerical ‘designa-
tions Twentyfourth,

Twentyfifth, and T wentystxithy nmoet
given to the highest three princi-

ples. Thus, five (subtle) elements, five (gross elements or)
“objects” (visayas or arthas), ten organs of sense and action,
the Mind, the Seli-consciousness, the Intellect, the lower

Nature, the higher Nature, and purusa make up a series of
twentysix principles; and such a series, at least that including

Prof. Jacobi.
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%IE 1?}5? i;}I{Ic;rE_these is already mentioned in Ka. Up.IIL. 10-11,
fou;l d 1i.n th.e 6; and the two Natures and purusa are also to be
S HEII’D.;I'OI]S passages from the Gita and the Earlier
it panisads quoted in Ch. I. This shows that the series
o Uiefom 1T knowq long before the number and numerical
Kasx?jmuﬁgs t;)f thie_pnnciples came into vogue. Neither the
thié Seﬁ.se t ;e e_Glta knows any ’Fhing about these latter. In
e s;:nes of the twentysix principles was the original
i ah-(zhthe gventyﬁve was arrived at by rejecting one
& h.é 5 11;, -eé 5 _ature ) of the twentysix, as we shall see.
Ay dbharata Sdamkhyas were the

SiE P ilo soplhier s Hofc'orunt 8
E;}nc;ples ainicdiat M hiel s;ame time to

ject the higher Nature; but . then,

t ;
a thte " same . time the Mahabharata

A :
upanisadas accepted the fashion

of
pri;?ie 1da.y _by clonpgniting  their own
Naturep elts- II,BCII:ICI_iI’lg the higher
R Sl 1s always said in the Mahabharata, as Prof.
gt notes.,. th?.t the Samkhyas have twentyfive and
t‘ventYSithly ve principles; and I must add that when a
o principle is mentioned, it is never said to belong
Samkhya School ( see below ). Thus, Prof bi’s
contention that the series of twentyfive ol
only partly right; it is ri
concerned, but not from ¢

! was the original one is
hght tmdso far as the counting is
Saniis ‘ € standpoint of the series itself.

¢, I believe, my proposal to divide the Chapters of

MBh. XII in t
acceptable. 1€ manner [ have done above, will prove

I have alr :
Samkhyas staﬁ:jaiy said above that immediately after the
mei&physical 5 _lelmode of counting and numbering the
T brinciples, the Aupanisadas adopted the fashion.
- ¢ mentioned further that this was the case also

Numerical De- With the Yogas a Aficara
} : gas and the Paficaratras
51gnat10ns Etdopted tjle days of the MBh. All the fOI_(l)It'-
by all the Four L. bcl‘_xools gave numerical designations to
MBh. Schools. glg‘elri lmore1 important principles. The
mkhyas had only twentyfive principl
( MBh., XIIL 307 : y yfive principles
- 47; 308. 14;318. 35 ); they held that
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the Nature, which for them is only one, is the Twentyfourth
and that the Lord or Visnu who is
Samkhya,a School identical with the Jiva is the Twentyfifth
of only 25 Princi- ( 302. 38, 39; 305. 37-39; 306. 36; 306.
ples. 39, 40, 42, 43-44; 307. 2, 8,9, 40 )8
The Yogas called the Nature the
Twentyfourth, the Jiva the Twentyfifth, and Brahman or the
Lord the Twentysixth. This diffe-
Yoga, a School rence between the L.MBh. Simkhya
of 26 Principles. and Yoga Schools has been till now
overlooked The Yoga Chapter
in the MBh. ( XIL 308 ) is emphatic in asserting that the
Samkhyas have only twentyfive principles (¢ XI11:, 308!
14, 25; see also 307. 47 ) and the samse chapter is equally
emphatic in stating that from the Yoga—standpoint the Jiva is
the Twentyfifth and Brahman the Twentysixth ( 308. 6, )
MBh. XII 398. 17 clearly says that “ The budhyamana (i. e.
the Twentyfifth) is ¢ devoid of intellect (buddhi)’ (as compared)
with the prabuddha the Twentysixth; this 1s said to be _the
difference ( nanatva ) of the Yoga School from the teaching
of the Samkhya Sruti”. This very idea is given In Verses 6-7
of the same Chapter where we read that “ The Twentyfifth
knows the Unmanifest (i.e. the Nature) but even he does
not know the Twentysixth who eternally knows the 'Itw;ntyﬁfth
and the Twentyfourth (i. e. the Nature)”. In my opinion this
should leave no doubt that the Brahman which is described as
the Twentysixth in this Chapter (308) is neither a Samkhya
nor an Aupanisada Twentysixth, but only a Yoga Twentysixth.
The non—admission of this evidently clear statement of tk'xe
L. MBL. is one of the causes that have led my predecessors 1
the field to various curious theories such as those pointed out
As we shall see later on, there was another Yoga
h regarded purusa as the
e have to admit is that
e L. MBh. had also
ple; and this was
hey did not distin-

above. !
School in the days of L. MBh., whic

Twentysixth. Another fact which w
the Aupanisadas of th

Aupanisada, a a Twentysixth princt
School of 26 naturally the purusa; t
Principles. guish the Jiva from this purusa, and
consequently they held the higher

Nature to be the Twntyfifth but called it the unfallen

5
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'I‘-Wéntyﬁfth (acyuta paiicavimsaka-318. 57ff.) in order to
distinguish it from the Twentyfifth of other Schools, specially
the Samkhya. According to these Aupanisadas, the lower
iature was th-e Twentyfourth. This nom;anclature of the
Sélﬁgh. f}r'illpami:‘:adas has been preserved for us in MBh. 318.
2 2 e Chapter (318) as a whole states the Aupanisada
Noctrme and clearly says that the Twentyfifth (i.e. the higher
ature ) of the Aupanisadas was rejected by the Samkhya and
:ted:fr?cg;:; P mf-t Hopkins’ explanation of “acyuta pc.zﬁcaviz_néa”
e % an a fem.pt of the P.Lupanisadas to foist their own
at “ the Jiva 1SS destructible in Paramatman” on the

; amkhyas who rejected it, is quite unac-
s k. e (o, ok, 1 . 157
P 5 . Tn.ls 1s so because no Indian School of
. ghliosophy has ever said that the Jiva is

. estroyed in Parama z -
I'fse the Contht (sasvata ayyakta—318. 56) c}i?ra[;: :Ei;ﬁiiﬁi
T‘;Z)’::fﬂ Pal-”Cavifgzs'a ? is the higher Nature of the Aupanisadas.
translatioi :E‘Sthgfj to bfi said _with regard to Prof. Deussen’s
interpretation of €18¢s In question ( VPTM pp. 665 ff. ). His
SR ;0 Vstrsﬁs 318. 56 etc. seems to suggest that he
T thut as regards what he was writing. Lastly
| a e\;ifin thT Paficaritras did not withhold
e eémselves from following the wsual
Sclljzgfzfrzga;) . ?: custom of the philosophical Schools of
e inci thff‘ d.a.y. They named their highest
f}f;n}fg}ie ( I\IJ et purusa identified with

er Nature, as we shall see later

;f::e;fggxntyﬁﬁh (MBh. XII. 339, 24), and therefore their
gt thl would be the Nature which they regarded as
: S e Twentyfifth ( see Ch. 1II). If we do not lose
sight of this fact of the nomenclature of those days, the number'

of the so—called inconsistent '
statements in the L. i
reduced a great deal, o
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. The Aupanisada School

It is noteworthy that MBh. XII. 182-253 which gives the
chief Aupanisada doctrine exhibits a complete unity of teach-
ing if we examine itin the light of the
Impressive Con- EMU and the Gita. This becomes evident
sistency of the if we try to understand the “pmn—-laddel‘s”
“para-ladder” Ac- so called by Prof. Hopkins. These are
counts of the Aupa- found in L. MBh. XIL 204. 10-11; 204.
nisada School. 19-20: 210. 14, 23, 26-28; 210. 35—-39;
213. 12; 247. 3-4, 7. Most of these give
a complele list of all the steps in the ladder. The main
difficulty that has till now been experienced by the various
interpretors of these passages SCCIS to
Jiiana, the Lower  center in the term “ jiiana” ( 204- 10c~d,
Nature. 11 a, 19¢—d; 213. 12¢. ). Prof. Hopkins
seems to confound this technical term
of the Mahabharata age with the word ‘Jiiana” in the sense
of knowledge leading to absolution ( GEL p. 130 and p. 131).
Dr. Frauwallner ventures the conjecture that jzanam in these
passages comes from or is an abbreviation of jianaima ( see
the footnote to p. 193, Band XXXII. “Wiener Zeitschrift fuer
die Kunde des Morgenlandes” ). Prof. Deussen translates
jiianam as conciousness (VPTM p. 225) and does not explain
why the intellect is here the effect of that consciousness
( janam, as he understands it ), in contradiction to the usual
description according to which the latter is the effect of the
former. Asa matter of fact, all these conjectures are not
necessary, if we do not lose sight of the text of the L.MBh. itself
which describes the L. MBh. Samkhya and says that LG
Samkhyas called - the jnana ( of the Aupanisadas) auvyakla
( MBh. XII. 306. 40 and 307. 9 ) and prakrti” (MBh. XII. 318.
40 ). These verses leave no doubt that the jzanam in 204.
10c—d, etc., is the lower Nature of the Aupanisadas, which the
Samkhyas adopted as their own Nature ( avyakfa or prakiti).
This meaning of the technical term jizianam together with the
fact that the theory of two Natures given in these ladders (e.g. in
247. 3—4, 7) was already mentioned in the EMU and the Gita, is
a sufficient help for reconstructing the evolutional series con-
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tained in them, the last three numbers of which are the same
as those in the earlier Aupanisada Schools viz., the lower
Nature, the higher Nature and the purusa. The para-ladder
passages are too numerous to be abandoned as “a loose exploit-

ing of the Samkhya i Tt \
GEL p. 131), nkhya in terms of Brahmaism” (Prof. Hopkins,

These Aupanisadas, like those of the Gita, accepted the

4 ’ aksara~and—purusa doctrine of the EMU.
1€ aksara-and- Both aksara and puiusa are “goals” for
purusa Doctrine as them. In XII. 21 1.15 aksamb is called
in EMUand Bh.Gi. saffva, and purusa k_sehaj:ﬁa. 210, 23
: " _mentions “ param brahma ” and “dhata
j:rzbr]:g;t: Ilﬂlc1213.2 Visnu apd avyakta or aksara, His residence,
i 111011\, é37217.6—12 1s an adaptation of Ka. Up. III. 11,
i gT(;rl h-.3 1=33 saltva or aksara and Fsetrajiia are two
o 16;—'73 2;- zlilaer Nature and the Lord are found stated in
il g A 31-32, 34; 241. 22, 36;243. 3,15, 18,19,20;
g - 3-4; 248.20-24; ?:’49.1—2, 101951285, 36—-37; 301. 21-23.
urusa is said to be higher than aksaia in these passages and
also in 210. 23, 36, 8. We have already

asT}ils 1Og§§ature seen that the lower Nature called jiiana
Bh. Gi and etc,, is also mentioned in these texts. In

all these respects the EMU, the Gita and

L. MBh. A : i
have the same teaching, gBlaisiccan be saidHo

But what is of particular inter i 1
that this  Aupanisada School of tliiae;f. lt\z?l?l)ll?’ lfy;hoen iﬁ?epﬂgxsll—s-
identity of aksara and purusa on the one hand and on that of
aksara and the lower Nature on the other. The latter point

: : 1S more vigorousl ;
Non-identity of former. Thgis was }éOII]): Enf’?\;fglmil:;; xfil;e
the two Natures by showing that aksara is a cous::iou'&;
emphasised. principle while the 'Iower Nature is not

RN ek so, and by explaining that it is eternal as
distinguished from the non-eternal lower Nature.

The following statements emphasise the living nature of
aksara i—
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(1) “The Subtle (sitksma, i.e. the higher Nature) is able
to see the lower Nature, buddhi, etc.”
Aksarathe Higher (MBh. XII. 20+. 20).
Living Nature.

(2) “ Sattva (ie. aksara ) and ksefrajiia are both of them
Atmans ” ( MBh. XII. 237. 31-33). Prof. Deussen does not
explain why saffva which he understands as prakrti is called
Atman ( VPTM. p. 353). The same statement is found also
in MBh. XIL 285. 36; 248, 20-24; 249. 1-2, 10-11.

(3) “ Purusa has himsclf become aksara and ksara ”’
(MBh. XII. 240. 31-32).

(4) MBh. XII. 213. 12-13, 242, 18-20 and 252. 10c—-d
say that aksara is the Life—principle ( Cf. jiva-bluita in Bh.
Gi. VIL 5). It acts and animates the All ( XIL 242. 20b );

its designation is fiva, and in company of
Aksara designated Time and Action it revolves the world
jiva and ksefra (XII. 213. 13); itisjiva and yet itis
called ksetra ( XI1. 249. 11 ff); it is the

seed of all individual souls (XII. 213. 13).

(5) The fact that aksara is “living” and is called “bselra’’

( XIL 249. 10. 11f; 252. 11 ff; 307. 14; 318. 111 ) agrees well
with Bh. Gi. XIIL :6 which states that ksefra includes cefana
“ consciousness” and dhrti ¢ the sustenance of the world. 7
( Cf. also jiwabhita and dharyate in

Mistakes of Prof. Bh. Gi. VII.5.) All these passages
Deussen and Prof. metioning kselia, which stands for aksara
Hopkins. as possessed of “life” jiva were not
considered by Prof. Hopkins; and Prof.

Deussen who translated the term ‘fiva” in this connection as
“the seed of the embodied” and “the individual soul” (VPTM

" p. 256, 368, 398) did not notice the inconsistency involved

in calling that “individual soul” saffva or ksetra, and in saying
that the “individual soul” is “the seed of the embodied”.

(6) The lower Nature is “not-secing”, a-pasya, the higher
Nature is “secing”, pasya,and puruga is “always seeing” sada—
pasya (XII, 318. 72, 73, 82).
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NoTE.—As the terms pasya and a-pasya forming the
compound pasyapasya occur in 318. 82 and also elsewhere in
the MBh., I propose toread “ Pasyam tathaiva c apasyam
pasyaly anyal sadasnagha”—in XII. 318. 72a-b. The mean-
ing of the proposed reading given by me here will als» testify
to the correctness of my suggestion. For the same reasons

Ici.l?giec;.j;asyam ” in place of * qull’all HE873 2 of the sam®

(7) To point out the consciousness of aksara, it was
called *‘ the awakening Twentyfifth

 Other Synonyms budhyamana  paiicavimsaka  ( MBh.

of aksara in L.MBh. Kumb. ed. 323. 70 ) in contrast to the
abudhyamana “lower Nature”; and also

(8) “the awakening Unmanifest” budhyamana avyakta

» 7 Ior tl “« , wdd
avyakta ” the lower Nature, fle v - aplaiiudane

i I(9) For tl?e Same purpose of distinguishing aksara from

e lower Natu.le, the former was celled {advata avyakta ‘“the
feterna_l Unn‘lamfest” (Cf. Bh. Gi. VIIL 20: sanaiana avyakla),
m}plymg that the lower Nature (or the Nature of the
_Samk'hy'as) was not eternal in so far as it did not eternally
remain in the same condition (MBh, XII, 318.56);

« ! L
(10) “aqyuta paicaviimsaka”, “the unfallen Twentyfifth”,

as disti .
(XH‘S;;gU;S?l;ed from the Twentyfourth which was “fallen”

) (11) “the”ﬁrst deity” adya daiyata (XII. 318.83, not “the
origin of gods,” as Prof, Deussen says); and

1 &t v 3 g nk o
-318.(8 2“?)) the primeval Twentyfifth” adya paiicavimsa (XII.

(13) The same aim was desired to be served by giving
el N s }lumerical dfﬁsignations to these three

Je sumencal important principles. Though the higher
.Des1gnat10ns. Nature was eternal and differed from
the lower because the latter was not

-eternal and as such logically they could not have been counted
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: o Aksara and purusa
as two, yetthey were said to be two.ecause ST e

were also numerically tw o, firstly b e e

: t see
meditator) who sees the Twentysixth dOGSI n? it
(pasyam—see notes above), the Twentyfifth 1. € &5

« The Twentyfifth (e,
318.73a—b), and secondly because s A

aksara) can think that ‘ There is 5 i
( XII. 31873 c—d ). Kselra which is a term it th:
conscious Nature as we have already secen 15

Twentyfifth (MBh. XII, 307.14c-d, 15)-
: : - osed
Note.—According to the reading 1111 7§1?pr1;1r?er %Jeing)
above, the verse means, «The other (i.€. t 11163.8 a—-jms'm e
sees cternally pasya (ie. aksara ) as Web th) the Twenty-
the Twentyfourth). The T wentysixth s€es ( .thl o
fifth and the Twentyfourth”. Thus the Jatter hcﬂf iR
expresses in numerical terms what the fo{lt'me_l' Nt it
terms of the attribute of consciousness Of Seecllnﬁ](;qe R Lo
says that the meditators of aksara ( jmsy‘(f) an S in “7 3b) 2
(the Twentysixth of 72¢ referred to by anaénth B o
only the object of their meditation and not bo S e
meditation. 73 c—d asserts the self—-conscputjaﬂ?rsliiepcnaent of
the Twentyfifth and the fact that as a goal it 1157 A e
purusa. The interpretations of Prof. HOE xle Y e
Deussen, which are not discussed here, are bas i i
correct reading and hence fail to present Y
meaning.
arp distinction between prakrli

z = ksara  and
(above which “stands” aksara—XIL. 314, 10-11), aksara

42 imkhya and
purusa was necessitated by the opposition of the Sa?lll hya ;1
Yoga Schools with which the Aupanisadas found themselves

confronted, as can be seen from the passages which mention
that distinction given above. The latter

Progress in the thus made each of these three principles
Aupanisada School an individual entity; they accepted
L. MBh. wvyaklibheda between aksara and purusa,

though purusa was above aksara and ' in
that sense the latter was yet subordinate

to the former, The EMU and the Gita had also distinguished

The above—mentioned sh

during
Period.
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between these three but the mutual difference between them
haFl never before been considered sufficient to justify their
being enumerated as three principles, as we have seen
in Chapters I and II. The EMU and the Gita had maintained
\ dualistic monism of aksara and purusa.

) The pgctrlne of The- MBh. Aupanisadas admitted a
.Phirahstlc Dual- dualism of these, while, on the other
1sm™. ¥1and, their doctrine was a non—pluralism
n so far as the lower Nature which was

counted as an entity was not eternal like the other two, but
was bor_n of the higher Nature. Thus it is not possible to des-
cribe this system as a pluralism. It is very difficult to find
qut an accurate expression from Western Pbilosophy which
zx}rlould convey the exact sense of the metaphysical position of
ese Aupanisadas. Under the circumstances it would not be

wrong .’EO speak of it as “Pluralistic Dualism” of the L.MBh.
Aupanisadas.

L It should be specially noted that, just as in Sve. Up., so
;‘;1 t:u;: L: MBh. Aupanisadas the dehin, though counted
frsr:;rz’:hee };;u;s not actually considered a different principle
e LM.SI\L/II (but somehow as an aspect of the latter). It
7 arzt' : BE- Yogis, as we shall see, who achieved the

paration. The tetﬁaq of the Aupanisadas is merely the
“triad” or Sve. Up. with gyakla added to
it (Cf. Retrospect, foot-note) and with a
les_s theistic conception of the highest
l‘a‘rmciple which is here not so much the

ruler ” asin Sye. Up.

The “ Tetrad ”
of the L. MBh,
Aupanisadas.

d M%r;1 account pf the above-mentioned position of the chief
& . Aupanisadas, it is but natural that we find, in the
The R same text a second Aupanisada School
e Rise of an- which seceded from the former. These
other Aupams_;ada separatists were called “saints” sadhavah
School in L. MBh. (MBh. XII. 318. 56, 78). They held

that the two ( eternal and non—eternal )
forms of the Unmaaifest, avyakia, should be looked upon as
one and the same end of the evolutional series, or that the
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eternal Unmanifest should be looked upon as the one end in
so far as it stands above the ( lower )

Numerical Unity prakrti, which is non—eternal and an
of the Lower and effect of the former (MBh. XII. 318. 56;
the Higher Natures. see also the v. I in the Kumb. ed.).
Regarding the relation of aksara and

purusa these “saints” said that “One should look upon them
‘ as only one on account of their

Numerical Unity (mutual) position” (MBh. XII. 318. 79),
of aksara and or that “ One should look upon them as
purusa. one and the same because the Twenty-

sixth resides in the Twentyfifth ” (accord-

ing to the v. L in the Kumb. ed.). Thus the second

Aupanisada School also believes that aksara is the residence

“sthana” of the purusa, and thus accepts

The Doctrine of “sthanabheda” but it rejects “vyaklibheda”

« sihanabheda ” in  in aksara and purusa and also in aksara

aksara—and—purusa. and prakyli. Prof. Hopkins is not right in

identifying these “saints” with either the

Samkhyas or the Yogas who only quoted the “ saints”

in support of their own views. (His interpretations of verses
56, 78 are also misguided. )

The position of these Aupanisadas thus supported in a
way the Samkhya and Yoga Schools in
Further Proof of their doctrines, and gave rise to such an
the Existence of Aupanisada School as the author of the
the School of these Brahmasiutras belonged to. In Brahma-
“saints”. sutras I1I. 2.11-21 and 32-38 both of
these L. MBh. Aupanisada Schools are

criticised by the Siitrakiira (see Ch. IV; App. IV).

2, salyhiet s aimikihtyia @ 59c oo .

The doctrine of the Samkhyas of the later Mahabharata

Age has been preserved to us in MBh.

Samkhya Chap- XII. 300-307 and 309-317. We can

ters in L. MBh. briefly summarise it under three headings:

(a) What the Samkhyas are here said to

have rejected, (b) What they are said to have accepted, and
(c) How they differ from the Classical Samkhyas,

6
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(a) What these Samkhyas are said to have rejected :—

avya;’gtl;’ Tngiﬁmlihyas and the Yogas rejected “budhyamana
i ,I i( - XII. 305. 32-35). This passage mentions
e ya el_as and twq budlyamanas and ironically says that
1 e enlightened Sl;ilxcl;}:hyas and Yogas understood the
) uahyamana avyakta, they will equate
tioSI;’trpI;?y‘z:.s FRe]ec- [ their doctrine to the, Aupanisada ?:me ]
s ad’):c?kfa (305. 34), and mentions three principles
ik na "1 e avyakta, budhyamana avyakta, and
igher Nature. budhyamana (305. 32-35). The middle
of these, which the enligl i
e ; ) enlightened did not
Al E:cl).nz;:i(ci:d Ii;ot accept as a principle ) is aksara or the
de:ignation t us _ ajture.of the Aupanisadas, who invented this
;JHCOIISCiou £ distinguish the latter from avyakfa the lower
s Nature ancli from budhyamana, the Lord, both of
: which were ac i
M : cepted by their fellow—
Hopliigil;e:ngf IIjIOff. ph:lospphers. Prof. Hopkins finds the
Sy rof. - }()}Iurahty of souls in this passage ! ( See
Shb;l. p.ttZ%-IZS.} He and Prof. Deussen
A _ vV utter ignorance of the L. MBh.
o ﬁ%ﬁgy according to which all these terms are technicz:I
» XII. 306-308; and also Ch. III.)

Note.— - :
question ( M]E};}iog,'(HHg pkins, in finding in the passage in
of plurality of soul 02. 32-35) a reference to the doctrine
awakened ” is in tgui’q ignores that aprabuddha * the non-
Deussen, VPTM i 6’7?])31]' a name for the Nature (305. 32, sce
s Bl lioneéip' ; ,),, His interpretation of aprabuddha as
L. MBh. terminolosou & baSGd upon an ignorance of the
soul was called 8y. In conirast to this aprabuddha, the
Deol Eepking budlyamana ( 303. 31; 307-308 ). Again,
bevaisy ta 1s not quite Just to the text because he drops
gd o g mCO?H_ECtS 33 with 35. As a matter of fact verse
budhyamana 02 lﬂigortant of the whole group; it mentions
(Samkhyas and {,)y arkta and says that “If the enlightened
will 'equate the~r0g(.§ls) know the budhyamana avakta, then they
budhyamana a1 octrine [to that of Aupanisadas]”. This
Yogas, as Will bzy akla was rejected by the Samkhyas and the
i o seen from the fact that the passage ironically
5 1%q?france of the “enlightened”. This “budhyamana

a” is difterent from the avyakla which is aprabuddha
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(verse 32) and from the “budhydmana” which is not
awvyakta (verse 31); i. e. in brief we have here three principles,
avyakta (the lower Nature of the Aupanisadas and) the Nature
"C‘>f the Samkhyas, budhyamana avyakta or aksara which the

enlightened” Samkhyas and Yogas did not know, and budhya-
mana, the Supreme Soul not distinguished from the individual
one: all these three are meant by the plural number of the
compound “ budhyamanaprabudahanam ” (gen. plu., verse
35c). Prof. Deussen takes the verse (34) to mean: “ When the
enlightened know Prakrti (i. e. the lower Nature), they will
teach Brahman ”. Is not this interpretation a strange one?
Even Prof. Deussen shows complete ignorance of the L. MBh.
terminclogy when he translates budlyamana as the awakened
ones and aprabuddhas as the unawakened ones, in verse 35
(VPTM. 623;); this was the way he adopted to explain the
plural number of the compound just noticed.

(2) The Samkhyas and the Yogas also rejected what the
Aupanisadas called acyuta paiicavimsaka
Re- “the unfallen Twentyfifth 7 (MBh. XII.

Samkhyas’
jection of “acyuta 318. 5¢-57, 79; see p. 34 above where
paiicavimsa’. Prof. Hopkins’ interpretation has been

criticised). The Twentyfourth of the

Aupanisadas, the Samkhyas and the Yogas wasa “fallen =

(cyuta) Twentyfourth.
(3) The Samkhyas and the Yogas refused to admit
dasvata avyakta which corresponds to
Re- sanatana avyakla of the Gita (VIIL. 20)
and which was a designation given by the
L. MBh. Aupanisadas (see p. 38 above).

Samkhyas’
jection of “sasvata
avyakia”.

Note.—It should be noted that Prof. Deussen takes acyuta
and dasvata as independent designations of paiicavimsaka
and avyakta and explains the paiicavimsaka ( thus scparated
from acyuta) as the individual Soul, as if the topic of the dis-
cussion (in XIIL 318) were the latter. Nowhere in the Indian
Philosophy is sasvala an independent designation, and never
in the L. MBh. is acyuta used in that sense. Both Prof. Hop-
kins and Prof. Deussen have lost sight of the great problem
that busied the philosophersof the Mahabharata, who followed

the Age of the Gita.
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S5 151114 lfh_e passages reffered to above show that the
the ak};as_ and the Yogas rejected
e i.ta;-a of tl'le Auipanigsadas in so
from t1 was a higher Nature different

ieir conception of the Nature.

(b). What the Samkhya are said to have accepted:i—

their(é)esc'nie terminology of the L. MBh. Samkhyas betrays
ERtandiat }hed Sﬁlme time "dissent from those who

; had the traditions of the EMU and the
Sag?{?g,zcho?[‘zfrigé ﬁig" If we Stud_y the Samkhya terms in
With those of thz h h. XII 302-3C7 and 309-317, we find
Aupanisadas that the:l wentyfourth or the Nature of
R ese Samkhyas bears the names which

and to aksara (in it belonged originally to the lower Nature
Aupanisa&{as angltlhs Cape_tclty as the higher Nature) of the
as had mainly bel at their Twentyfifth has such designations
(in its Capacif : ¥ On§ed },0 the Aupanisada purusa and aksara
khyas have icfests-ﬁa dgoal ). The former shows that the Sam-
have identified tti et the“two hjﬂ'tures, and the latter that they
former class of te: wo “goals” of the Aupanisadas. To the
kselra, avyakta jﬁ'ms are to be traced such words as a~vidyd,
Visnu ai!yakia) (;1(;1651 gnd to the latter vidya, nirguna, isvara,
Sﬁmkh)'a and Yo C 4, 38). These occur too often in the
pointed out here g}i haPtCrS_(XII. 302-317) to be specially
itself (XII. 318 3-7— detailed list of them is given in the L. MBb.
47). As an illustration of my standpoint

{ would draw the attention of the readers
0 two of the terms just mentioned, ViZ.,
a~vidya and vidya which the Samkhyas
used for their Nature and purusa 1€Spe-
- Prof. Hopkins has expressed great sur-

Cotlisons: prise at this usage of the terms in question
Prof. ( GEL p. 136 ). The presence of these

Hopkins.
: Kzrms camnot be explained by referring
iem to the Knowledge and Ignorance
cory of Illusion; because, as Prof. Hopkins
;:orrectly points out, the Mayavada is not
;no;w]]:) to the Mahabharata; and though
i : rof. Deussen adds no explanatory note
to his translation of these terms, I believe he ;:gulda no? havZ

.Tl}e Terms a~
vidya and vidya.

ctively (XII. 307.2-3)

taught in Sankara’s th

Prof, Deussen.
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differed from Prof. Hopkins on this point. The fact seems
to be that these Samkhyas had got to explain the terms which
the Aupanisadas used. In the terminology of the latter a—vidya
and vidya stood for the lower Nature and the higher Nature
respectively. They were used in that sence in Sve. Up. V. 1
(scc App. I). The Samkhyas having used “gq—pidya’ for their
own Nature, had no other course but that of applying ‘@i ya”
to their purusa the Twentyfifth. In doing so they tried to
give a new sense to these terms (307. 3-8). This was an effort
similar to their effort to explain the Tiwentyfifth as both ksaia

and aksara (see below).

(2) The Samkhyas accepted “ksara” and “aksara” of the
Aupanisadas, but explained ‘these terms in their own way.

They said that the same Nature is aksara when it withdraws
the manifestations within itself, and it 1s

The terms ksara -ksara when it puts forth these manifesta-
tions (307. 10-17); in other words, aksara
is Nature as on e, ksara is Nature as
m a n y (305. 36-39). This explanation of ksara and aksara
was necessitated by the fact that the Samkhyas identified the
{wo Natures of the Aupanisadas, who held that ksara or pra-
dhana was the lower Nature and aksara was the higher Nature
(Cf. Sve. Up. 1. 7-11; App. 1). In extending the ksara—aksara
standpoint to the purusa ( MBh. XII. 307. 18-19 ), the
Samkhyas sought a justification for their position regarding the

Nature.

and aksara.

XII. 305. 36 it should be noticed
here that ekatva and nanatva 1 “ ekatvam aksaram prahui
nanatvam ksaram ucyate ” (36c—d) are explained as what the
soul sees and what it does not see when it proceeds on the
right path having placed its belief in ( the doctrine of ) the
twentyfive (37); and the same topic is continued in the follow-
ing chapter where ckatva and bahutva are both said to belong
to the Prakrti only (306. 33) and it is said that ekalva comes
into existence during the dissolution and bahutva when the

NotEe.—Regarding MBh.



46

Na : :
attu;erggfatels the creation (306.33). Prof. Hopkins who says
EL 5 125: ura(l;ty of souls is mentioned in these passages
an empérical) ?‘in Prof. Edgerton who would like to find here
Correct conje li urality (AJP) have no justification for their in-
Bt C]CC ure except that the words ekatva and nanatva or
plurality of Ul'lherc (though they do not refer at all to the
"perishablens gu s). How can the “many” souls be called ksara
? These interpretors have not considered the con-

text atall, p
. Prof. D

(3) The Samkhyas accepted jizana “the lower Nature”
of the Aupanisadas and also tl - ;

T} i 3 also the avyvakia

1¢ term jiiana.  of the latter; but they called these Prakrti,

! and this was fo
Prakrti (XIL. 31840, 39). g (e one AN oniy

or th(:')l"wzrﬁe ;f;ﬂ A accepte_d kselra, the conscious Nature
identified it o Of. the Aupanisadas (see p. 37 above); but
it with theu; t<l:>wn Nature. MBh. 307.14c—d, 15 says,
at “They (i. e. the anisad ca

The term ksetra. %fhe aksamy éentionecf ILL]? 1132115635)%_'1‘;1)1
dence , 5‘#"{”’ because it is adhisthana, the resi-
Sadas),(()f E‘)cl;: 5;} um), :thlS is that Twentyfifth (of the Aupani-
its unmanifest seeI;flt ’:thhdraws the net of constituents within
Twentyflth dissolvé s lizl)l along with those constituents the
ksetra is here sajd tosb' t filRGs = o oot note that flie
of the Twentyf o h.e Tw?nt}’ﬁfth and that the dissolution
ntyfhifth within itself is taught here (VPTM. p. 630).

5 r

and ,(;uz]m;‘&igsj?mlﬂ;yas ’Faug,ht that Prakrti is both “moving”
“imperishable” i Clﬂﬂé‘mg and “unchanging”; it is also
» unborn” etc. They herewith intended to show

Samkhyas’ Na- that there is no necessity of accepting
ture, a Combina- two prakrtis. They combined the two
tion of the two prakriis of the Aupanisadas into one and
%’;‘]’kfhs_ of the naturall.y rejected the view that the(lower)
panisadas. Nature is “born ” as a distinct entity—the
XIL 318, 37-47). view of the EMU and the Gita ( MBh.

47

(6) Samkhyas took the term prakrfi from the Aupani-
sadas but made it a teachnical term in their School. The
Samkhyas hold the view of Evolution
The Samkhyas first (lit. the Samkhyas evolve ) and speak
to emphasise ( but of the Evolving Matter, Prakrti . This
not to originate ) idea is expressed in a very terse sentence:
he Theory of “ Samkhyal prakurvate prakilim ca
Evolution. pracaksate (MBh. XII. 306.42). Although
the Aupanisadas of the Gita knew the

Evolution and used the term prakrti, the first philosophers in -
India to be called “Evolutionists” are these L. MBh.
Samkhyas. They are prakrtivadinal ( 300. 270 lhese
Samkhyas henceforth restricted in the above sense the applica-
tion of the tern “ prakyti ” { 318, 39-40 ). ]

(7) The Simkhyas accepted the purusa of the Aupani-
sadas (318. 39, 42) and said that puiusa

Samkhyas’ Ac- alone is conscious (and not aksara also).
ceptance of the Their acceptance of the term jhana for

Aupanisada purusa. their Nature was only a technical matter;
it did not mean that the Nature was a

conscious principle.

(8) They accepted the isvara of the Aupanisadas but
called him “nirgupa”, a name of aksara in the MBh. Aupani-

sada School.

(9) If any positive proof is needed for the conclusion
that the L. MBh. Samkhyas were not atheists, it will be found
in MBh. XII. 318. 79e~f, where it is said that the Samkhyas
and the Yogas accepted the Twentysixth of the Aupanisadas.

It would be unscientific to start with a

Theistic Chara- presupposition that the Samkhya School
cter of the L. in the L. MBh. was atheistic, and then
MBh. Samkhyas.  to argue that MBh. XIL 318 is an inter-
polation or is influenced by Classical

Samkhyas. It should be also remembered that though the
L. MBh. Samkhyas admitted the Twentysixth of the Aupani-
sadas they called it the Twentyfifth, because they rejected the
Aupanisada Twentyfifth. This is the sense of MBh. XII. 318.
79e~f, which has been noticed above. Prof. Hopkins’ and Prof,



48

12?3?1:1 S views ab9ut_ this verse have been mentioned and
Wereethu'l the beginning QE this Chapter. So these Samkhyas
iy eists, tt.lough ni:)t in the Western sense : they believed
€ Aupanisadas did) in one Supreme Being which some-

how

A A 5 : . .

e bpears as an individual soul striving for liberation ( i. e,
realisation ),

fifth (I)FtI{VIBél XII. 302. 138, it is clearly said that the Twenty-
Skt 1¢ Samkhyas was Vls_r_m. But as said just above, the
e ifas did not c_hshlngulsh it from the Jiva, and this
s nts for the objection in MBh. XII 300. 3 “ How can
¢ without the Lord’ (anisvara) be freed ? ” This refers to
_ one who does not believe in God '
,agéivlzlz;}ftt_lorﬁﬂgof dibSiiifnfet from the Ji vaz:
XIL. 300 n h. This sense of XH. 300. 3 is clear from
. the fact that this objection ( in MBh.
e thXII. 300.)_comes from the Yoga School;
i nt that the Samkhyas accept the Twenty-
R upanisadas ) is from the Aupanisada School.
i 0 understand this one has to go a little deeper
AL dStUC‘:Y of the L. MBh. Schools. In 308 where
ors %01_ Ot;trmﬁe 5 mentioned, it is explained that the L. MBh.
the Samkh ¢ frst time separated Jiva and I¢vara, unlike
Ay s WBO identified the two (see MBh. XII 308
Al 1;he Yolsa“sl‘ll be fully .dealt with in the next Section
e XI&; ?:0‘3010;)1- But it should be only stated here
and “mola; P 0;:0 e = Wh.ere the disputed words “anisvara”
308, 10-3¢ arﬁ‘érﬂllslexplmned nowhere except in MBh. XIIL
300, 27 a; Itjh t e 25-26 which undoubledly refers to
0o (;f H € ?PIC in both the passages shows. A com-
el e iffthwo passages will prove that amisvara only
A ; t0—1111: a Lordl separate from himself ”. The
Tl Whoo' ;ﬁrd ( Sve. Up. I. 8 ) as compared with
M o 10 19(’1 ¢ Lord, has' never had the term anisvara
as a ?viér%;;?gt ion; there is no passage

, Isvaraisusedas a syncrt
Prof. Edgerton’s for Jiva the individual soul; a?;d th;l?:s rll;
View untenable. no textin the EMU, the Gita or the L.
: MBh. where Jiva is said to be anisvara
in the sense “because there is no Igvara above him” (Prof.
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Edgerton, AJP. 1924), though the L. MBh. Samkhyas regard-
ed the Jiva as ultimately one with the Supreme Soul. Even

when the Gita uses the term isvara with reference to the Jiva it

does so only in an etymological sense, viz., with regard to the

Jiva’s “ ownership ” of his subtle body ( Bh. Gi. XV. 7-8 s
And as Prof. Schrader points out to me there are other words
used with reference to the Jiva in the same sense as © isvara’’;
thus the Samkhyas used thc term “spamin”, according to
Garbe (Samkhya—Philosophie, p. 305, 287, etc. ), for the soul
in its connection with the Upadhis, i. e. as a Jiva; and in a
similar use the term is also met with in MBh. XII. 311. 20;
“Indriyanam tu sarvesamn isparam mana ucyate’, as compared
with Bh. Gi. X, 22: ¢ Indriyanam manas ¢ asmi; ” also see
Ahirbudhnya—Samhita XII. 22 where spamin is given as a
Samkhya term for manas ( see Prof. Schrader in Z. D.
M. G. for 1914 ). Moreover, MBh, XIIL 300. 3 and Gita
XV. 7-8 describe the “ bound” soul, and it would be to
no purpose if the authors were using anispara Or isvard
in the sense that the Jiva is identical with the Lord; on
the contrary, such a statement would only lead to confusion.
MBh. XII 306. 41 refers to iSvara as a term f(?r the
higher Nature of the Aupanisadas, and therefore an equwalent
of ksetra and salfva, and says that the Samkhyas regarded
it to be anisvara. Thus, this passage refers to neither theism
nor atheism in Samkhya. For these reasons, 1 cannot accept
the interpretation of amisvara in MBh. XIL 300 as “having
no-lord, supreme”, given by Prof. Edgerton, though, of course,
I do not deny that anisvara elsewhere can mean anutiara

“supreme” (Prof. Edgerton AJP, pp. 8-12).

Thus, the terminology of the L. MBh.
shows that they accepted the

Terminology of Nature of the Aupanisadas, but identified
]tI;e L. MBh. Sam- wih it the aksara or the higher Nature
Vot s SULC  of the latter and thus admitted only one

Witness f = ‘
Descent fI%m “:i?é Nature. It also indicates that these
Aupanisadas.

Samkhyas clearly
lower

Samkhyas approved of the purusa oOr
jévara of the Aupanisadas but ‘o him
ignations of the

they attributed all such characteristics and des .
tly assigned to

Aupanisada aksara, as could not be consisten
their own Nature,

/
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(c) How the later I . e
the Classical S’erl_‘ll«:hYas.r:-_Mah%hamta Samkhyas differ from

Differencel Bet- E)I:]e same name cannot in itself show that
i €is later than the other, though Prof
Samkhya and the shopkmS would say the reverse. It
Classical Samkhya thould be examined carefully which of
Salloole Sy ( e two Schools has a more primitive

orm. If one of them is more primitive

than the other i
cerned and if the texts con-
thgﬂ posl.:jtfﬁig'ot:fhet}?ppeamnce of a dishonest report, then
e system descri : i
older form of the two cannot well };Syzf 1([;:&62111 them being the

There may be )
the L. MBh. ngk‘:;l:ny c(i)ther points of difference between
o (e and the Classical School of that name
more detailed enquir OW, and these may be found out by a
possible for the prese:{t into the Mahabhérata, than it was
here those points whic} writer to undertake; he simply collects
Sl ch seemed to him to be very striking

Y for aksara into the chapters concerned. ¢

(1) This Sa
mkhs}i'za;ioes not know the terms of the Clas-
o Ifi;pkhya, l‘tk_e vikyti, prakrlivikiti,
B Pﬁmons eight prakrtis”’; and the
aa en called para prakrti (MBh.
0. 10) a term which though used

b 3
Gi. VIL 5) these Sc’imkf{ the Aupanisadas for their aksara (Bh.
=81yas could apply only to their Nature.

(2) The Mind
ot the ghamkara as in the Classical

bamkhya, is here the cause of the five

Prlm[tlve Con_
ception of the Mind. clements (XII. 306. 27-28).

Ignorance of the
term “ prakyti~
vikrti.

(3) Instead of
the more advanced view of regardin
. A Pl'akrti f g
prakrti described  maje as the female and Purusa as the
as Male, not as cy % the L. MBh. Smakhya has got the
Female. = Mbrous classification (based on an
gt?c(i)dShC:SChemc much in vogue at the
Hald “the male=and— ha’s time) of “the male”, “the non-—
! non-male” and “the neither—male—

5

nor-non-male”. “The male” is the Prakrti and “the neither—
male—nor—non-male” is the Purusa ( of these Samkhyas)

(MBh. XIIL 305. 25-29).

(4) This Samkhya uses the terms abuddha for its prakrti

e and budhyamana for its purusa who is Jiva

: erms, unknown and becomes buddha, the Lord, in the
1? Classical Sam- state of absolution (MBh. XII. 305.31).
Kya. These form a part of the L. MBh. termi-
nology; it would be wrong to explain

them as having only the etymological sense, to the exclusion of

the technical one as will be shown later on.
(5) The Twentyfifth of these Samkhyas is “ the Lord 2
Tdvara of the Aupanisadas, and not only

Identity of Jiva of the Jiva as in the Classical Samkhya

and I¢vara. Theism. School (MBh. XIL 305.32—-33a-b; see
p. 48 above). Thus the L. MBh. Sam-

khya is theistic, like the L. MBh. Aupanisadas.
(6) Not only is the conception of the grounds on which
) the existence of Purusa the Twentyfifth is
Primitive Con- supported in this Samihya,quite primitive
ception of the when compared with the one given in
Gl;OLmdS for Puru- Samkhya Karika 17: but it is also note
sa’s Existenee. worthy that L. MBh. Samkhya has
four instead of the five grounds of the

Classical Samkhya (MBh. XII. 315.9¢~d, 10).

(7) One of the grounds for the existence of the Twenty-
6fth is that the Twentyfifth is an agent”
Yarlr (MBI XIT.815.7-0a-b)SERE
Samkhyas did not say that he is bhokir,
because they did not yet distinguish kartylva from bhoktrtva
as did the Samkhya Karika (17). Thus these Samkhyas seem
to be the descendants of the “s&wyzklgfa—separatists” of Bh. Gi.
XVIIL 13-16 (see Ch. IL p. 27)-

(8) The Classical Samkhya idea of emphasising the
hon—identity of the Purusa and

ClAb‘sence ~of the the Praksti is not found in the Mahabha-

assical Samkhya 1 X1

Idea of “viveka’. rata, though all the Mahabharata Schools
taught that the Twentyfourth should be

This is so because the Mahabhdarata does

Purusa,an Agent.

given up (“heya’’).
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Ly

not :
l-aS]S(ir;Z;V Sa;y‘;hlmg about the identity of these two, which the
har S thomoil hya treats of as the a-viveka “want of discrimi-
i ¢ ,of ugh the fornnler' knows that the Prakrti is of the
attachment (sasanga) and the Purusa is by nature

devoid of . 5
13-16. attachment (nifisaiiga) as is said in MBh. XIL 315.

() The most important fact to be noticed in this
N : connection is that the L. MBh. San 2
Soulz. Plurality of did not know the doctrine of the pllulll;ll?tr;
of dlgdividual souls, I have examined

and interpreted all the passages that

tPI‘Of- Edgertop and Prof. Deusl;en Eave put
: (;fsthexr. views in this respect (see Appendix 11T,
: .Nat%iss ?lilcussed}, They either refer to the
S d0 he L: MBh. Aupanisadas, which
ieised or they discuss the unity and diversity
Prof, Hopkins’ of the Twentyfourth and do not at all
and Prof, Eq es_ e %‘eal (as Prof. Hopkins thinks)
ton’s Views, y % I~ oran empirical (as Prof. Edgerton holds)
» unten-  plurality of individual soulz. Even the

able, I
- MBh. Yogas who separated the Jiva

 Plurality (MBh, X1, ;SIS.Pmm&tman oo o e

Prof. Hopkins,
forth in suppor
Where even XJ
doctrine of tyy
the Samkhyas

These poj .

and the Clals);;:;ntls of difference between the L. MBh. Samkhya
> Samtlli};yal S to me to bear witness to

. F;;Sljorlcal priority of the former.
O “gllr}er (Journal of the American
B, e ociety, Vol. 45, and Wiener
landes, Bang XXXII itschrift fuer die Kunde des Morgen-
other similar pojnt )PI: as shown the same on the ground of
used by him belS‘ ut I‘ n_mst say that some of the passages
School (see p. 31 Eﬂg defln_ltely tothe L. MBh. Aupanisada
would lose th;air s? R Whlle some others quoted by him
bharata really attl(;emng:h if ‘t‘he author or authors of the Maha-
Samkhya in terms of %ed a loose exploiting of Classical
Epic of India, p. 131) rIahmalsm” (Prof. Hopkins, the Great
have been pointed o t have examined all such passages that
ut by Prof Hopkins, and I must confess

Dr - Frauwallner’s
View amplified.
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an honest attempt on the
preserve for us the then
The difference on most

that to me they appear to be only
part of the Mahibharata authors to

existing philosophical doctrines.
of the vital points like karfifva of the Jiva and the

plurality of individual souls, and the child-like ingenuousness
with which these views are placed

The L. MBh. before us in addition to the evidence of
Samkhya much the terminology and to that of the fact
prior to the Classi- that these Samkhyas rejected the higher
cal Samkhya. Nature of the Aupanisdas, should be
! regarded as a sufficient proof of the great’

antiquity of the L. MBh. Samkhya School.

The special contribution of the Mahabhdarata Samkhyas to

the history of the Indian Philosophy lies in the fact that they are
the first to separate Matter and Spirit

Progressmade by as the Unconscious and the Conscious.
the L. MBh. Sam- The contrast between the (lower) Un-
khyas. manifest and purusa is put forth in the
Samkhya chapters of the Mahabharata as

emphatically as the distinction between aksara (the higher or
living Nature) and purusa was in the Earlier Metrical Upani-
sads and the Gita (MBh. XIL 318. 37-44). The one was
saguna, the other was mrguna; the one was ajiia, the other
was jiia; the one was avedya, the other was vedya; the one
jiiana, the other jiieya; the one avidya, the other widya (MBh.
XII. 307. 2 ); the one a taftva, the other nistattva; the one
sasanga, the other milisaiiga; the one abuddha, the other
budlyamana. Such is the distinction between Matter and Spirit
that one finds in the Mahabharata Samkhya for the first time in
the history of the Indian Philosophy, and at a period much prior
indeed to that of the Classical Samkhya

Complete Sepa- School. The Aupanisadas of the EMU
ration of Spirit and and the Gita and even those of the
Matter. L. MBh. had not realised this most strik-
ing phenomenon in the every-day world,

because they had believed in the higher Nature intervening
between the pure Matter (i. e. the lower Nature) and purusa.
The L. MBh., Aupanisadas could accept the inherited view
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g(l:ii 1:/12(11&611' is an pffect of Spirit and for this reason they
hi %C la so the spiritual aksara which ccnnected the twoO
itse-;’l f ;et ower sz.ture and the purusa. The great contrast
e :1 WE§1-1 Spirit and Matter may have been the ground o
o hl:ir ir;ﬁchyas l?ased their view and parted company
Bt e ow—.thmkers. That this disentauglemcnt of
P 21 and Matter fxom the causal relation which the Aupa”
fcllﬁa as al“faYS be_heved inn, was achieved through
Na:u;:’{ﬁt(:tlon of aksara “the higherl
z is a fa‘ct which the Mahabharata
Ost emphatically teaches. This point
gannot be 1n51§tcd'u;30n strongly enough. The sasvala ayyakta
N‘[' ‘ic)’iéfa Pai'lCa?)_n;nsa was flatly refused by the Samkhyas.
Oost O .the philosophers of the days of Mahibharata were
engaged in the discussion of this problem. The Mahabharata
credits Asuri and Paficadikha and also
ngli;tz?fgsrfrfi att:?de K?‘Pﬂ_a with having expressed their VieWS
e on this problem. From the context 111
it the ik which their names occur in the Mahabha-
e 1gh Tata, 'they seem to have been the pioneers
aturc. Ei Te‘]\Teiting the distinction between tl;.e
X '0 Natures of the Aupanisadas (MBh.
;(II- 3é31- 391 ff). The origin of the Mahabharata Samkhya and
oga Schools should be traced to what they are expressly
said in the Mahabharata to have refused to accept (see pp-
42.—4:3 ab_ove). Compare the “motto” at the beginhing of
this Thesis. To the followers of the EMU and the Giti who
af:cepted a DUEﬂlSt‘lC Monism of two Spirits, and to the Aupa~
nisadas of the Mahabharata who believed in a Pluralistic Dualism
of three principles (apart from the Jiva), one material and
two spiritual, this purely dualistic attitude of the Samkhya
could not have come as a great surprise, because these ‘latter
did any how accept the Twentysixth of the Aupanisadas, the
purusa of the EMU, one of the two “goals”. It is for this
reason that the L. MBh. Aupanisadas sympathised with the
samkhyas and often praised them (MBh. XII 318. 57, 79 ).

FinaI{Ys_ we have already seen that some followers
of the samkhya-path of the Gita had begun taking interest
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27 above ). These samkiya=
agent (Bh. Gi. XVI]?I.
as a whole pelieved in
At all “active” while

the lower possessed “all the activities”, as

Rise of L. MBh. did the followers of yoga and bhakli
Samkhya  School paths. From the fact that the Samkhya
from the samkhya philosophers of the L. MBh. hold Atman
Path of the Gita. to be an agent, I have already suggested
that it were the s&{nkkya—separatxsts of

the Gita who are responsible for the Samkhya School of the
L. MBh. (p. 27). The latter’s rejection of the higher Nature
seems to have been due to their belief in the Atman’s karffﬁva.
When the Atman was itsvlf an agent, rhere was no necegsﬂ:y of
beliving in two Natures, neither of which would be in tl}1s case
an agent. Though a verbal statement expressive of this arg
ment is wanting in the (later) Mahabharata which starts with

the very idea that the Samkhya is an independent School, the

period intervening between the Gifa and the L MBh. must
have seen the samkhya—separatists reasoning as above. Thfsse
—nistha were ascetics;

latter, like other followers of the samkhya
the follower of the L. MBh. Samkhya School were also asce-
tics as already emphasised by Prot. Hopkins. For these reasons
the samkhya—-nistha of the Gitd is the ultinate origin of the

Samkhya School of the L. MBh.

But even then the L. MBh. Simkhya did not entirely
cease to be a path or nistha like the

Resemblance bet-  samkhya—path of the Gita, because both
ween the samkhya of these accept the purusa (and the latter,
and yoga Paths of the aksara also) as their “goal”. The
the Gita and the same is true also of the L. MBh. Yogas,
L. MBh. Schools of who like the Rudrite Yogas, accepted
those names. the purusa, or like the Hiranyagarbha
Yogas, the aksara of the Aupanisadas as

the “goal”, as we shall see in the next Section. From this
standpoint one can say what the L. MBh. Samkhya and
Yoga Schools do share the Nature of being “paths” for the
same goal as the L. MBh. Aupanisadas, The statements in the
L. MBh, that “ the Samkhya and the Yogas see the purusa or

in doctrinal questions (see pp. 26—
separatists believed the Atman to be an
13-16), while the samklya—followers
two Natures the higher of which was not
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the T i ;

thzse gzﬁisf: zta.?eOf the]AupamsadaS” (XII 318, 79) or that all

from this world e.qua ly S0 d for the attainment of liberation
» are expressive of what was then a real fact.

3.
The Yoga School.

It is more /
L. MBh. forms HZCEZ?TY to point out that the Yoga in the
to do the same with aphysical system of its own than it was
regard tf) the Samkhya. The problem is
oo 20 e ;XC;aedmg]y important because, while
pendent School of r;) - Edgerton, so far as I know, is the
Thoughtin L.MB, ‘13)1}11_}’ one fo hold that in the (later) Maha-
' S ?—rata, ‘Samkhya” does not stand for a
view that in Mahabha chool but only for a path of salvation, the
BEE e d hnon threa’f‘a at least the Twentysixth is a principle
them, and therefore in Eimkhya or said any how to belong to
of the L. MBh. have t 1at sense the Samkhyas and the Yogas
by almost all scholars 1e same metaphysical principles; is held
generally believed i who have worked in this field and is
S iﬁeall over India also. My study has led
Schools were id metaphysical principles in’ both these
number HOI?;ltCal_ neither in theilr
there is evidence to bel: heir nature; on the contrary,
of these names, the }:ﬂva that unlike the Classical Schoo's
agreed mostly as regards MBh. Samkhya and Yoga Schools
gards the non-philosophical o aters,

There ar e

; St“k‘ﬁ? statements in the L. MBh. itself on

Statements  re- S'é.lsst point. Just as the Samkhya is a
garding the Differ- 48d)ra, 50 is Yoga a Dardana (XII. 307.44,
ence of Doctrines same Again, “Both the Systems have the
o AR e3career of life” (ekacaryau tav uwbhau—
Practice between pe . 316 2¢). “Purity, accempanied by
L. MBh. Samkhya ;rﬂance and compassion for all beings
and Yoga School. € equally taught in both. The obser-
;;al,:ce of vows also is the same in both;

ot e Sanh.e doctrinal teaching
ld anam  Na S - i thie two 8¢ lneoiledl
(“’[{zszc;das andam?m tayoh-XII. 300. 8-9). Moreover’
; i Salpkhyas who have made the deﬁnitiori
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of the metaphysical principles according to their own indi-
vidual Scriptures seethat this (visible world) is the action of
the Unmanifest and the Maniest” (MBh. XII. 310. 100c—d,
101 a—b). Whenever the Samkhya and the Yoga are men-
tioned together in the Gita, it was intended to show that they
were concerned with trepunciation” and “action” respectively;
" but in the L. MBh. this is not the case at all; it aims at point-
ing out some philosophical differences and sometimes
resemblances also between the two Schools (MBh. XII. 307.
47-48; 308. 1). In the Gita an aspirant is advised to accept
either of the two paths, samkhya or Yoga; the Mahabharata, o1
the contrary, complains that the Samkhyas and Yogas do not
accept some philosophical principles of the Aupanisadas
(MBh. XII 318. 56-57,79; 305. 32-33), and therefore no
Aupanisada would be asked to follow either Samkhya or Yoga:
These statement go againsts the view
that “This system is both Yoga and
Samkhya, the systems being double but
the teaching being sHennhcale # Brok.
Hopkins, GEL pp. 133-134 ) and also
against the other view that “Nowhere is

there any suggestion that the Samkhya—or Yoga either—means
any particular system of metaphysical truth” (Prof. Edgerton,

AJP. p. 5 and p. 7). They had their own doctrines and these
were recorded in writings not available to us now (XIL 307.

46a-b).

But while I emphasise the importance of the hitherto
neglected statements  regarding the
doctrinal differences between the Sam-
as, I should not ignore

Prof. Hopkins’
and Prof. Edger
ton’s Views unten-

able.

Meaning of

“ Samkhya  and khyas and the Yog
Yoga are one ” in another type of sentences which say that
L. MBh. «\Whatever is the Scripture of the Sam-
khyas is also the teaching of the Yogas”
(MBh. XIL 307. 44) or that “The two Schools are one” (MBh.
XIIL 305. 19; 316. 4; 305. 31; 3048, 26,318, ¢dy 100-101).

These passages are not in c.onﬂict with those noted in the
above paragraph. For their meaning we have {0 i\t‘\\\‘\\\
) 13 3 _;. 3 \

upon the context, aswe h:
) as we have b b "
8 ’ we donie in the case of similay
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st ante A 2 _9g

toattﬁemﬁ?ts in the Gita (see. pp- 25-26). They generally refer

S cory of the Nature which was common to both the

T an};ls and the Yogas (XIIL 307. 44; 310. 8, 26, 71, 100~

Whi’ch : als? 311, 312, 313). It was this part of the doctrine
he Samkhyas were the first to make their own and

Whi
ich the Yogas accepted exactly as the Samkhyas taught

(XII. 308. 14 :
e Rt é)(;al,?therwxse, such statements refer to the same-

: in the two systems (XII. 300. 8-9). T

i : ; i he

Wa‘;e; Intend tf) say that the conception of the individual souB{
1€ same in the two Schools; rather, as we shall see later

01'1, thlS and 1
; as a corollary to it, the nature of absolution were

h .

pr‘;‘;:yof%mts on which they differed. It is where the inter-

it :Z. iy M.Bh., have ef*ctended the application of the

Bt i ncerning the L%Illty or identity of the Samkhya
0ga to such doctrinal matters as are not meant by

the context, thy
=) t they I o
the Mahabhirata. y flave actually gone beyond the text of

In this connection it

would not be wrong gaj
o the - agair
et 8, g once again to

the L. MBh. which always say that
th_e _Sén;khyas have only twentyfive
principles (XII 302, 38; 306. 43—44; 305,
38; 307. 2, 47; 308. i4),« The othier
s.tatements which mention the Twenty-
sixth always refer either to the two

Yoga School i
g 'S ols or to the Aupanisadsz
chool of the later Mahabharata, There is no verscp n ‘ th;

L. MBh. e :
sixth pll'lin:;‘;hge ‘:t’l‘;f SEEICI that the Samkhyas had a Twenty-
318.79 ) m};ar; th 9 Samkh_yas see the Twentysixth 7 ( XIL
Aupanisadas Wsh. at they believe in the Twentysixth of the
System: E\;en }2(;}11 el the Twentyfifth in their own
sixth of the Yoga 308. 14-17 which refers to the Twenty-
the Sarmkhvas 1 3:3. 18 xvonderfully accurate when it says that
The Séfmkg % Lﬁfllltlon twentyfive principles” (XII. 308. 14).
badiihi .b t}’ﬂ elieved that the bud}i)’t’??’n&na becomes the
» DULTICY Never said that the Twentyfifth becomes the

Twentysixth, because in i
il their School tl ana i
always numerically identical with byddha i

refer

The Twentysixth
ever said to be a
Pflnciple of the
Samkhya School,
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Thus we have seen that, so far as the statements about the
number and nature of the principles in the two Schools of the
_ Samkhya and Yoga are concerned, they
Comparison  of do admit of doctrinal difference between
the Statements with them, though they also refer to the iden-
the actual Teaching. tity of some points of the teaching. Let
us now see how far these statements are

corroborated by the actual teaching itself.

The Yogas had rejected the higher Nature of the Aupani-

sadas, just as the Samkhyas had done.

Rejection of the Whenever the Samkhyas are described

Higher Nature. as not having accepted the budhyamana

avyakla, sasvata avyakla or acyuta paiica-

vimsa, the Yogas are always mentioned as their companions
(see p. 42-43 ).

The second point of similarity between these. two Schools
is that they have the same view about Prakrti or the Nature; and
this follows as a natural consequence of their joint rejection

of the higher Nature of the Aupanisadas

The Conception just noticed above. The statement, “The
of Prakrti. same is the doctrinal teaching cf both
these Schools” ( MBh. XII. 307. 44 ), is

immediately followed by other statements : “T have narrated
to you the highest principle of the Samkhyas” ( 307. 47 ), and
“The teaching of the Yogais said to consist of budhyamana
and buddha " ( 307. 48 ). These sentences restrict the sense
of 307. 44 and show that only the doctrine of the Nature, which
has been given in the verses that precede 307. 44, is the same
in the two Schools; thus we are not allowed to say that “ The
Systems are two but the teaching is the same,” as Prof. Hopkivs
holds, or that the Samkhya and the Yoga

Prof. Hopkins' have no part in the discussion of philo-
and Prof. Edger- sophical teaching but are only two paths
ton’s Views untena- even in the Mahabharata, as Prof. Edger-
ble. ton believes. My interpretation of 307.
44 is proved by 308. 1, where we read :

“[The followers of the Yogal making
the Atman multiple (i e. twofold, as we shall sce
below), relate the same ( twentyfour) prin
ciples (atmanam bahudha kytva tany cva pravicaksate ).”
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This is followed by: “The budhyamana transforming this
(efad ie. the avyakia ) in this way (i. e., in the way taught by
the Samkhyas in the preceding chapter ) does not know ( cea-
ses to be a knower )” ( efad evamn vikuivano budhyainano na
budhyate — 308. 2a-b ). These two verses ( 308. 1-2 ) are to
be taken with 307. 46 and 48, and 308. 1a—b which clearly say
that the author describes the Yoga School in 308 with which
We are concerned here. “ Tany eva pravicaksate” and “ efad
cvain vikurvanah” show that only the doctrine of the Nature
'S common to the Samkhya and the Yoga, while ¢ atmanam
bak’j‘dha kriva " establishes beyond any possibility of doubt my
e that the Yogas differed from the Samkhyas in so far as
they (i.e. the Yogas ) believed in the Jiva to be different from
tt.le. Brahman or purusa (as we shall see below ). Without
fglvmg here other_ passages ( enumerated above ) or explaining
urther the meanings of the above verses, I refer my reader to
the following note which will convince

; tProf. D_eussen’s him that Prof, Hopkins and Prof. Deussen
nterpretation also  have failed to understand even the funda-
mcorrect,

mentals of this Yoga School. It is suffi-
cient to say here that the Yogas accepted
the twentyfour principles, but unlike the Samklhiyas, said that

the Jiva is the modifyin age 1
nt of t W :
from the Supreme SB;ulg.F gent of the Twentyfourth as distinct

s pljgir:(;;fs the whole of Chapter 308 is misunderstood by
interpretationors, 11 ‘Enqst hhere say something to justify my
by Prof. H i"’ (1) ' :‘4imana1_n bahudha krtva” is explained
el S, .( G(])E?I KIns as : “ The Lord.—Spirit divides himself into
- R ti1p. 134, 136 ). This is quite wrong; krfva can
St m)lr g '€ subject of pravicaksate, which must be in the
Hle (ite trn ffr.llt were the Yogas who “made the Atman multi-
s wo—fold ).” It is indeed surprising to find that even
6335 etés)sei? has committed the same mistake ( VPTM, p.
i ( should also be pointed out that none of ihese
olars scems to have understood “fani eva” in “lany eva
prawcak;;a_te. t}}e expression undoubtedly refers to the “twenty-
four principles,” and explains 307. 44, (3) Prof. Hopkins
%cplams vikwroana ( 308. 2) as vikiti and budhyamana as
rahman | T see no reason for not explaining wvikurvanah
as nom. sing. of the present participle of vi + kr. According to
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the Yoga School budhyamdana was the md}wduaéoioluiw}(] g?ﬁ
below ) and is quite different from the cSupLelL}_m SO
they called buddha ; and therefore P}_‘O;. f.Io;}? \1111‘310 Ristpre
tion is due to a grave misunderstanding 1eg,far5. e
mental doctrines of this Yoga School. Prot. U¢

the same blunder ( VPTM. p. 633 D

arity to be noticed here is the
f the Sy bonunt 1N the
hey had in common
in a certain

The third point of simil
conception or th
The Conception two Schools, which t

i i and
of summunn bonum.  with  the Aupanﬁadas_ - e
sense with the Paficaratras. >

the situation of those days, aksara and. P L{I’llsfl :WCIE? ?Oi:ts;
them regardad as the goals of life. ‘This idea was 1DRe i
from the EMU and the Gita. As a result, all philosophers
who accepted either of these two singly (like the Sﬂ}l_\kh}’?\s
and the Yogas) and also those who identified the two into one
(like the Paficaratras, see Sec. 4 below) could be, in that sense,
said to have recognised the same summum bonum. While
describing the numerical designations in all the four Schools
of the' days of the later Mahabharata (pp. 32-34), and also the
doctrines which the Samkhyas accepted from the Aupanisadas
i(slil-]:‘is—ﬁ-’zl),l while showing that .the idea of God was the same
former was {n]g? 5;? m tt s o hodland therelote the
out that t(he L 131]513(1318 SIC“ (l;P : 47:—-4-8), P
path of the ditzi ( 2 "311‘1 el i3

p. 52), I had occasions to refer to the fact

that the purusa ( not t istingui
: S 0 be distinguished f X
Capacity as the “goal” and not . e

Xvas the “goal” of the Samk
goal” of the '

Aupanisadas,

tly while pointing
ay like the samkhya—

n its
: yet to be identified with it )
1yas. Now, I shall show that the
Yogas was also not different from that of the

But before we can properly understand the ¢
L. MBh. Yoga, it

soal” in the
15 here necessary to

Bl
T wo Yoga point out that the L.MBh, mentiens
Schools in LMBh. two Yoga Schools One

was taught originally by Hiranyagarbha
(XII. 308. 45), while the head of the other was Rudra (316. 5:
318.52). “O you, controller of your enemies, know the
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Yogas with Rudra at their 1
B s s 1o otherogas” (rudsapra-
T e c‘liSSOIut?OchO(; tiﬁe quartlcg;s Evith the self—-same’
0 an’ (316.5 ! S world” (316. 6). “A4 a
Yfgas efndihg g?cf)irfstg the distinction between ﬂzese Rggi?tz
e recedelsilon : Tescrﬂ?e.d in the Chapter and the verses
~>. The origin of these two Schools of Yoga
{Ehe Mt Germis of gi un?pubtedly i be trace to the Bh.
both present in the t .. which knows the term yoga to have
Gita. 58-0 technical meanings (Bh.hGi. II1. 48,
lei_r;d VL 23} see Introduction, p.4).
N s 1 Schools ab b b oL e the Gila did not enumerate the
the dcfinite statement ecause they were then in their infancy
b oo of the n the later Mahabharata noticed abové
intervening betweenp:ggress of thought during the period
alseo Cﬁmposition of the tw% works. It
iy isS ows that the L.MBh., as we have
Ir’ldianpri;?lr-lto the Classical period of
e a“ gsophy which knows only
plains as d%f chool viz., the dhyanayoga
VBT, ;:1 thasamyogaviyoga (Bh. Gi. V1.
and karvfnalf rapradhanayoga. The Gita uses
fufece Jfoga for the other Yoga; the later
}l’;)ga ‘I’Vh?n it mentions tlf: Iﬁi;i:z?na}; ]atefyl juilonment 00
- In inte i lyagarbha o 2
lose sight of ﬁiﬁ% —the Gitﬁ_a“d tl;ge Llr\l/ﬂ;[l?b a\fe(:hgiis(tﬂﬁgi‘t
glgd tv;ro Schools havxigg lglia;iifs il ot U the formed)
nese texts tl : name (in t %
independent libélz]slelyes explain the ter(m ;ﬁiclzltttoer)llfz \eN’lcien
days of their Conmcal. _meanings 1'€Cognisedh as s cle'n t’lu0
“karmayoga” with ]“Izic;slt-lonl it is not reasonable tu 'ldl -
A o identify
"prac{'Oha (through the word yogakriya
“ hy&:;? Of’?X_@rCiseS of Yoga” used for
S tJ‘?ga in the L. MBh.), and to
Calleda . there was only ‘one method’
s oga ”but the word had two
Y a0 e Trob. Edgerton has
who argue that the M Again Prof. Hopkins and oth
ahabharata (the Gita included) ise;rsl

Their Priority {o
the Classical Yoga.

which the Giti ex
23) and the L.
the terms yoga
Mahabharata s

Prof. Edgerton’s
ax?d prof. Hopkins’
Views untenable,

»
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effort to render the Classical Samkhya theistic on the analo :
o.f the Classical Yoga, seem to have been led to such a COncEZ
sion, partly at least, on account of having overlnoked the
distinction between the two Yoga Schools of L. MBh. and

therefore the notice I have here taken of this fact will not be

deemed unnecessery.
not be surprised to find that these two

Yoga Schools have two.different concep-

S
The Conception tions of the final goal, both of whaich
of the swummnutin were recognised as equally good, at that

bonum different in time. Hiranyagarbha (308.45) is mention-
the two  Yoga ed as the teacher of the Yogas described
Schools. in 308, and verses 31-31 of that Chapter

_described aksara to be their goal or
sara) they called the Twentysixth

( 308.7-8). These Yogas rejected aksara as the higher Nature
but accepted it as the goal; and as the Gita had already made
this twofold distinction 1n the conception of aksara it is quite
natural that the s1mne discrimination is made by these Yogas.

Unlike these Hiragyagarbha Yogas, the Rudnte_Yoggg con-
on purusa. «Having thus enumerated (their principles

ti, as stated 1n the preceding verse), they meditate
te eternal, infinite, pure, the woundless (avrina),
the invulnarale, ageless, deathless, eternal, un-
and the unchanging Brahman (316.16, 17,
Yoga Schools respectively belived in

the goal.

ages (_308.31~52, 7
passage on

Now, we shall

highest principle which (ak

templated
upto Prakr
on the absolt
constant purit
changing Lor d
25)’. Thus, the two
aksara and purisad as

wo pass
nsider oné more

_8 and 316.16-17,
{his subject, viz.,
«The Samkhyas and the Yogas accept

[ it describes the
alread explamed how it €
already L o of those days (s¢€ P-

Besides the t
25) we have to €O

318.79¢—f. It s2¥ys that
»?, I have

the Twentysixth i) e b
The Yogas Ac- ab(;vc). As regards its apphc'atfonv tc; il‘?z

o two Yoga Systems I do not t.hml.‘ we have

i nderstanding it, Chap

ceptance of the

Twentysixth. any difficulty in u

ter 318 mainly deals W
sada doctrine (see p. 34 above), and therelore
question means “The Yogas se¢ the Twentysixth ot

ith the Aupanis
the verse i
the Aupa-
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nisadas ) and this applies easily to the Rudrite Yogas whose
I%x;entysmth was the purusa. But the verse canbalso mean
CO;_ZCT?EZS Si? their own Twentysixth”, and this would be
accordinOrl t<1) I; ffegce to bolh the Schools of the Yoga, because
so the T:; et 2 _1 1e Twentyfifth was the individual soul, and
Senie ayswilh was ak_sqm (as the goal) with the Hiranya-
Sl thg s ann Pzti’g,sa with the Rudra Yogas. Thus, accor-
Au;anisad:S verse ( 318.79 e~f ) the Twentysixth of the
s 2 5 ’1: le.;: the pz.trugsa,'was accepted by the Samkhyas
S (ot we;ll yfifth in their System) and also by the Rudra
B l;wn tW on; : the Pz_r,mga was the Twentysixth). As
(318.52) and aloIt_l]Pf in the list of the teachers in that Chapter
inclined to bels tranyagarbha is wanting in the same, I am
Yogas (in 796—1;3)‘,6:‘[1?13’[ the author had in his mind the Rudrite
garbha Yogas if w ough the verse applies also to the Hiranya-

a Yogas if we construe the text in a way not uncommon

to the Sanskrit lite ; i
e rature. (The views of P

MBh. have bee

T il rofessors Hopkins
wenty‘smth m 318. 79, and elsewhere in
n already discussed on p. 30 ff. above).

There i
s one o 1
more point in which the Yogas seem to have

RS Coticantio ‘r‘eTslembled t%le Samkhyas. It is said that
of the Career 1€ practice or observance ( i.e. the
Life, of - career of life) followed by the Samkhyas

a/:ld tI:lC Yogas is the same” (lav " ubhav
above on p.56). In t}e a;fnya“"'MBh, XII. 316. 2¢c, quoted
to be Yatis (ascetics) tlle :MBh. though the Samkhyas are said
which thev 7 8) the Yogas are not said to be karmayogins

Y are actually and most emphatically declared to be

MRS et till the Gita. Moreover, instead of con-
Conception of. rasting Samkhya and Yoga on the basis
of renunciation and action, the L. MBh.

Th Rl e
tree nisthas, with- mentions three wisthas .
out Reference to nisthas “careers of life”

Schools, indep e“’ﬁ‘eﬂtly of any special reference to
any philosophical Schools though, of

particularly favoured g?zu;rslz, :’?CYUCM 1f)e St
: other of these latter. They are

called kevala jiia
¢ ana (traceable N
karman ( able in the Samkhya School
Arman {most probabl . ! a School), kevala
2 ¥ referring to the Paficaratras who were
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Yatis devoting themselves to big sacrifices offered to Niriyana),
and jianakarmasamuccaya followed by Janaka. These are
dascribed in MBh. XII. 320. 39-40 and 345. 92. It is most
striking that, though Janaka himself refers to the Schools under
the names of “samkhyajiiana”, “yoga”, and “malipalavidhi’
(i. e. the Path of Devotion, cf. rijavidya and rajaguhya in
Bh. Gi. IX. 2) in 320. 25 and again to the three nisthas, men-
tioned above, in 320. 39-40, still he does not connect them
with each other; on the contrary, he says that Paficasikha
taught the jiianakarnasamuccaya nistha, though he was
himself a Samkhya phildsopher. T hus, in the days
of the L. M Bih iitihictic aeiers of life were
independent of the metaphysical
doctrine. This again,isin consistency with the progress
of thought during the priod intervening between the Gita and
the L.MBh, during which the samkhya and the yoga paths

became Schools of these names.

Before we begin to examine the points of difference
between the L.MBh. Yogas and Samlkhyas, it is necessary to
make a few remarks regarding the terminology of the Yogas.
The Yogas seem to have specially favoured the designations
a—pratibuddha or a—prabuddha, budhyamana, and buddha
(rather than the Twentyfourth, the Twentyfifth and the
Twentysixth-which they also used 1in

Terminology of pursuance of the fashion of the day. It
L. MBh. Yoga isprobable that these expressions refer-

ring to the presence OF absence of

Schools. ;
the philosophical

« consciousness ~ i
principles were originated by the Yogas and accep.tc.ad by the
Samkhyas and the Aupanisadas with such additions and
alterations as would suit their own Systems. This fact should
be carefully noted because as yet these terms have not been
definitely recognised as technical terms by those wht_) have
interpreted the Mahabharata. There is ample ev1df3nce
that these (terms) are used in the L.MBh. in a conventional
and not in the etymological sense, though the latter must have
been the basis of the former. In 307. 47 the author brings to
a close his description of the Samkhya doctrine (samkhyanam

4
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tu param tattvan yathavad anuva pitam—307.47c~d) and then
thus begins the Yoga teaching: “Buddha and budhyamina,
because he ( the latter, i. e. the soul) is not in reality the prafi-

R tlence for. the buddha, budhyamana and buddha, they
same. declared to be the Yoga doctrine ”
“buddham apratib ddf’307' s Kumbhakonam ed. reads
Bl106 2307 48 ;‘ . ca budhyamanam ca tattyatall” in
that th ; a of Bombay ed., which is intended to show
Ya ree principles of these three names are taught by the
'Ehzgaiglc'l\iow; hear the foll_owing gunavidhi (classification of
Yocrzs] (q;:s g [ concerning | buddha and abuddha. [ The
(bfﬁmdhasi J '; O‘f’e‘ 307.48) making the Atman multiple
R :t“-;.ntw[o old; see below) assert the same (fany eva,
in 307) (308 1)YO;L principles of the Samkhyas, described
g rn (;nt_ e C{n.zdlwamana_modifying this [Unmanifest
(i. e. ceases to be 1011]6 n verse 1] in this way does not know
o el 1a <nower of the Twentysixth?). He upholds
e fS, he cre:ates and withdraws them. He does so
o t:; Z bordj[’he sake of mere sport (308.2,3a-b). And
fest (308.3c— d)” %?JTSIMIESO] be(_:a,use he knows the Unmani-
the constituents neyer (1'e ,11111:4 n-leSt Pt possessec} of
N na kadacit) knows [ the budhyamana
buddhak (308, 4)? 1 uP?Stt léﬁélgti}91:e$re] they call it (n.) aprali-
knows the Unmanifest - Weqntyﬁfth (n, sc. fattvan)
attached to the est, the budhyamana certainly becomes
thi © the world; so says the Sruti (of the Yogas). For

Is reasson [the Yogas] call the unfal

¢ 13 U fe 1141,
avyakta) “apratibuddha’ n Unmanifest (acyula

“budhyamana” b (308.5). And they call the Twentyfifth
does not know ﬂe e he knows the Unmanifest; but even he
Twentysixth (n.) }c; Great Atman (mahatman) (308.6). The
eternal, knows t’ ¢ buddha, which s pure, incomprehensible,
fifth and the Tewent] B budlyate, the Twenty-
li e in e en ﬁourth (308.7 ). Here, the Unmanifest
o natureYS]eXr i) ’El1e absolute Brahman, which is by
friend of great 1 P neating the visible and the invisible, is, O

great lustre, the [ sole] Knower in this world. The

Twentyfourth does not see ¥
Twentyfifth” ( 308, 9a~b ;.eu the Absolute (kevala) and the
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From this quotation it would appear that verse 307.48
associates budhyamana and buddha and ( according to the
Kumbhakonam ed. ) apratibuddha (also mentioned in 308.4)
specially with the Yoga School. Secondly it is clear from the
verbal forms wvadanti (308.3d, 6b) and alhuli (4d) that these
are samyjiias “technical names”. If we look to what follows,
we also find that apratibuddha, budhyamana and buddha are
the names of the principles (308.21c—d, 22a-b). It is also
clear from the above that these Yogas called them respectively
the Twentyfourth, the Twentyfifth and the Twentysixth. It is
further evident that the three arc defined here in such a way
that the possibility of their being reduced to_two at any stage
of development is precluded. Apratibuddha is “never a
knower” (4a, c), i. e. one which can never become budhyamana
or buddha. Buddha is “cternally a knower” (7c-d); so the
budhyamana can never become the buddha. The three must
eternally remain three; and we shall see later on that this po-
sition is maintained throughout by the author of this Chapter.
They are also numbered as three. The remarks concern-
ing these terms made already (on pp. 42-43 and p. 51) and
the following note will convince the reader that ‘Professors
Hopkins, Deussen and Edgerton have committed grave blun-
ders in not interpreting these terms as technical.

NoTE.—The fact that the interpretors of the L. MBh.
School have not till now recognised these three as three princi-
ples of these names becomes clear if we look to their interpre-
tations. Prof. Edgerton translates 307.48 as follows: “ ‘The
(soul) becoming-enlightened and that—is—enlightened is declar-
ed to be (also) the substance of Yoga teaching ’ (so that there
is, as stated, no difference in the Samkhya and Yoga views of
truth)’. Besides other objections to be raised against this
translation later on, I would here point out that Prof. Edgerton
has failed to understand that budhyamana and buddha are
two principles of those names and not two conditions of the
same soul. This is evident from the fact that he has done
away with the repeated “ ca ” in 308.44c~d. While 307.48
clearly says that the budhyamana is budhyamana ‘“because in
reality it is not pratibuddha (or, to use the usual form, buddha)
and while 308.3-7 distinguishes budhyamana as a knower
(of the Nature} and buddha as an eternal knower (of the other
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two), Prof. Hopkins sees the identity of the individual spirit
and the Lord—Spirit in verse 307.48. In doing so, he neglects
the context. If the budhyamana became the buddha (or, in
other words, if the Twentyfifth became identical with the
Twentysixth), how could the Twentysixth be said to be “etern-
ally knowing the Twentyfifth and the Twentyfourth” ? This
shows that budhyamana and buddha are here two princi-
ples and not conditions. (Prof. Hopkins, GEIL p. 134). I have
alreaday mentioned Prof. Hopking’ and Prof. Deussen’s expla-
nations of 308.1 above. Prof. Hopkins explains aprafibuddha
in 308.4, not as a name for the Unmanifest, but as that of the
individual soul (GEL p. 135). Prof. Deussen interprets “efad
(n.) evam vikurvanal?” (308.2) as “As he changes himself in
this way...... ,, and “budhyamana” (in 308.5¢) as “knowing”
(i. e. as an adj.) though in 307.48 he interprets the same word
as “the Awakening” (ie. as a noun): this proves
asacivieln P rioi Dielus'sen did not decide
BopashErmisie i wih e ther these 3re tech--
nucal terms or. adjectives (VPTM. 633).
308.6a~b means according to Deussen: “Through him, the
Prakrti has not yet been [fully] known (apratibuddha— Prof.
Deussen does not understand ~ that according to the context
apratibuddh eli stands for “apratibuddha — not apratibud-
dha—+iti” i.e. for aprabuddham ili), so they say with reference
to the Unmanifest, Imperturbable”. No more examples will
be necessary for proving that the terminology of the L. MBh.
Yogas (and, in a sense, that of other L. MBh. Schools who
also used the same terms with modifications) has been till now
not correctly understood. Henceforth I shall restirict myself
to giving a consistent interpretation of 308 as I believe it to be,
and request the reader to compare it with those of Professors
Deussen and Hopkins wherever these be available. (Abuddha

in 308.1 is a sho’t form of apratibuddha in 4 and 5 and also in
21, used metri causa),

Now, we shall be able :to understand how the L. MBh.

. Yogas differed from the L. MBh.
Pmpts of Doctri- Samkhyas. The most prominent point
nal Difference bet- of difference was the distinction of the
ween L. MBh, Jiva from the Paramétman, which these
Yogas and Sim- Yogas made for the first time in the
khyas, history of Indian Philosophy, just as the
Samkhyas separated the Nature from the

Purusa for the first time by the rejection of the higher Nature.
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As we :have seen (in 308.1 ) the Yogas made the At:mx;
“multiple” bahudha. The rne;tmntzc ot
Distinctisn  bet- bahudhia must depend upon the Co’n EX:
and which, as we can learn from the. vVerses
that follow 308. 1, shows that unlike the
Yogas have two Atmans,
the budhyamana and the buddha, the T weql_:yf)lcflthﬂz]u;fl E]liz
Twentysixth. It will have been also not:cc (308< s
budhvamana is here the creator and_c?estro;\ e{rthe in-v g
WhileJ the buddha is permeating the v1s1bif: :’;rlt N
in t on. —
rld wi aking any part in the creati : :
}VOlld ?fﬁ;?;t Jcnof: ‘:imown even to the br.tfz’hyan.uuifg n( z?il
1650—((12; and has apparently nothing toldo mtlllt:r ;;Eleltemauy'
3 its seeing the oth ) :
struction on account of its se : Bt
’cli‘cliftiglbnlmdha is used for dvidha par ttl]);ol;:cgcl[l:;s (szhen g
. and partly because, as 1 1 : 20
reasonsA’ttIl;CmeqSY R Sa{lllillyasYtlffe d;v;rine
- ns{iibili’ty ;E its being confounded if ‘thje iSOD;O i
poa.z contrasted with their view. T_huS, ’tn_eleI e
;:‘V the interpretation of bahudha as tm_lp} tbthe Y ol
. : : r said, 1t 1snO
- s already said, ;
Is. (Moreover, as a ” i
(E)':i)ff:tl ;rho(makes himself many ,fasnwailllrlt‘ifslez (308, Gt
S he foliowing
cins; see p. 60 above.) The Io! : een the two
11_17(3p1i1{i1:180 Zut}this fundamental difterence betwe
f=}

Schools quite distinctly:—

« When the budhyamain
a different nature [ from t

. ’ rlalocan
‘Un;n?nl(f;St—fye]fIOm—(g}))??H%lett when he knows the supreme
Prakrti (9c—d, £ .

i : tate of the
knowledge pure and unimp he attains to ‘the s
o

s -b).
; 22 (10c-d, 1ia-
bydaha (buddlmf-v(l) -Ililf:n he gives up Unmanifest which
1€11, 5

0 S 111'
s of the nature of creation :Lnd. dlibesx?oid
tion (11c—d). ‘Then, he who is L\T e
of the attributes knows il\c\ l{ \-\\

: deviod 0t CON®
akyti attributes and as deviod ©

( prakrti ) as possessed of attrl i e
sciousness. Then, he comes ’to3 possess  th ol
[ buddhalva etc.] of the Absolute’ (i e. the Twentysixth

ween Jiva

Paramatman.
Samskhyas, the

a thinks of himself that he is of

he Twentysixth ], then hed 1?
a because he is possessed ©

ure, :
the Twentysixtl
the

Evidence for the
same,
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308. 8 ), becau'se of his having seen the Unmanifest ( i.e.
Bf"ithman, as said in 308. 8) (12). Having come into contact
with the Abs?lpte, the liberated soul will reach the Atman®”
(@Ba=b). " “This uonz}_)rinciple, ageless and deathless, they
i } 1. e. the Samkhyas ) call ‘ principle’
Cri’tli?i:ed Se;;pkh};as (z‘::z:fim-n.z)'5 (13c-d). But it is not [ to be
g y the dealt with ] as a principle (laflvavat na )
gas. ‘ because it resorts to the principles’
. g ( tallvasamsrayanai ), Learned people
(1. e., the Samkhyas ) speak of twentyfive ‘principles’ (tattvas)’
(14). BL_lt }16 is not ¢ possessed of principles ’ ( fatlvavan )
rather this intelligent one is a ‘ non—principle * ( nislaltva )"
He_ leaves fal_‘ b'ehind (i. e. is entirely different from ) the
(SSﬁamll;hya)ﬂprmcaple_of Which_ buddhatva is predicated (by the
mkhyas)’. The highly conscious one ( prajiia ), theageless
and deathless, the Twentysixth, when being conceived of [ by
:1111(: waiffintyﬁfth or the Jiva ] with the notign of ‘T’ (i.e. Iam
; glpmjrza) becomes identical [ with the meditator ] undoub-
e yon}iy through force ( kevalena balen eva ) [ but not 1n
;—a;(;tyi]ﬂ (16). By [ the side of ] the Twentysixth i.e. the
igm;:rit!ia, F(;\th.n‘ the_ budhyamana ( i. e. the Twentyfith ) is
g uis 18 said to be the distinction’? [ of the Yoga
chool ] from the teaching of the Samkhya Scripture (17)-

NOTES.—1. These two verses (9c—d
5 c—d and 10a—b should
S stiued together (Prof. Hopkins, GEI. p. 135, differs).
verse 26ff thél 1'?;1_{“”.3 stands for anyal, because, as said in
yerse 20ff, the liberation of the soul from the world lics in the
tranSl )tl | ‘eC(_)mmg llke 1.he ’J_\\NEHtYSiXth. PrOf. Hopkins’
e f-eéon * * thinks that Iam the other’, is based upon 2
Chu;I))tere Pﬁsuflde“tandmg’ _Of the Yoga doctrine in this
e read.incr ?)j akta—locana’ is confirmed by Kumbh. ed.;
is not necé‘ ploposed Dy Prof. Hopkins, viz., * vyakia=locana .
place of S;E;r 3;;‘?0 also Els proposed reading aprakyliman in
sees tl il Avykta~locana ” means ‘* one who
- S “WOAUghyl’the influence of the Unmanifest, the Nature” and
%l SF)- ; o_nc whose eyes are not annointed with collyrium (and
thIE ore cannot see clearly)”. 2. Yatha sadvimsah gives the
s %pd-ard of comparison for buddhatva, the sadharana dhaima
}}N C}Ch wculd then belong to both the budhym&}za and the
uddha. Prof. Edgertgn’s interpretation, “the b'l,tdh_yam&i-'ta,
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as the Twentysixth (sadvimsal yatha) will attain to budhatva”,
is, besides being in itself meaningless, in disharmony with the
context, which shows that the badhyamana never becomes the
buddha (see also Prof. Deussen VPTM. p. 634). 3. ‘Kevala-
dharma and ‘kevalena samagamya’ in verse 13 shows that “sad-
vimsah yatha” is the upamana here, and that the Twentyfifth
does note become the Twentysixth in the state of absolution.
Prof. Deussen’s translation of “kevaladharma bhavati” as “and
becomes the Absolute” is inaccurate; so, also his translation of
kevalena samagamya as ‘having become one with the Absolute”,
4. Abmanam apnuyat is an expression for the state of libera-
tion; it cannot mean t“reaches his real self” if such an expres-
sion implies any theory of Illusion (Prof. Deussen, VPTM.

. 634). Al » in 13 shows that a School other than that
in 308 is probably referred to here and verse 14 shows that
this other School is the Samkhya School (see 307. 40, 47; 306.
43 etc. where the Samkhya is said to have:only twentyfive princi-
ples). Etad nistattvam in 13c—d refers to kevala in 13a. dja-

ramaram 13d—the Yogas would never allow that the Supreme

Being becomes subject to old age and death, unlike the Sam-

khyas who held that the Supreme Being itself is bound and
again liberated. This postion of the Yogas is quite consistent
‘ow that the budhyamana (and not the buddha)

with their vi ]
is the creator and destroyer and that the Twentysixth knows

the Twentyfifth and the Twentyfourth eternally (308. 2, 7). The
buddha serves for the budhyamina as an ideal as it were (308.
11). The budlyamana becomes kevaladharmii, not kevala itself
(12-13); he can come into contact with the kevala and hope to
be thereby liberated only if the latter is eterngll_y above
bondage and liberation (13). S. In my opinon we have
here a protest of the Yogas against the custom of the Sam-
khyas who called the Supreme Being (the Twentysixth of the
Yogas) “a fatfva” on the ground that it resorts to the fatfvas.
According to the Yogas, the Supreme One never resorts to the
tativas as we have seen in 308. 6-8, and therefore it can never
be called a faflva even in the secondary sense. In other
words, the Yogas do not admit that the budhyamana becomes
the buddha in liberation; the buddha never resorts to the princi-
ples at all during its cternal existence. The position of the
Samkhyas, “tatlpasamsrayanal tallvam’”, is often met with in

the L. MBh. e. g in 302. 38:
« Paiicavimsatitamo Visnur nistattvas tattvsaamjiitaly [

tattvasamsrayanad etat taltvam ahur manisinal” ||
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See 2 : ang’ 2
130531135325%? ?’%1;(:3'017; fl,7, 306. 43; 303. 38: 6. “But he is not
Drinciles” 2—8 11121 s Smounts to “he never resorts to the
e 1ere 1¢ followers of the Yoga emphatically
D view that the Supreme Being is in no sense a
e c;llarmlst a mslallya. 9, i. e, He is not a ‘principle with
iy 111‘(2_1er13t10 buddhatva, but is no principle at all,
The %011 c;?v; 10uld be cailed the Twetysixth, as these Yogas do.
e HTS%f the Yoga object to the term /affva being
P8 eieet th]f SUpreme Being and, for this reason, are bound
called “pudd] sSupreme I%cmg c};}f the Simkhyas whom they
e Ia_zm_d also “tattva . Again, “buddhatvalaksanam
R a principle (and again) called buddha”, is to be
T i li: zhe Samkhya School, not in the Yoga; the latter
the sensgepf flddhatvalak_sm.mg._n nistattvam. This seems to be
S goéwirse 15. As regards the position of the
mean thal the T 4 when considered along with 307. 37 would
called budh wentyfifth who, when influenced by prakrti, is
Ot o g?;z;lmf; becomes kevala (306. 44d) and buddha
44c). The Y£ wr” 307. 37c) when he knows himself (306.
. The re et(') ‘Eg as refused to accept the identity of the two.
an importagt ition of ujaramara (in 13, 16) shows that it forms
W Oldargument of the Yogas; the Jiva is subject to
eternally free ?ge, the Supreme Being is according to Yoga
complefe ide th‘f“ these; there is no possibility of “there being
absolution j:;]ly b.e,tw?e“ the two cven after the former's
medi‘cation. in \I(f,'n]m gﬂwm.’m’-mll refers to the method of
as identicz,ll w“;}]llc1 the object of meditation is thought of
eva’” is a simll the self of the meditator. “Kevalena balena
1. €, “never inpe expression and means “only per force”
that the Sadwmé;eahty s the reason is, as explained above
no real identit '1138 f ot like the paiicavimsa; there can be
during the meglfiht‘-cJ ween the two; the 'identity achieved
15 based upon 1‘ 0N 1s an unreal conjectural one, as it
Prof. Hopking has fjer ., 2 on no reasonable grounds.
the expression “ ke: ] 0 notice the emphasis underlying
the conclusion quit vatena balen eva” and then he comes to
p. 135). Prof. ]«gdif contrary to the one given above (see GEI
power” and aqde Lon Ierprets it as, “by the mere abstract
knowledge”; T do l,lOtyﬂ\yay f‘)f explanation, ‘“the power of this
as “the power of knlmlf b“éfi?a" should be here interpreted
identity of the individy cl)w cdgs 5 the context shows that all
here (Prof. Edgerto 12l soul with the Supreme Onec is denied
sle]ems to have folIowg’cf{\IE;’ngLLffsl“v’ {7924)- Prof. Kdgerton,
- 3 ELSse A ~
three interpretors believe that inn t(hepzai\gse}:{tésgc)a}s‘zu g::
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identity is taught by the Yogas. But the next verse solves the
problem. 11. This seems to mean: The Twentyfifth never
becomes identical with the Twentysixth because though the
former is budhymana, the latter 1s prabuddha. This was already
said in verse 6: “Even he (ie¢. the budhyamana) does not know
the Great Atman”. “Prabuddha” shows that the buddha eter-
nally knows the budlyamana who knows the former only during
liberation. 12. “Nanatva” in verse 17 refers to the difference
between the Yogas and the Samkhya Schools. In 13 and 14 the
Samkhya doctrine has been introduced as the view of an oppo-
nent; and the word “fu” in 13c shows the same. Again, the
remarks, “it is not like faifva” (14b) and “That intelligent one
is nistattva, and has no fattva” (15a~b) indicate that here the
Samkhya view has been rejected; because elsewhere in the
Samkhya text (302-307) itis always said that though the
Twentyhifth (of the Samlkhyas, of course) is a npn—prmmplc,
it is yet a principle because it resorts to principles. More-
over we are given here the facts that the buddha or the
Twentysixth of the Yogas is “no principle characterised as

buddha’; that the identity of the Jiva and the Supreme Soul

isa forcc,d one; and that the budhyamanda, as compared with_the
buddha is ignorant. All these arguments show that the diffe-

rence between the Yogaand the Samkhya Schools is meant here

by the word wyanilva’. In 308. 1.c—d we are told that “the

Yogas having made the Atman multiple (i. €. twofold, as

already shown above) describe the same (n. plu.) (principles)”;

aad it is exactly in agreement with this statement that these

verses (308. 9c—d—17) explain the difference between the two
Schools on the problem of the Yoga view of Atman. The Yogas
actually taught two Atmans, the Twentyfifth and the Twenty—
sixth. Verse 14 has clearly said that the Samkhyas accept
only twentylive latlvas including the T wentyfifth as ftatlva
because it resorts to the faffvas; there is no indication here
that the Samkhyas accepted the Twentysixth. Prof. Deussen
translates verse 17 as follows: “ But when he has become
awakened through the awake Twentysixth,_ he [still] continues
being ignorant ( so ist er weiter erkenntnislos, 17a-b which,
however, has nothing like “weiter” ), because this [ opposition
of the subject and the object in the act of knowing] is ex-
plamned to be still a plurality according to the view of the
Samkhyas and the Scripture (17¢c—d)”. ~ And Prof. Hopkins
(10c. cit. p. 135) explains the same in the following manner,
“That separateness of spirits ( nanatva, M. ) which is part of
the exposition of Samkhya is really (explained by) the con-
ditioned spirit ( budhyamana? M. ) when not fully (? M.

0
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:fil;l,ligh,iegegl (abuddhiman, M.) by the (fully).{ ? M. ) enlightened

Wentysixth ”.* © Prof. Edgerton takes “cfan nanatvam ity
Uktam > (17¢) to mean “This (consciousness) implies plurality”
(Prof. Edgerton, AJP. Vol. XLV, 1924). It will be seen that
all these interpretors have .not realised the importance of ithe
ter.m_s budhyamana and buddha as names of metaphysical
brinciples, Tt is difficult to understand what meaning Prof.
“weussen makes out of 17a—b. Though the term nanatva can
mean “plurality”, it can also mean “difference”, as in the
Present case. Moreover, I do not think that in 308 we have
AMywhere “the opposition of the subject and the object”. As
Ifga,l"ds Prof. Hopkins’ translation, I have shown that the
= 1;4[;}_31_1. S_zirpl;hya. knows nothing of the plurality of individual
Souls implied in his words “ separateness of spirits 7. { There
'S @ separateness of spirits here, viz., that of the Twentyfifth
and tbe Twentysixth; but this is far from Prof. Hopkins’
mean;qg. ) Moreover, his translation 1s too free to be of any
g?i}flge n understanding the text. There are other minor
‘l; 1ces betwee.n my interpretation and those of others; these
aVe, not been noticed here. It will be seen that the second
Pomt of difference between the two Schools of L. MBh, to be
preseqtly noticed, will also prove the correctness of the inter-
Pretation proposed by me above, :

The above translation of 308. 9c-d—17
added to it, which full
Prof. Hopkins and Pro
differed from the

and the notes
y refute the incorrect interpretations of
f. Deussen, prove that the 1., MBh. Yoga

s : L MBh. Samkhya as regards the Atman.
1€ Yoga believed in two Atmans, the Twentyfifth and the

iwentysixth, while the Simkhyas belieyed in only one viz.,
ZTWentnﬁfth, The Twentififth of the Yoga is the creator
and destroyer, and their Twentysixth has nothing to do with

the world.  The Yogas ohjected to calling the latter a faftva
and rejected the Samkhya view on that point .

As a natural conge

quence of th i i
o the SUPTe SO € separation of the Jiva

ng, which this Yoga School taught for

* Bracketed additions marked M. (Modi) are my cwn
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the first time in the history of the Indian PhilosO_PhY: “; EZ

were led to reject bout

The Conception then e,x1'5:td njgh FIviie W afl’cion

of the stmmuny bo- thies naturch foiasiabic ;- 1dly

mum: the Jiva be- or release from \VUO School
comeslike Paramat- existence. Butasthis Yoga

: the
man, not Paramat- found itself confronted jspecmllgf '?{each’
man Himself. Samlkhyas, the explanation of their i

ing on this point, like that on the'q;ed
tion of the separateness of the Jiva from ‘the Lord, has EiZSItJoP'iC-
the form of a criticism o! the Samkhya view on the san

’ ¥ (I da I H )v‘ bo

: : fobi . budhyamana be-
The “ bondage ” was said to consist in the buc )’d ottt

coming attached to the world (308. 5). It was S'ElE g S
budhyamana does not know the Gr@_at At.memlf e gthe'r
bondage ] (308. 6), and that when hFT', thinks himse P
[ than the Twentysixth ] he comes into tpossesspn acquil‘e-s)
( 308. 9c—d, 10a-b), and that when he “knows ( l.lfi:e (st oD)
the pure knowledge” he attains the budd]m—sta‘.:c lexlf S
the Twentysixth. The fact that he does not hims s il
the Twentysixth was made clear by statmg“ that 11112‘ Y. This
he becomes ( not kevala but) kevaladharina ( 308. ot _C%() et
last one is the point emphatically stated in verses :

now examined.

united with

“ The identity ( ekalva ) of this Twentyfifth £

the Conscious One ( cetanena sametasya )_‘, takes place, g
he (i.e. the Twentyfifth ) does not cognise [ any 191183ff fai
means of the intellect? [ and not when he merges !um_sel 1%-“ :
the Supreme !eing, the Twentysixth, as Prof. Hopk.ms 1_11113'1_“33 )
(18). When the budhyamana attains equality ( samatam ya Z
with the prabuddha, he ‘whose nature was _attac_hmlend
( samgadharma ) becomes unattached® (19). I—Iavlmg reache ;
3 the unattached, the Twentysixth, the un
Evidence for the born and omnipresent, the ompipresent
same: [Jiva] abandons the Unmanifest, the
Twentyfourth, when he knows it to b:3

worthless, through the knowledge of the Twentysixth (20-2 la-b)".
Here the apratibuddha, the budhyamana and the buddha l);}ve
been to~day described to you in their proper way according
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t? ﬂ;e feaching in tpe [ Yoga] Sruti (21c—d, 22a-b). The
zlzlllc}ilia,rﬁy _and the dissimilarity ( ekalva and nanatva )“' [ of the
teacl?i ;Im-ang and the bu_ddlza“} should be seen from the
o6 dii‘m'l 16"[[ Yoga] Scripture as {ollows ( efavad ) (22c-4d):
mana aﬁzinzazr;t{dgi;:z)ﬁfﬁl )ettjleh:(;)el; 0, | e o
_ ; ike that between the fruij ; '
(Falzjzh()iloglemta and the worm [ residing in it 1; tlgc? fjii;fg(if
B o ot betwey
@) thus® (ev 2a) s
'EI)‘ehur-lderstood the non-identity ar}lrd identiiy (:;ilmo? lt(l?e Shc’zurl g
18 [knowledge of the identity and the non—idiiﬁ? Oj
S tlopgether with the knoz;-
bs ) 1:);1{ yas l_edge of@sthe, Unmanifess
eh y the (i e.the Nature, the apratibuddhara tiie
gas. Twentyfourth) is called b [‘in, the
O S&_’ogla Schoollll the. liberation
S ,i - the -arp {hyas]s‘ay that this one here, viz., the
o) fm ho lives in the [ various ] bodies [ by turn ] i,s to
e tuz rlc;e from .the sphere (or power ) of the Un-
thatsl( \5) .'It“ IS1t]le deCiSiOn [oftheYoo’as]
e 11 ¢ [1ie. “the 1\v§ntyﬁftll in the body ” J"' m i ::h t
e e'flselzd only .1n this way and ;ot
B H}vxse A “Havulg associated® with
a”:tr_blghesi% IPeBpcioinles to possess thie
COmGI. utes of the Highest (76) Having
mt(.) association ( “samelya,” occuring fou. it -
27-30 ) with the pure ( $uddha ), the Awakenc;l (b ldd o3, e
[ ever—:] liberated ( mukta ) the one whose nature 2‘!~ g
SeParaf_IOIl [from prakrii], who possesses Elbsoluil'fa e
n?tUre is pure, who is absolute and independent -.- tllim”l‘ s
fifth comes to possess as his attributes puri,ty ,1(;' 1Wel?ty-
( buddh; ), liberation, separation ( Kumbh. ed.) ’u‘_.t akening
and becomes independent 7 ( 308. 27-30 ). v

---------

; Nores.—1, Compare this with “ kevale = 5
in 13 above. 2. i e, cpeases to be “ Unmanif;';fg;’;ga%?n?a ;
Yada buddhya na budhyate” cannot here mean ;95 ¢ 1( Ob).
any consciousness ( of self )’ ( Prof. Hopkins, GE(I 2 filjgcr
. The Liberation consists 1n the samgatmaka (5q) .bg(-: 35 ).
nihsamgatma (19d). 4. Verses 21c—d and 223 haveo?;légﬁ
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already explained. They mention three independent princi-
ples and thus indirectly show that the preceding verses (18-
21a—b) are not intended to mean that the budhyamana becomes
identical with the buddha even in liberation. 5. Nanatva
and ekaiva 22¢—d cannot be other than those mentioned in
24b ( see below ). Nanafva is explained as anyalva 1 23.
6. That the similarity and dissimilarity intended n 22c-d
is that between the two viz., the budhyamana and the buddha,
is proved not only by my interpretation of 13-17a-b and
by the fact that there can be no question of apratibuddha
being compared with any of these two, but also from elayol in
23b, d and 25b. 7. The Yoga Twentysixth (buddha) is here
compared with the fruit itself and the Jiva .(tl_le. budlfyamqna,
the Yoga Twentyfifth) with the worm within it. The Ficus
Glomorata is never known to be without a worm Or WOrmS
within it. The idea underlying these similes as given here
seems to be that just as the fruit and the water are greater
than the worm and the fish, so the buddha is greater than tl},e
budhyamana and therefore the two are “never .1der1t_1ca1 .
The repetition of anyatva shows that here the non—identity of
the two is emphasised as in 13-17 also. 8. “_Only thus”,
evam eva, implies a Pro tleisitiea g_alnst the
Samkhyas. It means that the buddha is like the bua’!z_ya—
mana, but is also greater than the latter. Both are knowing
principles, but the buddha’s knowing 1s pterpal, the budhya-
mana knows the buddha only when he is liberated. 9. It
should be noted that verse 24 gives the Yoga view of liberation.
This view maintains the non—identity (though 1.ikeness also_) of
the Twentyfifth and the Twentysixth_ even dur_mg_; F{bsolutlon.
10. After having stated their own view (24), 1't 1S ]us’g proper
for the Yogas to mention the Samkhya standpoint, which they
wanted fo refute. Prahuly (25¢) shows that the hostile view 1S
mentioned here and the statements about the j)aﬁcawunsahk_a
leave no doubt that the Samkhya is meant here. 11. T_lns
expression, though used by the Samkhyas, applies well to tl}f
Twentyfifth of the Yogas also and thercfore tl_xey w?lcome it.
12. The emphatic expressions: e-z:am..,...nangwﬂza (230 u‘;
viniscayal (26) and evam €0 (24{) are not }neanmgless, only 1
we suppose that the Samkhya view 18 criticised here f1:om the
Yoga standpoint. S0, the Yogas do not accept the Smpkhya
view, that the budhyamana becomes buddha n liberaticn or
that the Twentyfitth is both the individual and the universal

x »
soul. 13. Note the Yogas' emphatic use of “‘sametya

Cf. sametasya in 18 and Gsadya in 20. 14. I follow the v. 1.
na paradharma

in the Kumbh. ed. which runs as follows:—"‘pare
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ca bhavly esa samefya vai”. The reading in he B :
parasca paradharma ca bhavaly esa san-zei)'(tzj vai’, is ;32322?;;?{{
with the word “samietya” in it and secms to have been intro-
du:{ed by some one who believed thie Yoga to teach the identity
of Jiva and Paramatman. 13. After reading all the verses
(18-30) it would appear clear that Prof. Deussen and Prof
Hopkins are not right in understanding nanatva (in 22,24) to
;efgggc? tl(l}eEdIocm;lg%f thi: plurality of individual souls (\,;IJTM
p- 055, Gl p. 135). 1t is evident th: anaty < ‘
_invariably in all other places where Pr;ft. "IC—lI?c?)L}_Z)ZI‘:iflllsh?;i::esf E?i
to mean plurality of souls-see App. III) is explained by thle,
;?t 1}5@1& as anym‘f{a (308.23) and both nanatva and ekalva of
hav? lfgreo(gglé 4)1 n‘gto“th(eantc\lvnottl to many) in 308.24. We
o theorie ‘ :
many souls] and unity [of two, the Jiva afld%ﬁles§fgiiﬁte{;358011[f;

one theory of the identity : = : - .
T e T Ilé ga:'?d non-identity (bliedabheda in a

% The al?ovc interpretation of 308.18-30 and the notes on
Sf: siafinc will i;;lve shown that the Yogas differed for the
aiixiyas on the point of the nature .of liberati
13-17 show that the Twent Ly
: _ yfifth and the Twentysixth of the
éogas (or, in qthcr words the individual soul and t}171(: Suprenie
. Zl.n-g-) arc different in their very nature; thus they mean
indirectly that the ’t(wo are )not identical -during bondage
Samsara); and verses 18-30 aj
_ a); aim at
]ivljoanclldelghty :Jf emphasing  their non—identity even after
R Lar:/;%dt‘ the liberation of the liva. According to
Y(;Gzl : - MBh. jche Yogas, the Jiva never realises himself
gd. rllls tlhe 1Supreme Being which is never
. 'mvoived  into  bondage. So also thei
. o ; eir
afllenill_g conceived of during meditation isba forced one (16)
Sule i ergcq soul (tf}e Twentyfitth in liberation) and the
preme Being (the T wentysixth) are quantitativel y

two though, as regard - :
! gards their attrib : !
tobe qualitativel y: on e;l utes they. may:be said

T.hat the Sfimkhy%l is criticised here is proved not only
by the Yogas peI‘SI_stence on " the" method® of
foaﬂi vs_t 1o described here (24, 26) and by the referénce

e methodiohifhe same ( 25 ) which ( refence )

2%

#9

finds its parallel in 14, but also by another passage viz., XII.
300. 3-4 which unequivocally says that

Further evidence. the Samkhyas and the Yogas differed in
their method and idea of absolution.

The Yogas had said :  Awuisvaral katham mucyet A0 IBLE)
counil.d tdie sswal be reilielaisedisitihiciihald
no God (apartfrom himself)? The answer of the Saf_n_l-
khyas, which did not admit of God as distinct from the Jiva,
is given in 300. 4-5. It was the moksadarsana (300. 5) on
which the two Schools differed. ¢ Pratyaksahetavo Yogal
Samklyal: dastraviniscayal ” (300. 7) should therefore refer to

the fact that the Yogas for the first time went ag ?I._i.-ﬂ st
the Scriptures in separating the Jiva from Isvara.

They argued from direct cognition ( pralyaksa ). To them,
the idea that God has become bound or that the bound soul
becoxlnes God would have appeared most inconsistant. Yet
both the Schools had a good number of followers (300. 8).
To sum up: The L. MBh. Yogas had made the A‘tm:m
g multiple ” bahudha i. e. twofold : the Jive and T;he Idvara,
while they accepted the same twentyfour principles as the

Samkhyas (308. 1).

The above explanation of 308. 1-30 contains no indica-

tion that the Yogas knew the theory of the plurality of souls.
The expression bakudha (308. 1) means

No Plurality of dwidha according to the context, as
Souls in the Yoga explained above. Nanatva in 308. 17
Schools. or in 308. 22 and 24 has no reference to
that theory, as is evident from my trans-
lation and notes. I have alse shown that even the L. MBh.
Samkhya did not believe that the souls were many (except in
350. 2 for which see App. I1I). For all these reasons, both
Prof. Deussen (VPTM, p. 635) and Prof.

Mistaken Inter- Hopkins (GEIL p. 135) must be said to
pretation of L. have failed in their efforts to explain
MBh. XII. 308 by nanatva (in 308. 17, 22 and 24) as plura-
Prof. Deussen and lity of souls. The latter’s interpretation,
according to which nanatva ( 22, 24 )
refers to the plurality or separateness of
individual spirits and ekafpa meationed in the same breath

Prof. Hopkins.
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refers to the unity of the Twentyfifth and the Twen tysixth
looks absurd, even independently of the context which restricts
both nanatva and ekatva to “the two” in 308. 24 (and not to
“the many” of Prof. Hopkins).

It will have been noticed that throughout this Chapter
(308) the Twentysixth is distinguished from the Twentyfifth
(or, that the Jiva aspect of the Twentyfifth of the Samkhyas
has been fundamentally differentisted from the I¢vara and
Mukta aspect of the same so as to make them numerically
two). Again; the Samkhyas are twice said to have only
Twentyfive principles (308. 14, 25); these statements are
exceedingly important because they occur in the midst of
other statements mentioning the Twentysixth (308. 7 11, 16,

17, 20, 21). Spo, the Twentysixth mentioned here is that of

the Yoga School, not that of the Samkya. Moreover, I have

f‘lfcad}’ shown that the Twentysixth in XIL 318. 79e~f
15 that of the Aupanisadas and does not belong to the
Samkhyas as their T wentisixth, though the Twentysixth of
the Aupanisadas is not different from
the Twentifitth of the Samkhyas. Finally,
as yet nobody has shown
4Ny passage in the entire
Mahabharata Stating “thialf

o the Twentyfifth becomes
1¢ Twentysixth in the state of libera-

tion. This was, indeed, impossible (E],) in the Aupanisada
SCI](?OI because their Twentififth and Twentysixth were res-
bectively aksara and puruga; (b) in the Yoga Schools because
they denicd that the Twentysixth, aksara LE with the Hiranya-
rgarbhz% Yogas ) or purusa ( with the Rudra Yogas ) and the
I"_uvcntlﬁfth Were numerically one; and lastly (c~d) in the
Sar!lk_“)’a and the Paficaratra Schools because they believed
only in twentyfive principles. The effort of Prof. Hopkins to
find the Twentysixth (of the Samkhya School! ) in 307 which
nowhere mentions the name “ Twentysixth ” but on the
contrary says that the Samkhyas have no principle higher than
:irhG'Twentyﬁtih (307.47) is nota well guided one. The

friend ” ( bandhu ) mentioned in 307. 27, who is neither

The Twentififth
never becomes the
Twentysixth in the
L.MBh. Schools,
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explicitly nor implicitly said to be the Tvlventysixth, should'be
construed like the two “friends” in Sve. Up. IV. 6, which
knows nothing about the separation of the Jiva and Isvara
( see Prof. Hopkins, GEL p. 133).

Just as the origin of the Classical Samkhya is to be t}'aced
to the rejection of the higher Nature, so we find, according tf)
the above interpretation of the LMBh., that tl? e ‘oiris
gin of the Classical Yoga I.ies in th(;,
riejectiontrofigtibie traditionz_il idieintiitiy o
the Jiva and Idvara inherited fron'l the
days of the, EarliesitBEmolsic Up:fnxsads.
The idea of God in the Yoga System was not arrived at by

superimposing it on an atheistic Samkhya
Discovery of the System with twentyfive principles, but
Origin of the Clas- by distinguishing the Jiva from God on
sical Yoga Doctrine practical grounds, viz, _(I) on the argu-
of Transcendent mentthattheactualexperience( [Jratyak,sa.)
God: Abandon- shows that they should be always numeri-
ment of the Upani- cally two, though not qua‘litatively, and
sadic Identity of thererefore the Scripture (sastra) may be
Jiva and Brahman, set aside on this point (300. 4-5); (2) on
the belief that God is eternally beyond
old age and death, while the Jiva undergoes. bondag;e
(samsara) (308. 16¢.); (3) by making the Jiva ( who is separatef:
from God from the beginning ) the creator and d.estroy‘er_ o
the world (308, 2); and finally (4) by keqping i_nm dlstlr;)ct
from God both during bondage and liberation :—in short by
the rejection of the identity of Jiva and God (1. €. aksara 0;
purusa, as the case may be ) taught in the Oldest‘ Prqse an
Earlier Metrical Upanisads and in the Gita a_nc.i inherited by
the L. MBh. Samkhyas. Not only is this origin of the Yoga
conception of a transcendent and supercosmic God supportqd
by the text (308), but also there is nothing unrea_sonlable in
the process of its being obtained by the rejection of Jiwesvarayor
abheda instead of its being attributed, rather superficially, to
a nirisvara Samkhya. It is probable that originally the :\vord
nirisvara may have meant what the word anisvara means m~ the
L.MBh. (“one not having any God separate from the Jiva~
i1



82

300. 3 ). Thus the Chapter (XII. 308) clearly shows that the
idea of a supercosmic God who serves, as it were, only as an
ideal for the Jiva, had been reached long before the theory of
the plurality of souls was known,*

The importance of Chapter 308 of MBh. XII is as great as
that of the passages which show that the Simkhyas and the
Yogas rejected the higher Nature of the Aupanisadas. This

Chapter (308) clearly proves that the

Historical Im- Yoga was one definite philosophical
portance of MBh. School in the days of the L. MBh.; that it
XII. 308. differed from the Samkhya on the nature

of the Jiva and Isvara; that the Yogas had
a Twentysixth principle but the Samkhyas had only twentyfive;
and lastly that the origin of the idea of God in the Classical
Yoga is to be traced not to a superficial ascription of God to an
atheistic Samkhya System, but to the rejection of the Upani-
sadic oneness of God and the soul. If the importance of this
Chapter (308) and the passages which refer to the rejection of
the higer Nature had been realised, the four Schools of the later

Mahabharata would have been clearly distinguished from each
other.

I have already suggested that the new teminology of aprati-
buddha, budhyamana and buddha, which

Adoption of the probably originated in the L. MBh. Yoga
L. MBh. Yoga School (307. 48), was also adopted by

terminology by the other Schools. It would be therefore
other contemporary interesting here to note the different
Schools. conceptions of the principle called

budhyamana in the three different Schools
with which we are here concerned. The Aupanisadas called

* The one soul of this L.MBh. Yoga was omnipresent
(308. 20), and this must be the reason that when, in the later
history of Samkhya and Yoga Schools, the doctrine of the

plurality of souls arose, the many souls were also taught to be
omnipresent.
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their higher Nature budhyamana avyakla * the 'knovifiﬂg
Unmanifest” because their aksara 1S a

The Conception living conscious principle ( MBh. XIL.
of “ budhyamana ” 305. 31-35, sec pp. 38, 42 above ). The
in all the Schools.  Samkhyas gave the name of budhya
_ mana to the bound soul which became
buddha in the liberated state ( MBh. XIL 306. 44, 307. 37 )-
This was their highest principle, the Twenlyfifth (MBh. XII.
306. 43; 304. 9; 302. 32; 307. 47; 308. 14). The Yogas said hat
the budhyamana obtains the state of the buddha ( buddhatva)
i.e. becomes like the buddha, but the two are eternally two, as
we have seen above. (This was perhz_tps

Origin of the the crigin of the term buddha which

term ¢ buddha ” later onin the days of Buddhispl became
older than Bud- the property of the Buddhistic School
dhism. with a definite sense.)

Thus, the Yoga is a System of what may be appropriately
termeda Double Dualism, viz, one dualism of Matter
and Spirit, as that of the Samkhya; and another of two Spirits,

i.e., the Jiva and the impersonal Br‘ahman

Progress made or the personal purusa. The special con-
by the L. MBh. tribution of this L. MBh. School of Yog_a
Yogas. lies, as already stated, in the .fact that it
consciously separated the individual fr(_)m

the Supreme Soul for the first time in the history of t}_1e Ir;chan
Philosophy. This Spiritual Dualism should be chstmgmshf:cﬂi
from the Spiritual Dualistic Monism of the EMU and the Gita
which consisted of the higher Nature and the jmr_u_sa both of
which are called Atmans. The L. MBh. Aupanisadas had a
Pluralistic Dualism because they enumerated aksara, purisa
and the lower Nature as three principles, but the last was not
considesred to be eternal while these

The Doctrine of Yogas who regard the Jiva as an independ-
“Double Dualismof ent principle like the Twentyfourth and
Spirit and Matter.”  the Twentysixth have really three eternal
principles which, however, as explained

above, stand to each other in the relation of a Double Dualism.
The Oldest Prose Upnisads knew nothing about any dualism
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or Dualistic Monism. They had said: “Brahman is one
ointly,s - without a. second?” That was not yet
the age of synthesis and antithesis but that of mere thesis. The
Age of the Earlier Metrical Upanisads, the Gita, and the later
Mahabharata, although it started with the intention of provi-
ding a synthesis for the Oldest Prose Upanisads (Remember—
Mu. Up. 1. 2 does nothing except placing aksara and purusa
side by side) is really an age of antithesis, when we compare
it with that of the Brahmasutras. But this latter had its

forerunner in the L. MBh. Paficardtra School, which we shall
examine in the next Section.

SN e DA cardtra Sch ool

The text of the L. MBh. Paficaritras is the Nariyananiya
Section (MBh. XII. 334-351). Whenever their views are quoted
clsewhere in the Mah4bharata, the text

Paficaratra Chap- refers to these as belonging to another
ters in the L. MBh. School i.e. the School of {he Paficaritra.
An example of the latter is found in

MBh. XII. 210. 10-11 and 14 (see p. 30 above ). The
accuracy with which the views of the Paficaratra School are

mentioned in the L.MBh. is a sufficient guide to distinguish
its doctrines from those of other Schools.

The most striking phenomenon that we find in the
Paficaratra School is its complete identification of aksara and
Purusa. “This ( Narayana )isthe one
Identification of auspicious form of that which is the
aksara and purusa. Immutable (aksara), the U n-

manifest (auyakia), the Lord,
the cause of the world, the Unchanging ( kafastha ), the Agent
( karty ), devoid of “the pairs” ( dvandvas ), whom they knew
as the non-Agent ( akartr)......... ? ( XIIL. 342, 125-126). In
another passage Nardyana is “the unborn ancient purusa”,
“the Lord ”, and also the source of the world, the abode of
the Immortal, “ the Subte ” (suksma ) ...... (XII. 346, 21-22).
There are many olher passages of the same type, which identify
the impersonal with the personal ( XII. 334. 29-31a-b, 339.
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29; 340. 44; 351. 17-18). The terms for aksara in the -EM.U
and the Gita are thus included here in
Revival of the those of the purusa; as a result .Na'.ré,yalga
Oldest Description could be described as he who 1s nct to
of aksara. be seen with the eye, not to be touched
- . with the sense of touch etc., i.€. exactly
in the fashion of the description cf aksara in Br. Up. IV. LG
Especially noteworthy is the term widya which the Sve. Up.
(V. 1) used for aksara, and the L. MBh.
The term vidya. Samkhya for purusa or ﬂ}e Twentyfifth
( 307. 1-2; see pp. 44-45 above ) and
which these Paficaratras could only use for an inna.te “powe’l;
of the purusa, always in his “ company ” thougll he 1s aloneI :
( MBh. XII. 339. 68, 72; 342. 95; 344. 12 c-—d;‘ aiﬁ, 19 ).'d f
the historical development in the meaning of widya and (w; iya
is lost sight of, a great confusion is inevi.tablc ( Prof. H%p“ Ems-,
GEL p. 104 and p. 136). Its position in the L. MBh. aflca
ritra Scheol shows that the latter identified ak_sajm and puml_sa.
Even the later development of the Paficaratra dSeci_t na ig
confirms this view ( see Prof. Schrader, Introductio o
the Paficaratra, pp. 62-64 and p. !
Narayana,named This combination och_Ik§ara and p;;lﬁig
the Twenéyﬁfth. under the name of b«‘zttraym_la wats b
by the Paficaratras the Twenty

( XII. 339, 43).

ning vidya as conceived

omm—The thigcipasi = mentlod here for facilitating

of in the three Schools may be quote
their comparison :(—

5 o Y . -te
e brahy e tv anante vidyavidye nihi
(1) Dve aksare bralmapare S T

ksaram tv avidya hy amitam tu vidya vidyavidye
i8ate yas tu sosnyal ||

(Sve. Up. V. 1)

(2) Avidyam ahur avyaklam sargapralayadharmi vai |

sargapralayaniymukiam vidyam vai parcavimiakal ||
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( MBh. 307. 2). Cf. also MBh. 307. 11a-b where we read
about the same two : Ubhav ev aksarav uktav ubhay etay
anaksarau.”

(3) Ekaki vidyaya sardham viharisye jagat punal; |

tato bhiyo jagat sarvam karisyamiha vidyaya Il (339. 72)
Or

vidyasahayo yatraste bhagavan havyakavyabhuk /
(344. 12c-4d).

FE we remember that in its original conception this vidya
is a living, conscious principle ( see p. 15 above ), we can
also understand the great religious movement of ti]e Sakta
.Sect and also Sakti— or Devi~worship prevalent even now
n some form or other all over India. It could not have
originated from a personification of the dead inanimate
unconscious Nature or prakrti of the Classical,or b, MBht
Samkhyas. The first root of it is in the $akii ” of Sve.

Up. 1. 3 and the jwabhita para prakrti of the Gita (VIL 5).

! tllr;o;};iz r1;01nt 11.1‘ th(? do<;t1‘mal teaching of this School is
or p:fzr/em which should be regarded as the

wentyfour i i i
The Nature, the “born gf 1\};:;311;:’1318 ’IS‘lflliI;O'o1 s tod]ie
Twentyfourth, ti o e un_doubte i
- . o » the natural result of the Paificaritras’
- “born” of Nirayana. conception of Nariyana who is purusa
' identified completely with aksara (as the
goafl) and yet having as his “sahaya” vidya, as said above.
This Nature which is thus the lower Nature of the Aupanisadas
(born of aksara the higher Nature—Bh. Gi. IIL. 15, Mu. Up. L.
1.. 9) is often _described in the Nar4yaniya Section : "Fro;n Him
(i. e. purusa in 334. 30) is born the Unmanifest possessed of
thr.ee gunas” (334. 31); “The Unmanifest dissolves into the
actionless purusa” (339. 29-31); “He whom the Samkhyas
and the Yogas call Paramatman......... From Him is born the
Unmanifest which the wise know as pradhana (340. 28c—d
29c¢—d; see also 347. 16a-c). ,
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Like Nature, the Jiva or individual soul is also described
as emerging from and returning unto the purusa. A reference
to App. IIL. which discusses among others the two chapters of
the Narayaniya Section on the plurality of souls would show
that the puiusa of the Paficaratras is called the yomi (i. e.
“source”, or “matrix”) of the souls, and this agrees with other
passages, such as 334. 42 and 335. 2 where an individual soul
is said to have “come forth” (prasrfa) from the Atman (afma=
prabhava). But though in one passage (343. 14) Narayana is

) called the *‘creator of the self” (sarvabhui-
The Indngldual tamabhavana ), we may justly doubt that
Souls and their Re- . : 3
lation to Narayana. this-mc:ans an abandoning pf th_e gcn.elal
% Indian belief that transmigration, i. e.
the individual soul, has no beginning.  For, in another
passage (350.23) even the God Brahman is said to have
created and go on creating “many souls”. And there can be
but little doubt that here, as throughout in the later Pafica-
ratra, the liberated are thought of as persons different from,
though united with and similar to Narayana. Such seemingly
advaitic phrases like mam pravisya (339. 43) or paramiating
bhavisyati ( 349. 48 ) should not mislead us (Cf. Schrader,
Introduction to the Paficaritra, p. 91 fll.). For, the inhabitants
of Svetadvipa areall of them “awakened”, i. e., liberated ( prai-
buddhas ca te sarve), and God is “pleased in their company”
(tail sardham ramale) (343. 53-64). Indeed, Svetadvipa is
nothing else than the place of the liberated (and, according to
Prof. Schrader, identical mutatis mutandis with the umbrella-
shaped “rock of the liberated” of the Jainas). And though a
further progress from Svetadvipa to the “Thousand-rayed God
is indicated ( 339.129-130; cf. 339. 19-20 ), which presum-
ably takes place when pralaya comes (cf. the kramamukti
in Sankara’s Vedanta), we may safely assume that, as in the
later Paficaratra, the difference between the liberated and the
non-liberated continues even during the cosmic Night, and
that, when the latter ends, it isthe non-liberated who are
“created”, i. e., sent out again into the world. There would,
indeed, be no sense in teaching liberation at all, if in pralaya
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both the liberated and the non-liberated would get rid of
individual existence.”

Thus, what the history of Indian Philosophy owes to
these Paficaratras is the identification of aksara
and purusa into one goal. This identi-

Progress made fication is not to be found in the whole
by the Paficaratra of the Gita, except in Bh. Gi, XIII;
School. 12-17. What Garbe has said about the
conception of the Supreme Being in the

Gita applies to this passage only out of the entire Gita and
to the entire Nardyaniya Section of ths Mahabharata. In

; the Pincardtra Doct-
No Dualism. wintewe *have no. dualism

of any kind whatsoever;
because aksara and PRirwsa  are 0O

to be distinguished; and. prakrii
IESHRE bl ol ring oiff eNsai 4 y an a.

Though both the Paficartra and the Samkhya are Systems
: recognising only twentyfive principles,
Cor_l}parlson of the former has only one eternal principle
the Pancaratra with (the individual souls, though eternal, not
other Schools, being counted as different from the
b Universal Spirit, but admitted as existing
w:t_hm that Spirit itself), while the Samkhyas teach two eternal
entlties‘ viz., Spirit and Matter. The Yoga Schools and the
Aupanisada System differ from the Paficartra in so far as each
of them accepts twentysix principles while the latter has only
twentyfive. The Paficaratra however is nearer to the Aupanisada
than to the Yoga because the Pafcaratra like the Aupanisada
does not distinguish the Jiva as an independent and numeri-
cally one principle, and believes that the Nature is not eternal.
Moreover, in so far as the Paficaritra identifies the aksara
with the purusa, it may be looked upon as more Upanisadic
than the Yogas who gave up the aksara as the higher Nature
and also as the goal (as did the Rudra Yogas) or gave up the
puiusa (as was the case with the Hiranyagarbha Yagas).

#

I am indebted to Professor Schrader for this information
about the conception of the Jiva in the Pancaratra,

Y At 4 . .-
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and the negative ones are real, went
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One result of this Paficaratra doctrine of the identity of

; aksara and purusa is that the Supreme

The Doctrine of Reality is now conceived to be possessed
coincidentia oppo- of contradictory attributes. It is both
sitorum. saguna and nirguna, karfy and akarty,
etc.; that is to say: it is saguna, kartr, etc.

like purusa, and nirguna, akarfy, etc., like aksara. We may
say that the Supreme Being is both salyakama, satyasamkalpa
(Cha. Up. VIII. 1.5) and anapu, ahrasva, adirgha (Br. UI_).
III. 8. 8). As the Gita puts it, itis

Its Original Mean- possessed of feet etc. (like the visvaripa
ing. puwiusa in Bh. Gi. XI) and it is also
devoid of all senses (Bh. Gi. XIIL. 13-14).

It is important to notice this nature of the ak_sara=pm'1:z_sa
doctrine here, because the explanation
Its Meaning ac- of this conception has become one of

cording to the the chief problems in the latfer Indian
: Philosophy. Sankara, who said that the

positive attributes of Brahman are unreal
against the historically
correct view which regarded both of them as real, (and by
“ positive attributes ” dankara, understands a 11 attributes i. e.,
both those given in the Srutis which refer to purusa and those
that are denied of aksara). Ramanuja who held that Brahma'n
has all auspicious (kalyc'u_m) and no object.ionable (heya) at.tn-
butes, or, in other words, that Brahman is full of compas.m_ori
etc., and devoid of cruelty, etc., did not understand the origin
sense of passages like Bh. Gi. XIIIL _1 3—16. Vallabha wh_o
explained the texts in question as implying ‘Fhat Brahman 1is
possessed of all divine (alaukika) and devoid of all .\vorldly
(laukika) attributes seems to have come to_ that conclusion after
examining exactly what is actually denied _and asserted of
the Supreme Being in the positive and negative texts of the

Scriptures.

Acaryas,

Is the Paficaratra a development of the Gita doctrine

like the later Mahabharata Samkhya and Yoga, or is ‘if
12
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the protest riased by those who possessed the traditions of
the Oldest Prose Upanisads ? To me it

Origin of the appears that predominantly neither of
Pancaratra School: these was the case. The Paficaratra

Reconciliation  or was in reality a revival of, or a reconci-
Revival of Vedic liation of Asceticism with, the Ritualism
Religion under the of the Brahmanas. This is clear from
Bhakti-teaching of the importance of rites and ceremonies
the Gita. preached in the Narayaniya Section; but

these were to be performed in the way in
which the Gita had asked man to perform his worldly duties,

1.e, as a dedication to the Supreme Being. The Giti taught
that acts can be dedicated to the impersonal as well to the
personal (Bh. Gi. IV, 24 and IX, 16); and under the influence
of this allegorical Yajfia philosophy of the Gita the Paficaratras
revived the old Vedic cult. The traces of such 2 tevival of or
probably reconciliation with the Vedjc religion are found in
the Gita itself (see p. 28 above).
spirit (bhakti) of the Gita, which pervades throughout the
Nardyaniya Section) led them to the mystic identification of
aksara and purusa. Their “one~mindedpess” ( ananyata of
Bh. Gi. VIIL 14, 22: 1X, 30, 13, 22; XI. 54; XIL 6) was more
intensive than that of {he Gita because in the latter it was
either for aksara or for purusa { Bh. Gi, XII. 1 ), while the
ff)rmer could not think that there was the possibility of an op-
tion being given to a devotee - as regards the choice of the

object of his meditation or devotion, and therefore identified
the two then known objects of reverence,

Also the same devotional

A similar rejection of the idea of “two goals”

o e resulting in
a similar admission of T

YOHIY one goal was achieved by the
O84s on a quite rationalist] i 1
T i stic basis, as 1s
clear from their rejection of the higher Nature, There is no
wonder, thercfore, th

at the text of the [, MBh. repres
: : : . represents all
th_ese three and z}lso the Aupanisada School as having been on
friendly terms with one another. 1In a sense all of them felt to

be on an equal Ievel ( MBh. XII. 348, 82-83; 249. 1 etc. ).

91

That they had all of them the same goal is a fact repea-
' tedly mentioned in the Narayaniya
Paficaratra Section (XIL. 349.68c~-d—70,73). As
School also, a Path we have seen, the goal in all of them was
to tlic same Goal.  aksara, or purusa, ‘or both (see p. 55
above); and coming undoubtedly after
the much revered Gita which consistently taught ei-ther of
these to be the goal, none of these f01.1r Echools was likely to
quarrel with the others for the c‘;octrmej concernmg-the Su-
preme Being. In the light of the teaching of the G1ta‘ they all
felt that each of them and therefore all of them were in a way
—and onlyin a way because they had their own doc-
trinal differences also—different paths to the same sumunt
bonum. Though in the days of the Acéryas and in our 0}"1_1-
days this form of tolerance and SYm}??‘thY. mRAY Segm lne
comprehensible, it was not so in the B'Iahnbhiiluatn ge efaust
the catholic spirit and teaching of the Gitd were not ye
forgotten.

Under the influence of the Gita, though much. later than

the Mahabharata, a further plnlospphwal

Further Develop- movement also took _place, \X’l‘l}Clc'li i:;{-
ment, the Brahma- plained and in so doing mgchhe‘ e;

sutras. Paficaratra doctrine of the identity o
aksara and purusa. The result -(.)f th]_s

movement was recorded in the Brahmasutras: The Pancara..-
tras never discussed with their fellow—p@losophers t'hen:
doctrinal differences which we have npticed above. }l;hf
Narayaniya Section unlike the other Sections o_f MBllvl'. . 1 E
avoids all arguments and reasonings. Thc?re is a lxm“Aq
mysticism about the union of aksara and Pum,sat (T 1 “Ani-
ruddha-theology” is not any reasoned-out doctrine agarmst any
other School.) It is the author of the Brahmasutra§ who_ gives
reasons for the equality of aksara and puiusa, fttld in doing so
he acts like the “saints” mentioned in MBh. XII. 318. 56, .78
(see p. 40 above). This further developl_nent of ‘the i:loc.trme
which came into existence with the Earlier Metrical Upnisads

we shall examine in the next Chapter.




CHAPTER 1V,

AKSARA IN THE BRAHMASUTRAS.

The aphoristic language of the Brahmasitras is a real
obstacle to the right interpretation of the Satras and does not
assure as much success as one may expect in the case of the
Mahabharata. Yet, if once the key of their proper explana-
tion is found out, this very obstacle becomes a help because
though aphoristic the Satras are arranged into certain groups
of aphorisms which are connected with each other in a logical
train of ideas. The writer of this Thesis believes to have

discovered this key and though he may

Claim  for the not have——and he does feel that he has
Discovery of the not—been able to understand correctly
Original Meaning cvery one and every word of the apho-
of the Sutras. risms he has attempted to interpret, he
: thinks, the gleneral Tsie nis & of
the Satras cannot, originally, have been very different from

what he has suggested it to be. And thus it is that he has
ventured to include their discussion in this work.

First of all it should be noticed that even Sankara had
not always the original readings or divisions (adhikaranas) of
the Satras before him, and in most of such cases all the later
Bhasyakaras too will be found to have shared the same fate.
This will be seen from the suggestions made in Appendix IV,

regarding Satras III. 3. 26, 38-39, 42,

Mutilation of the 43, 4546, 50~51. One more example
Original Sutras. of this loss of the old tradition may be
given here. Br. Sa. II. 3. 18 is “ juosta

eva ” which means “the Atman is possessed of consciousness
(lit. is conscious), on account of the same reason (1. e. “because
of the Srutis ”, as said in Br. Si. II. 3. 17 ) 7. Now, it is quite
probable that the next two apohrisms formed only one and

-
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meant, “ And because out of [ the three possible 11_1ovemenfs
that he makes during his worldly life, viz., ] dtlaparture from
the body, going to the other world, and coming back, the
last two are to be made by himself alone ” (Br. St. II. 3. 19~
20). It is a well-known fact that at the time of the departure
from the gross body, the God of death or his messengers are
supposed to come and take away the Jiva from the body,
according to the Scriptures. This leaves no room for the use
of the soul’s consciousness then. ‘But in the other two cases,
the soul exercises its power of knowing and itsclf dir_ects its
way to and from the other world. Thus, ”the Sutraliéra
supports his argument for jitafva * knowemes_s : of the ‘]n_za.
But the fact that Sankara and his successors divide the origin-
ally one Satrainto two and explainthem as embody-
ing a piivapaksa on the topic of the size of the individual soul
shows how far the meaning of the Sutras had been already
forgotien even at the time of the Bhasyakaras re_membered by
Sankara. This is confirmed by some interpretatloz?s preserved
by Sankara of these predecessors of his. See particularly Br.
Sa. I. 4. 1-3 (explained later on in this Chapter). SO. we see
that a new interpretation need not be wrong because it daﬁgrs
widely from that of the commentators.

If we study the Sitras, the most conspicuous pc?int _that
immediately attracts our attention 1s a

The Satrakdra’s gjscrimination which the
Discrimination bet- Stitrakara makes and which amounts to
ween aksara and 2 dualism which he is not ready
B, to call a dualism of metaphysical princi-

ples, but which he would have us understan:i E}S §af_111710571€da
“ a Non-identity of Names ” (Br. Su. IIT. 3. é) gn\conFt‘ra-stﬂtIO
“arthabheda” “Identity of Goal” ( Br. Su. WL Bas0) 011 g
sake of convenience we may call thisa dual metho

of meditation on the Highest One

( para’). This Duality of Names is the so_le teaching of Br.
St. III. 3. 1-55 (App. IV). An enumeration cf some of the
points on the strength of which this duality is put forth by the
author of the Sutras will bring home to the reader the first
and foremost problem that the Sutrakara has discussed in
his work :— 3
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(1) First of all, as said above, the goalin all the
Vedanta texts is one and the same, buta distinction in its
names is admissible, and on this distinction the Satraksra will
base his teaching of two types of the method of meditation,

the means to reach the goal (Br. Sa. III.
‘ Their Designa- 3.8,10,16, 33). These two names are
tions. pradhana (II1. 3. 11) and aksara (IIL

3.33). (For the terminology of the Siitra-
kara see (9) below.) By pradhana is meant purusa. In Br.
St. ITL. 2. 23 the Sutrakara says that the Highest One (para—
Br. St. III. 2. 11) is the Unmanifest (avyakfa) and in the same
cvonnection he says that “Because it has both the designations
(Le. purusa and aksara), the case is like that of the words “ali”
(the name of a serpent without any reference to its posture)
and “kupdala” (the name of a serpent with special reference
to its posture of coil).

(2) Another discrimination between the two is that

_ pradhana has a form, aksara is formless;

Their Forms. and because the latter is the more impor-
tant than the former (Br. Sa. III. 3. 44),

the Supreme Being itself is formless (Br. Su. III. 2, 14). The
fact that pradhana or purusa has a form is used as an argu-
ment for deciding the topic of Mu. Up. II. 1 in Br. Si. I. 2. 23.

(3) A third point of discrimination is that in the case of
o the meditation on purusa “the collection
I ollection™ of of thoughts” (upasamhara) is obligatory,
1eir Thoughts, while in that on aksara itis voluntary
2 ‘ and is to be observed only in the case of
t l;ose atty1butes of aksara which are mentioned in the text of
; € parhcular_ School (“Branch”) to which the meditator
elongs (Br. Si. II1. 3. 11, 33, 39, 40, 41).

(4) The Sitraksra differentiates between the functions

_ , (krya) of pradhana and aksara. They

Their Functions. are respectively “maintenance” or “suste-

y : nance of the world” sambhrti and
heaven-pervasion” dyuvyapti (Br. Sa, IIL 3. 18, 2'3). :
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(5) The author of the Sutras distinguishes between
three kinds of thoughts or attributes: (a) those of the purusa
(b) those of the aksara and (c) some of both of these which are

interchangeable, i.e., which primarily
Interchange  of belongto purusa but which are meantioned
their Thoughts. by the Srutis with referance to aksara
also. The Satrakara illustrates the last
by quoting Tai. Up. IL.1 (satyam jiianam anantam brakma)
where, he says, safya and those that follow it, though really the
attributes of purusa, are however mentioned as those belonging
to aksara. The utility of all these attributes is mentioned
above in (3). :See Br. Sa. III. 3. 37-43; App.IV.) Even in
Br. Sii. I, where the author has given his explanations of the
Sruti-texts, he has kept in mind this “Scriptural Interchange”.
It appears that in Br. Su. I. 1-2 the Satrakara has dealt with
those texts which according to him refer to purusa and in Br.
St 1. 3-4 those which primarily deal with aksara but ascribe
to it such attributes as properly belong to purusa. This
original schemec of the Satras is suggested by the word
“ayatana” in Br. Sa. III. 3. 39, which undoubtedly refers to
dyubhvadyayatanam in Br. Su. L. 3.1 (see App. IV).

(6) The dual method of meditation or, as the Satrakira
himself puts it, the option of aksara and

Option of Choice purusa for the purpose of meditation is
between aksara and  vigorously upheld by him. Liberation
purusa is achieved in either way. If this option
of choice is not admitted, then the

Scriptures would be violated (Br. Sa. IIL. 3. 28-30). Both
aksara- and purusa-meditations are Vidyas “Lores leading to
Salvation”, as in the Mundaka Upanisad which is referred to
by the Sitrakara on this point (Br. St IIL 3.47). The
attainment of purusa which results in the eternal enjoyment
of all objects of desire by the liberated in the company of
turusa is not to be understood as the attainment of a world
(loka, like the world of the moon etc.), though thereisa
common feature between the two (Br. Sa. III, 3. 51; App. V).
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(7) The satrakara finds it necessary to give his opinion
regarding the question: which of the two,

Comparative Im- aksara and purusa, is more important ?
portance of aksara He says that the former is “the stronger”
and purusa. (baliyah) because it is mentioned in more
texts than purusa is. But at the same time

the option of choice from either of the two, given to the medi- -

tator, is strongly maintained by him, as already said above
(Br. Sa. IIL 3. 44-45). -

(8) I may here draw attention to Br. Sa. IIL 2. 35
~ ( sthanavisesat  prakasadivat ) which
Discriminationof answers a pirvapaksa argument basing
_ “ Place ” in the the distinction of aksara and purusa (with
Supreme Being. their individual attributes) as two prin-
ciples on the fact that aksara is connected
on the one hand with mahat and on the other with purusa ( as
in Ka, Up. III. 11). The Satra (IIL. 2. 35) replies this by saying
that this “connection” (of the two) refers to the “distinction of
place” in the Supreme Being. The light is called the Sun, the
Moon, and the Stars in connection with its presence in various
places; the same is the case with the Supreme Being which is
also like the Light as said in Br. Si. IIL 2. 26 (Bry Su. IR 2,
32, 35; App. IV),

(9) The distinclion that we bhave seen above is also
visible in the Suitrakara’s terminology. In

The Satrakira’s this connection I wish to point out parti-
Terminology. cularly three terms para, pradhana and
; aksara, which are used by him respec-
tively in the sense of the Supreme Being (irrespective of the
personal or the impersonal aspect), the personal, and the imper-
sonal. In using “ para ” for the Highest

The term “para”. One, the Satrakira’s intention seems to
be to avoid a term which would suggest

solely akasra or solely purusa. This word occurs in Br. Si.
II. 3. 41 (“The Jiva derives his power of action from para ‘the
Highest One’ ”), I 3.46 (“The Jiva’s being ‘a part, amsa,
[ of the Supreme One ] is like the case of the ight'etoss “ibire
Highest One’ pasa is not such ”), IIL 2. 11 (“The twofold
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orum ] cannot be-
he standpoint of
he Jiva ] is con

statements [ containing the coincidentia opposit
long to ¢ the Highest One’, para, even frornftt
lace........."), IIL. 2. 5 (“[ The real nature o j :

Eealed on acclunt of the desire of the ° Highest_ O_H‘? ( P“; lfaz
[ that it should be so]...... »), and IV. 3. 12 (“Jaimini se:?;s o
the liberated soul goes to the ‘ Highest One’ ]?‘am....;’.' i
these passages show that throught the Sutras para 1;: e
consistently for the “ Highest One ”, as said above. ’ d;s- g
used in Br. Sit IIL 3. 54 (Appendix IV). The term prachana
occurs in Br. St IIL 3. 11 and (as I have suggested in Appen
dix IV) in IIL 3. 43. In both these pla_cesl

The term “ pra- where the term is used as a metaPhYE_‘;C?}
dhana ”, principle, the context shows that 1t 1s
contrasted ( in IIL 3. 11, IIL 3. 33.) or
compared (III. 3. 43) with aksara ( see App. IV for the 111t<=,1'(;1
pretation of the Satras ). This fact shows thz_it the. ‘ivor
pradhana is consistently used for purusa. In using this errfl
in this sense, the Sutrakara seems to have adopted the termi-
nology of his own days, as he does in the case of Ly iz
like sithsima and others (Br. Sa. L. 4. 3; see below). “Pradhana
was used in the days of the Mahabharata exactly tor the perso-
nal aspect of the Supreme Being as understood by the
Satrakara. “He, who is always thus ready and whos¢ mind is
pleased, reaches, without delay, that Brahman b }i
seeing which one comes to know pra
dhan a. Heis not to be seen with the eye, nor even with al! the
senses. The Great Atman is seen only by the lamp of the mind.
He has the ends of histhamnidseandielciegoRs
allsides, the eyes and faces in all directions; he posses§es
ears in all places in the world, and [thus] he stands pervading
all” (MBh. XIV 19. 47-49 also see. 18.32)._ There can be no
doubt as to the meaning of the term pradhiana n this passage.
It is so used probably also in MBhL. XII. 340. 39. The
Sutrakira does not avoid using the older term for the personal
aspect of the Supreme Being, I mean, the word purusa (Br.
Si. II1. 3.24; 1. 2. 26, see below). This, by the way, 15 an
instructive example for the totally different meanings .Wthh
the same word as a technical term may have m.dlffcrent
Schools (pradhana =prakrti esp. as avyakia, in the Classical Sam-
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kﬁya; =the lower Nature in Sve. Up. I. 10). As regards “aksara’”,

Sutra III. 3. 33 clearly shows that the
- Theterm ‘aksara’. Sutrakara restricts its usage only to the
' impersonal aspect. So, there can be no
doubt that even the terminology of the aphLorisms reveals the
differentiation between aksara and purusa.

(10) The last noteworthy point in the Satras in this
respect is that in the first Adhyaya of the work certain Srutis
are explained as not referring not only to (the Samkhya)

Prakrti and the Jiva but also to aksara.

“dksara” as a Sankara and other commentators could
pirvapaksa in Br. not understand that aksara could have
Sa. I. been the pirvapaksa in the interpretation
_‘ of certain Vedanta texts. In some cases,
if we cast a glance at the original visayavakya it would
at once appear that the purvapaksa views stated by the
commentators had never had the least possibility of having
represented any hostile School.  Such purvapaksas look ridi-
culous; and the wonder is that they have not yet been question-
ed by any scholar and that they had

~ Dr. Thibaut and escaped the critical eyes even of Dr.
Prof. Deussen. Thibaut and Prof, Deussen who were, so
far as I know, the only persons to

Fn;ke a thorough study of the Brahmasitras and comment-
aries on them,

' -Thus, Br, Su. I. 2. 24 discusses the topic of the vaisvanara
Sect{on of the Chandogya Upanisad (Cha. Up. V. lIff.) The
Sect_1or1 begins with the words: “k, nu atma kim brahma”
(Cha. Up. V. 11. 1) and the text is meant to teach the meditation
on the vaisvanara Atman. Sankara’s purvapaksas are expre-
e ssed in “ Kim waisvanarasabdena (1)

~ Vaisvanara i jatharognir upadisyala uta (2) bluilagnir
Cha. Up.v,, Purusa, atha (3) ladabhiminini devata athava
not aksara. (4) sarira ahosvit (5) paramesvaralf’ (Sa
Bha: Br. Su. I, 2. 24). It would at once

appear that out of these the second and the third are the
purvapaksas discussed in Br, Si. L 2. 27, but not in 1. 2. 24.
The fourth seems to have been refuted in 26, not in 2425,

e
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. "
There was not the least possibility of the “abdominal -ﬁ.re-
having been one of the antagonistic views. The only p:rvc;
paksa refuted in 24-25 seems to have been one about a ,sillfl :
being the topic of Cha. Up. V. liff. This is clfaar from
fact that the Satrakara refers to a text wlhmh mentions
“yaispanara even as purusa’ (Br. St. 1. 2. 26). Sankara §1as 111:
upoﬁ the exact Sruti referred to in this Sitra; but he did r}?
understand why a text mentioning _{bm'z:;sa was specn;. gf
referred to by the Satrakara. The Jiva is called pmu_sa,sl uﬁ,
as the Siitra (26) shows, the Jiva is to be refutc?‘d; SO_ﬂ"lej ru ‘
with the word purusa is used to refute aksara. ( Tathadsty “p*fﬁ
desat” and “asambhavat” refute the Jiva view..) In the Gi
(Bh. Gi. XV. 14) vaisvanara is identified with K_gsr}?l Wll'lz
stands for purusa and not for aksara; so the Sutrakara is als
right in referring to the Bhagavadgita.

Let us take another example. Br. Su. T.42. 1.8=20 (Iilli-
cusses the topic of the famons anlaz y&mibmlzmm_zq (B;‘."Up.- in.
7. 3ff). Sankara presents the various ‘posssd?le fe lswsbki-
the words: “Sa. (i.e. antaryami) (1) kma_ac?hzflawcfl ya’ :
manidevatatma  kascit  (2) kimva pn’zptm.{mzzfdymﬂsva; ),Ja 1
kascid yogi (3) kimvi paramatma (42_kngq,w_u'tham‘m-m.;z

; BipsiCitins i o8 " (s Bba Br. Su. L
Antaryamin  in 2. ‘18,)!, The last supposﬁngn slhowsdtlgg)
Br. Up. 111, purusa, even Sankara felt doub-tful it (1) aE o
not aksara. could have been the piiivapaksas t ou,,A
: he himself proposed them as such._
glance at the Sruti which repeats “esa fa ai-nzaSn_.f:ﬁaﬁg\f;
amrlaly” with every setence will show that the pcles1 Iila};nal
Sankara’s pitrvapaksas stands precluded even by thl o.rlf:,r’l’s
Vedanta text. As is clear from the Sutras anc.l ‘San :czlté 3
commentary on them, it is Sankara who' hunsel;f Itzgusef‘;'ar;,fz"
objections and himself gives their refut?.tions. s ;; s e
is refuted in 20, he could not be the pm'va.pakm in 1 a]_r(l) nci
Moreover, the Nature [ of the Samkhyas ]is rf:‘futed n ?h :
not in 18; and “ca” in na ca sm{n‘fam.. ........ (19) ShO'WS it
one view,has been already refuted in 18. So, aksara :n}'y
(which is not the Nature of the Samkhyas and not the sarira
also) is the purvapaksa in 18.  This is also suggested by the
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word “smartam” (19). The Satrakara has in his mind sraula
avyakia and smarta avyakia: the Gitd mentions these two
avyaktas and the word smarfa may as well suggest the lower
Nature of the Gitd which is called a Smrti. The Satrakara
does not believe in this lower Nature. So, “ca” and “sinartam”
(in 19) distinctly show that the “sraufa avyakia” i. e. aksara is
refuted in 18. The attribute (dharmia) referred to in 18 seems
to be the one implied in “yamayati” i.e., the act of controlling;
according to the Satrakara the governing over the creation

(prasasana—Br. Su. I. 3. 10-11; sambhrti—Br. Sa. III. 3. 23) is
a function of purusa, not of aksara.

Br. Su. IIL 3. 18-24 discusses whether Tai. Up. II. 8
mentions aksara or purusa (see App. IV).

The above examples will be, I believe, sufficient to prove
that even in Br. St. I the Suatrakira distinguishes between

aksara and purusa. 1t is quite probable that even the Aupa-
nisadas differed as to whether the topic of certain Srutis was

aksara or purusa, because in those days both of these were
accepted as the objects of meditation,

’I_‘he foregoing points will show thatthe discrimi-
na_tlon between aksarg and purusa
‘Wth-h. the Satrakara exhibits throughout his work is so
e:fphmt and is so unambiguously expressed that one cannot
fail to observe it after -the first three Chapters of this Dis-
sertation have been written or read. This differentiation 1s
always present in the mind of the author of the aphorisms

and serves him as the guiding principle

Thorough Dis- whether he discusses (1) the names
tinction between of the © goal 7, (2) its form or form-
aksara and purusa lessness, (3) collection of its attributes,
in the Sutras. (4) its functions, (5) the “ thoughts ”
about it (or attributes belonging to it),

(6) the option of choice regarding the object of meditation,
(7) the comparative importance of the two “names”, (8) the
doctrines of other Aupanisada Schools, (9) the question of the
terminology or (10) the textual interpretation. This differentia-

==
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tion of aksara and purusa appears to me to be the most arc;
resting point in the Sutras and therefore it has been mentione
f]

first an4l that too with some details.

We have seen above that the distinction between flk&"”“
and purusa is known to the Satrakara. Bef.ore trying :0
ascertain the exact nature of this differentiation, I wish to
point out what seemsto me to be an indicatioq ItO ‘_che
Satrakara’s knowledge of the distinction
Tdentification. of - BEovecl the two Natures of tlsiscftil(\gg
the two Natures: and the Gitd, though the —outrs Sy
aksara or purusa himself does ot ac.cept it. o
is also the (only) problem is discussed in Br. Su. 1. %
Nature (prakrli). 23-28. Having described a.-vyfzkfa or
aksara (in L 4. 1-23), the Sutrakii;a
says that “ It is also prakrfi [ the _wor.d usedd f?rr thz
lower Nature by the Aupanisadas of his ftime, afl r?d s
Nature by the Samkhyas ] because the PropOS}tloﬂ iot i
Tllustrations [given in Chd. Up. VL. L 3, VL 1. 4-0] ﬂsf‘?tm 1k 1
obstructed [in their sense]” (23). “Ca’” (also) m'the o wi
that the author identifies aksara underst(?0d in t.he E;v by
Satras with prakrti, so that according to him there 1s Ontél e
Nature viz., the higher Nature or, to speak more aCCL‘lraa i}s’also
Supreme Being, which may be callec.l aksara or p:gu;;ﬁ,m 2
the Nature of the creation. The Sruti referred to by e
not mention the lower Nature of the EMU and the ‘:ti;a e
describes the creation as directly taking place frOl’l’l(Chﬁ. U,
(hearing) which the unheard becomes hea1.'d ......... A
VI 1. 3). “ And [ aksara is also prakili ] becaus A
( abhidhya ) is predicated [ of the Essential lelse 2e{ers A
verse in the Scriptures)” (24). Here the;, author ),
text like “ soskamayala balu syan ...... (_ I ?“-ﬂ 'Eic'mg el
which shows that the Nature of the world o Ti 4i of - the
and therefore goes against Pvak;{z or i
Aksara, the Con- lower Nature which is dexfO}d{ I(j) 1‘;‘11 i
scious prakrii. ousness according to t_he EN : J:-!' e
v Gita. “And [ aksara is also prariit 1d]
cause both [ the evolution and the dissolution of ?fllie “Eofrrom
are, in the Scriptures, stated as directly takmg Pk
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and into it ] (25). “Directly” ( saksat )is a clear proof that
the Safrakara rejects the lower Nature. For that purpose I;B
refers to texts like “ Sarvani ha va imani bluitany akas i:} eva
Samutpadyante | akasam praty astam yanli *—Cha. Up II Ol
The fact t_hat “ubhaya” in the Sitra (25) refers to the e.voiution.
3nd ,Eh_e dxssolluti(?n of the world and that * saksas ” refers to
;gﬁ 'm the ‘Sr.uh_. goes against Safikara who holds thﬁt this
ikarana is intt?rlded to describe aksara as the “ nimitla

‘z‘md at the' same time the “ wpadana ” cause of the world.
[ 4k§~am is also prakiti | because [ the world is] a modification

?ar:gzanm, of atmakyti i.e. of Brahman or aksara itsclf cre'ttinc:
itself as the crez},tion” (26). The w’_sayawik_m.is “Tad (iimc“zfna-r:
:-:vayam akuruta”—Tai,Up. II. 7. This Sruti says that the crea-
100 or what the creator has made is itself the self of the creator

'(1‘ I:Ik_sam ).. T.his is in agreement with Br. Si. IT. 1. 14 :mdi 20
: 16 moc.hﬁcatlon ( parinama ) cannot be the Atman of aksara
It it were to take place from the lower Nature. “ And [ aksara
1s also _ijkg'ii] because it is said to be the source, voni, of } the
world in the metrical com positions, ” (27). In thi}s- Adﬁikarann

this is the only Siitra where 4]
J ) aw ¢ author re-
Evidence of the fers to the EMU and the G}tﬁ, um]l(c)ll 1;(13'1

Jont passages. Sr?tnls% io he ?as h}it upon a very import-
p atement in these works which alwa
:I‘;;CEE; ﬂislflfll 3;‘8 the yc'mi wherein the purusa lays the segzls
R 1C116- all beings ” are born. Such passages are
B XI\IIJ 3;4»\?;116. UpS1d2, VI 16, V. 6; Mu. Up. L. 3;
Lo ,[. » VIL 6. In these, akc.is'a (meaning Atman),
oy a,mz,()m, m-ahad bralunan, or jivabluita para prakriti
18 ‘the so-u{ce Yont. So, the lower Nature cannot be tile
Yoni described in these words, And because aksara is the yoni
1E is also prakrli (the lower Nature of the Aupm-lisadas or the’
Nature of the Simkhyas). In Br. Sg. I, 1. 23; the author
it 2 iays Ehat in”the Sruti ““ anena Jivena
Pl g L i Almandnupravisya ndamariape vyakara-
Jivena atmana” in  papy; "( Cha. Up. VL 3. 2 ), Yiva abman”
Cha. Up. VL refers to theliving self of Brah-
; man because the cause of the world is
I_lot flevo}d of consciousness and cannot be explained to be
like inanimate objects ©.8. a stone etc. All these Satras prove

—
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that the Satrakira knows the theory of the two Natures and
rejects the lower Nature in so far as he identifies it with the
higher one, which is for him the Supreme Being.”

The Siatrakara’s rejection of the lower Nature was not a
novel feature in the history of Indian philosophy. The
“saints” (sadhavak)in MBh. XIL 318. 56 are said to have held
that “ One should look upon the two forms of the eternal Un—
manifest as one and the same end [of the series of evolution]. ”

The doctrine of these saints on this
Various forms of particular point seems to have been the
the Identification of same as that of the Sutrakara. More-
the two Natures. over, in identifying ths lower Nature
with the higher one, the author has gone
exactly in the opposite direction of what the L. MBh. S.'-.'m_l_khyas
are found to have done (see above pp. 42-44). Both of them
are the results of a movement of the same character, but
their conclusions are quite different from each other. .The
Stitrakara says that the created world is a living, conscious
modification ( parinama ) of the Atman; the Samkhyas said
that the world is devcid of consciousness.

In this connection we may examine the exact meaning of
aksara as the Nature, as taught in the Satras. Awyakia in the
ev:olutional series of Ka. Up. IIL 10-11 is discussed in Br.

Sa. I. 4. 1ff. The Satrakara says that it

The Sitrakara’s is not “the principle established by infer-
Theory of aksara ence by the Samkhyas” ( anumanika )
as the Nature: Br. because “its comprehension ( grakili,
Sa. I. 4. 1-7. interpretation ) is presented in the allegory
of the body [and the chariot]” and that
“the Sruti shows it.” The “allegory” says that the end of the
journey is the Highest Abode of Visnu ( Ka. Up. I1L. 9 ); so
according to the Satrakara “avyakta” is “Vispoh paramam pad-

* Though the Satrakdra's doctrine of the identity of the
lower Nature with the higher one is not entirely different from
Sankara’s doctrine of “ abhinnanimitiopadana ” according to
which he explains Br. Sa. I. 4. 23-28, the standpoint from
which each of these two discusses the problem, reveals a con-
trast rather than a resemblance between the two views,
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am” mentioned as the terminus of the journey in the allegory.
“ Darsayati ca” in the Sitra refers to Ka. Up. III, 15 which
describes what is said to be “ beyond mahat” and avyakla is
also “beyond mahat ” in Ka. Up, III lla which is the visaya-
vakya. In the second Satra (I. 4. 2.), the same avyakia is said
o be the sitksina because it can be properly so called. In the
days of the Sutrakara “ siksma ” was a synonym for aksara
( “The sitksma sees all these, the lower Nature ‘“4izana’, the
Intellect, etc. etc.——MBh. XII. 204. 20 ). So, he uses a current
word to explain the Srauta term. * Among his other argu-
ments, he says that in the same passage “ mahat ” is stated to
be lower than avyakia and higher than buddhi; and as accord-
ing to the Samkhyas buddhi is the direct effect of their avyakla,
this mahat (in Ka. Up. IIL 11) cannot be a Sdmkhya principle;
so also avyakia (Br. Su. I 4. 7).

Now, the fact to be noticed here is the Satrakira’s view
of avyakta or aksaia as the Nature, and this is given in the
Adhikarana discussed above. He says, avyakiais lower
than purusa because the former is dependent on the
latter, just as the objects of sense (arthal in Ka. Up. III. 10. )
are said to be lower than the mind because they are dependent
on the laiter tor being perceived. The Sutrakira seems to

reject a pirvapaksa view which regarded

Meaning of awyakla in the capacity of the higher
“Purusa is higher Nature (in Ka. Up. IIL 10-11) to be
than awyakla” (Ka. lower than purusa from “the standpoint of
0y IR Y the place” (sthana-Br. Su. III. 2. 11) of
the two.§ Thus, according to the Satra-

kara, awyakfa as the subtle principle ( sitksima ) i. e. as the

* Sankara’s explanation of siksma and awyaklc as the
subtle body as distinguished from the gross one is a proof that
he had not an uninterrupted tradition. He depends upon his
predecessor who, taking avyakla to refer to the gross body
also, was in no better position than Sankara himself.

§Those who believed that avyakla is spatially lower than
purusa, also believed that the nirguna texts refer to awyakia
and sagupa to puiusa. The Siatrakara rejects their view
( Br. SasdIl..2. 11-21; see App. IV. 2).
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(higher and only) Nature depends upon purusa. In other
words, in the Highest Being, the personal aspect governs the
impersonal one as far as the act of creation is concerned (Br,
Si. I. 4. 3). This would be the Satrakara’s explanation of
avyakta or aksara in such texts as Ka. Up. III. 10-11.

As regards the evolution from aksara, we have seen qlrea-dy

(pp. 101-102 above ) that the Satrakara does not chstmgmgh
the lower Nature from the aksara. This

Rejection of the means that he does not accept the lower
lower Nature, the Nature. In the same way he rejects the
%\/?tegec’r alnd} the  .reation of buddhi and manas (Br. Su.
ind, as Lnks I 1y 3 15y and begins the evolution from
fﬁﬁof R 2 aksara 3vith the direct creation of tl?e
' Ether ( viyat—Br. Si. I 3. 1) from it.

He says that the world is identical with its cause (i. e. Atman)
and gives as a proof of it the example of the letal breath (Br.
S, IL. 1. 14, 20). In dropping the_three links, the lowe;'
Nature, the Intellect, and the Mind (—the problem o

: ors of the
ahamkara does not arise for him) as also for the auth

v tenloAira has directl
Mahabhérata in many places-‘), the bulr:ﬂfm‘l d ltllq ¥ L MBh}i
set aside the teaching of the EMU, the Gita and the L.

Aupanisadas.

Before we summarise the Sutrakara's view :d.bOI.lf‘. fche
nature of the Highest Being ( para), it would be both inter e'stxg g
and instructive to note the doctrines of some Aupams;hz
(Vedanta ?) Schools, which the Sutrakara has refuted. i
adversaries of the Sitrakira were those who l}‘eld th,;at e

Vedanta texts mention more goals thag
Two Aupanisada one (i. €. two) (Br. Su. III.. 3% 1.—4{ a}131
Schools criticised  that the (two) goals are not identical ( r:
by the Sttrakara. SHOIIENsHE=0) e former hfa con
fronted with such texts as Bb. Gi. VIIIL
11 and Ka. Up. II. 15 which the Satrakara could 1nterpr‘f;é_;s
teaching unity of the goal of the Vedantas (IIL 3, AR T
the latter he argued that non—identity of the goals was .mcolzl
sistant with the omnipresence of each of them taught m the
Sruti (I1L. 3. 9). He held that there was only one goal but
it had two names, pradhana and aksara. The former -of these
14
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two hostile Schools seems to have regarded purusa and aksara
as two independent goals; the latter who said that the two were
not identical may have thereby meant that aksara is the Abode
and purusa lives in it and therefore they are in that sense one,
but they are not identical. The exact views of these opponents
are not given in Br. St 1IL. 3. 1-9; yet they could be inferred
to have held some such doctrines as we have described above.
There are, however, two other groups of aphorisms, which
come to our aid here. The first group is Br. Sa. III. 2. 11-21
(App. IV. 2. a). It records a hostile view which admitted a
dsifie ceniciefiof pilla cle  in the Highest Being, and
went further by saying that the negative texts belong to one
“place” and the positive ones to another
“place” in the Supreme Being. This
scems to mean that aksara and purusa

: are two places in the Supreme One and
the negative and the positive texts respectively describe these

JFWO places (sthana—Br. Sq. 111 2. 11). The other School is
mplied in “api” in Br. Sit. III. 2. 11 and is refuted in Br. Sil.
IIL. 2. 32-37 (App. IV. 2. b). It believed that there was a
goalbeyond (or other than)
the Unmanifest or aksara (Br. Sa IIL 2.
23 and 32), because the Unmanifest was

described as connected with the Supreme
One (or purusa) beyond it and because the Srutis asserted the

difference ( bheda ) between the two ( Br. Sa. IIL 2. 32 ).

According to this School aksara and purusa are numerically
two.

Although neither the commentators nor the modern
interpretors like Dr, Thibaut and Prof. Deussen have even
exhibited any curiosity as to who these opponents of the
Sutrakara could have been, it is not difficult to identify them

with some predecessors of the author of

Identification of the Satras. The view which believes in
these two Aupani- a difference of place (sthana) in the
sada Schools with  Supreme Being which is numerically o n e
those of the L.MBh. scems to be that of the L. MBh. “saints”
(tatsthanac ¢ anupasyanti eka cv el

sadhavah—MBh, XII. 318, 78; see Ch. III p. 41 above),

The “ sthana-
bheda” (?) View.

The “ svaripa-
bheda” (?) View.
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who held that aksara is the “ place” of the Best One
and therefore in that sense the two are one. The Othei
doctrine according to which aksara and purusa are dlﬁerf}?
from cach other (and therefore two in number ) was‘: :
view of the L. MBh. Aupanisadas who enumerated d]\’S‘f”aX;
the Twentyfifth and purusa as the Twentysixth (MBh‘. ! 1;
318.47-83 ). According to the Satrakara both these $cho0
are dualistic. The latter asserted the .
The Satrakara’s difference between aksara and pHithd
Criticism of these and was therefore undoubtedly duahst;cé
Views. The unity of goal propounded by tlh
former was superficial, because thou%
they stated that the Supreme Being was one, yetnot t?i;
did they say that in that one Being aksara \-Yas Sp?ences
lower than purusa, but they also said that the negative §t?ll i
described only the lower place (aksara) and the POSitltveu o
the upper one ( purusa ) in the Supreme Being; s0 ‘tha hirever
attributes of the Highest Being did not belong to. :t wpvaz‘m ,,
it was present (Br. Sa. Il 2. 11—note the word dscclr s
in this Satra; App. IV. 2.a): The Satrakara regarde' B
distinction between the twofold ;1ttribute§ as an a mifsr S
duality, and therefore he opposed it, as will be clear
view of the nature of the Supreme Being

. - tara’s view of the
The most striking feature in the SutraLa.l‘a s Vi o
Highest Being ( para ):.15 th"{ z’l{ v

Problem of coin- and rational interpretation Wat g

: i f Indian
cidentia opposito- for the first fime 10 the 111lsct10(1:‘(})'nct’mdictorY
rum. ﬁ Philosophy, to the twofo

. he
statements regarding the attributes ol {
Sﬁpreme One, the coincidentia oppositoruin.

the Sutra-
The historical position of the problem b€§0f§1 Py
: kdra may be summed up h_e 3 Eo

History of its Be- words: the Oldest Prose Upanisf'(l R
ginning. had thought of the impersona e
and the personal (purusa) 'mde}tj%eind o
of each other, had regarded each of them as the nghgs - i iy
itself, Therefore, the attributes of aksara containe \
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the negative ones, but also some positive:ones, such as tt
ruling ( j)ms!asa{za_—B.r. Up. III. 8. 9). Simifarly therel\c;rgsc ttlcl)i
custor.n of describing the personal principle negatively as was
done in thg case of the impersonal. The personal is described
negatively in Br. Up. III. 9. 26 and III. 7. 23 (cf. the imperso-
x;allm EB;'PUp. IIL. 8. 11), Br Up. IV. 4. 25 and Cha. Up. VIIL
[i, 24(}(: ) Bi; Up. V. 7); and the Gita remembers this fact in
ik piaced bzl seccz?d stage was reached when the impersonal
e ow the personal _(as the latter’s Nature). Then
; sara was no longer associated with such attributes as
?Ilfpleg.ly\/ ;;)elong to the purusa. This is the case in Ka. Up.
In.the,ﬂili;z [i'p. L. 1..6; I_Dra. Up. Vei7Z;vand Bh. Gi. XII. 3
aeri gﬁaglel le;)nch is evident in the later Mahabharata
R pums{; anél % t 2. 32-37), thg distinction between aksara
o e g ctween the attributes of the two became
mericallypt ";l(;l ’ E;:S we have seen, they have developed into nu-
AN Y d{m? apby51ca1 principles. In the fourth case, we
Smalin tz 1st1n‘ct10n _between the attributes of these two
o numeric&urremam as it was, but the two were to be regarded
el y one (MBh. XII. 318. 78; Br. Si. IIL 2. 11-21).
S 1Kocc]::3151on, the tendency already visible in Sve. Up.
Gi. X11. .13_;‘:{ | p. II. 10, I<a. Up. 5, Ka, Up. II. 20 and Bh.
conceptibn of Od?Sumes @ definite shape and the Paficaratra
sion of aksara anci] R ¥ inciple springs up by the fu-
T Al purusa. This (principle) had both the nega-
Y e thelzi)l‘SIh 1ve“attr1brit(;3s without any reference to the
nation for this = ert. ‘place m it But at this stage no expla-
B 1s mystic cornbl_n_ation of the two hitherto distinct
iples with distinct qualities is offered, nor it is realised

that this conception is ; L ;
(L5 61 aboevi )1.on Is inconsistent with those already in vogue

Stagezhge fi;trl;.ittl;?r of the Satras who comes after all these
o . y rejects the_earher views ( 2—4 ) except the
. €, which he emphasises as an argument for his own
Xew, allld the _last one which he adopts and systematises.
: ncc(lgo:d1_r1gt’§o 111@ aksura is not spatially lower than purusa;
" a't_ga.m 1ey are not two,' but one. Whatever attributes,

gative or positive, the one is said to have, also belong to the
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other, because the Srufi itself makes such an interchange;
their distinction is useful only for meditation (see p. 94 above).
The Highest Being in its entirity is called aksara or purusa
and the negative and the positive statements are applicable to
every part of it, to every place in it ( sarvaitra). The Sruti
says that aksara is the goal. It also says that purusa is the
goal. Each of the the two are also individually said to be
omnipresent. It is irrational to hold

The Sitrakira’s that there are two goals and that each of
Rational Explana- them is omnipresent. The Sutrakara
tion of the Problem. makes use of this argument twice ( Br.
S, 111 2. 38; II1L. 3. 9). Wherever aksara

is mentioned, it is said that there is none else than it; wher-
ever Gtman or purusa is mentioned, it is also said that there
exists none else but him (Br. Su.IIL 2. 37). The Satras
refer to Br. Up. V.25, 13,04l is—as is a mass of. salt,
without inside, without ouiside, ent irely a mass of
taste ( krisno rasaghana eva ), even so, verily, is this Atmamn,
without inside, without outside, entirely a mass of knowledge
( krtsnah prajianaghana eva A especially to Bh. Gi.
XIII 12-16. “ This has everywhere its hands and
feet, everywhere its €yes heads, and mouths,
everywhere itispossessed of ears in the ’\“-'Ol“ld, and
remains having enveloped every [ existing ] thing *' ( Bh. Gl’.,
XIIL. 13 ). “ Sarvatah’ in the Gita corresponds to “sm'mm’:
in Br, Su. III. 2-11. and therefore the Sutrakara refers to it.

According to the Sutrakara, when any ‘text says thz(]jt f#hf
Supreme Being (aksara or pmu_sa} is devoid of hand and teet,
' This will be the sense of

it denies them of it in its entirity. .
6. This is how he solves

Sve. Up. IIL. 19 and Mu. Up. I 1. . _
the problemn of the coincidentia opposiforuin. The same I8

perhaps meant also in BI. gq. I1. 1. 30 and 37 (_ sarvopela ca
taddaisanat and saryadharmopapaife§ccz respectively ). The

1#; n =
Supreme Being as a whole ( sarvali ) is possessed of
all, and therefore contradictory, attributes. The great teachers

of Vedanta, that followed the Sitrakira busied themselves
with interpreting this verdict of the author of the aphorisms

( see p. 89 above ).
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The standpoint which the Satrakidra has taken up is
guided by a historical insight into the development of the
aksara—purusa doctrine in those days. The Chandogya and
Brhadaranyaka Upanisads never taught that the aksara was
spatially lower than the purusa, nor did they think that the per-
sonal aspect was in confiict with the impersonal. The Earlier
Metrical Upanisads did not mean that aksara was a principle

with so much share of individuality as to

The Satrakdra, be counted as a second principle by
the Restorer of the side of the purusa. What they
Advaitism in the implied by putting the aksara below
Aupanisada School. the purusa in the discussion of the
evclution of the world ( as in Ka. Up.

III. 10-11 ) was perhaps that in the entire Brahman the
personal aspect governs the impersonal during the act of
creating the world, and we find that the Satrakara does accept
this meaning of the paratva of the purusa ( Br. Sa. L. 4. 3;
see p. 104 above ). When the EMU and the Gita said that

the meditator on purusa when liberated ¢ i FlEvend
aksara (Mu. Up. II1. 2.1; Pra. Up. V. 5,7; P‘jfn(}i. e}‘r/_IH.

21-22, XV. 16-18, XVIII. 53-55), they did not mean that the
meditators on aksara reached the Twentyfifth and those on
purusa the Twentysixth (see Bh, Gi. XII. 4). The Sutrakara
ffeels him'self bound to understand those statements as refer-
ring to filfferent places in the entire Brahman which is like
an ommPresent mass of light wherein one may differentiate
between its parts as occupying different places, though each
part has the same attributes. In brief, let not the historian of
the Indian Philosophy forget that the Aupanisada or rather the
Vedanta School owes its “monistic monotheism”
.( how else shall we name the union of the personal and the
impersonal with the control of the former over the latter as
regards the latter’s creative activity ! ) and therewith all the
later monistic or monotheistic phases of the various Vedanta
Schools, to the author of the Brahmasatras. Henceforth the
dualism and the pluralism to which the EMU, the Gita and,
more than either of these, the later Mahabharata Aupanisadas

l;ad fallen a victim, is driven out of the Vedanta School once
or all,
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Most of the other notable features of the ¢ aksara ot purusa’
doctrine of the Sutrakdra have been
Distihction bet— noticed in the beginning of this Chapter;
ween the Satrakira but one point in which the author has
and the L. MBh. checked and corrected the turn of
Paficaraitras. thought, into which ‘the Paficaratras had
already let themselves enter, requires
to be mentioned here, so that the Satrakira may not
be mistaken for being more of the Paficaratras than he
really is. The latter ( as we find them in the L. MBh. ) did
not at all distinguish between aksara and purusa and could
think that the personal is at the same time the impersonal (see
p. 84 above ). But, for the Satrakara these two aretw o for
the practical purpose of meditation. They are two distinct
names of the one object of meditation and indicate two distinct
methods of meditation, though leading to one and the same
goal. This difference between the Paficaratras and the
Sutrakara, and the way in which the latter succeeded in
purging the Aupanisada specuiation of its dualistic character,
and thereby establishing an option of choice as
regards the object of meditation, lead us to consider what we
maycallthe compromising nature of the
aphorisms.

Although the Gita never aimed at reconciling the
various Schools of Indian Philosophy, the Brahmasiitras
bear clear marks of the great Isacriﬁces

Compl‘omising that the various Sakhas of the Sruti have
Character of the made in the cause of maintaining the
Sutras. original monism or monotheism of their
ancestors. First of all, each of the Vedic

Schools agreed to honour the Revealed Texts of all others
(Br. S, III 3. 44, 49). Secondly, if any on e of the four requ-
irements, codana, akhya, etc. was the same in these texts, the
same Brahman was to be understood as the topic in all of
them (Br. Sii. III 3. 1, 6). But this did not mean that every
School was henceforth to study all the texts; the rule of
svadhyaya was taught in all the Sakhas and was not to be
disturbed in the least by this union of the Schools. Thirdly,
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since all the texts did not mention both aksara and puruga,
henceforth aksara or purusa was the goal. We have already
noticed the nature of this new teaching. The followers of
the Chandogya and the Brhadaranyaka could join the union
only on this condition; while those whose

The Oldest Upan-  texts taught both as the goals (dveidhe
isadic Schools. EMU and the Gita ) were in practice
pursuing only one of the two because

they were both of them not meant for one and the same man.
Moreover, great appeal for unity was effected by such other
arguments as the fact that every Revealed Text whether teach-
ing the personal or the impersonal principle had taught it
as omnipresent and there can be no two omnipresent princi-
ples. The followers of the EMU and the Gita found that the
idea of aksara as the Nature of the purusa was inconsistent
with their conception of it as an eternal goal; so, aksara was
allowed to remain as Prakrti ( Br. Sa. I. 4. 23 ) but not as a
prakyti belonging to purusa, The fact that the Chandogya
and the Brhaddranyaka Schools had already at various times

taught the personal and the inpersonal principles without
reference to their mutual relations led them to accept the new

standpoint. Henceforth those who believed in aksara were
to note that purusa was also a name of the same prilolciple; and
those who meditated on purusa were to accept that the purusa
could also be designated aksara (Br. Su. III. 3. 8). "'Ak_sar;:z”
Was' o_nly “a different thought ” ( prthag dhi—-Br. Su III 3 42;
pmjﬁant‘um—Br. Su III 3. 50; upadesantara-Br. Si 111, 3. 37).
Ak_s.arr:z is “more powerful” ( baliyas) than purusa because a
majority of the combining parties believed 1in it; but, then,
puirusa is also sanctioned by the Sruti ( Br. Sa. III. 3. 44-45 )
and both are equally good as the Vidya ( Br. Su IIL 3- 47 )
The followers of the oldest Schools were not to think that the
attainmert of purusa was that of a world ( loka-Br. Sa. III. 3,
51 ). The fourth important condition to which all had to agree
was that about “ upasamhara ” or “ the Rule of Collection of
Thoughts” (Br.Sa. IIL 3. 5). This was the most important and
practical feature of this Syncretism. Till now, each School
had meditated on God as He was described in its own indiyi-
dual text. But now a list of the thoughts on God was to be
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prepared from the Revealed Texts of all the Schools. Each
School was to accept what was common to all and to give to
others what was peculiar to itself and consistent with the new
doctrine of “aksara o r purusa.” ‘This syncretic “Rule of Collec-
tion” was obligatory for the meditation on the personal aspect,
but not for that on the impersonal, because in this latter case
the meditator was to deny all attributes of aksara and the
existing lists were found to contain a sufficiently exhaustive
enumeration of these ( Br. Sit. IIL. 3. 33 ). But if they found
some attributes of purusa in the list of those of aksara, they were
not to reject them out of respect for the Sruti which (respect)
was the background of their union ( III. 3. 40 ), and if they

wished to collect the attributes of aksara from the various
texts, there was no objection (IIL. 3. 39). Even in the case of
the meditation on purusa, it was not possible that a

meditator could meditate on Him as possessed of all
the atiributes in all the Revealed Texts; therefore the

number of such attributes to be wused in - practical con-
templation was not to be fixed ( IIL 3. 31 ). The younger
Schools were to make a greater sacrifice and we find that they
did it without any opposition. They were asked to give up
such attributes of purusa as would show that purusa was
different from aksara ( Br. Su. III. 3. 12).
The Younger Upa- The Satrakara says that privasirastva,
nisadic Schools. brahmapucchalva etc. are not to be
accepted as attributes of purusa, even
though they are mentioned as such in the Sruti; and the
wonder is that he finds none to oppose him. There is no
purvapaksa on this significant step he takes. The followers of
the EMU and the Gita also agreed to give up the lower Nature,
the Intellect and the Mind as the created principles in the
evolutional series ( 1. 4. 23-28; II. 3. 15 ). This was done
perhaps because all of them vigorously opposed the purely
rational Samkhyas or perhaps because it was necessary to
appease the Vijasaneyins and the Bahvrces who were yet highly
honoured by the philosophical thinkers, ( Even the L. MBh,
contains some descriptions of creation beginning with the Ether
as in the Cha. and Br. Upanisads. )
" 15 :
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Thus, we find that all the Upanisadic Schools agreed in

. giving up minor though important diffe-
Formation of the Tences for the purpose of forming a union
Vfadanta School: Its  of all the followers of the Revealed Texts.
_Frrst.Text Bookand A new book was to be prepared. The
its First Acarya. general points of agreement were to be
. _recorded in a document for the future
gmdanc_:e of all the Sakhas who were to keep on studying their
own svadhyaya but in the light of this agreement. The“D most
1mP0rtant requirement was a list of the thoughts on the highest
E’Jeimg 'm’d @ sylstematic account of the exact nature of the
fadlzana and “phala” agreeable to all the combining Schools.
The task seems to have been handed over to Badarayana and
to some other renowned teachers who represented all these
Schools. _They composed a book and therein noted their views
(;n the points where they differed ¢'Br. Sa. I. 4. 21-23; TV: 3.
thiiér;e‘iV‘;,:;kSE'i, 2/’ 9, 10—_12; III. 2. 41-42 ). Henceforth
e on the teacInng of Brahman as distinguished
man ) became the chief text for this united body of

the Vedic Sakhai
e 010 5 dkhds, to be known now as the Vedanta

The great sacr;ﬁces,‘ described above, which the uniting
parties have done, sets one to think
of the Union: The Wllethel‘. tht.a. i e
i g g sink their differences was only a theore-
e Sﬁnifltl)se tical one or whether this syncretism had
e t};a a pI:El(:thEll goal. Would anybody have
oo ostile advised the followers of the EMU and
; ‘(c;he Gita, ulncler normal circumstances, to

_ 8Wve up the subordination of aksara to

jiggﬁa ?ge all)liéﬂdf)nmg some of the attributes of each of these
oo a;nng of u_rhlch they had not the least doubt?
e lt.1c1 an ftdv:cc have been accepted by them if it
actually given? Do the Oldest Prose Upanisads

annj.i the Earlier Metrical Upanisads show any signs of ‘this
uplon? Is .not the theory of the two Natures abformiduble
h}nderance_ in the way of such a proposal? Itis not at all
difficult to imagine the motive force of this union. We Lhatve

Practical purpose
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seen how the Gita distinguished between the two Natures and
how the L. MBh. Aupanisadas differed from the L. MBh.
Samkhyas and Yogas, though all of them ( as they are found
in the later Mahabharata ) agreed, in a way, as regards the
nature of the final goal. But the seed of their disunion
and enmity is also present in the Mahabharata. The
Samkhyas and the Yogas refused to accept aksara either
as the higher Nature orasa goal by the side of the purusa
( i. e. optionally to be accepted in place of purusa ). When
later on these two Schools became more and more rationa-
listic and introduced philosophical changes of grave signifi-
cance, which caused them to be ranked with atheists, the
orthodox Aupanisadas of all Sakhas found it necessary to offer
a combined opposition to these now entirely hostile Schools.
Perhaps some more adversaries had freshly entered the field.
It was under these circumstances that the descendants of the
L. MBh. Aupanisadas who never before found it necessary to
form themselves into a combined School, who speculated in a
variety of ways on all points except the aksara-purusa
doctrine, and who understood by the word Vedanta any text
or passage of the Upanisads, formed themselves into a School
of their own distinguished from the hostile Schools, Samkhya,
Yoga and others. No wonder that from the beginning of the
very first chapter, the Brahmasatras criticise the Sa’uplfhya
and lose no opportunity of doing the same whenever possible.

But this achievement itself would have been extr.emely
difficult, if not impossible, and the considerations, by whxph we
find it to have been guided, would have been entirely deffereknf
from what they really are, if the teaching of the Bhagav.adglta

had been already forgotten at the time of

Invaluable Con- the composition of the work which is
tribution of the Gita intended to record it. It is impossible
Doctrine in the to think that the third point described
Formation of the above (p- 04 ) regarding the admission

First Vedanta of the option of choice of one out of
aksara and purusa would have suggested

itself or would have been accepted by
the parties involved if they had not before them the correct

School.
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interpretation of the EMU, the Gita and the L. MBh. Aupani-
sada doctrines, the last of which are criticised and rejected by
the Satrakdra. On the contrary, the fact, as I have found it,
isthat the remembrance of the ‘aksara—
and-purusa doctrine of the Gita (Bh Gi
XIl.1-5) had exceedingly facilitated
the task 'of the author of the Satras who
only transformed it into into an aksara—or - purusa
doctrine. The boldness which the Satrakara shows in reject-
ing those attributes of purusa which conveyed its distinction
from aksara (see p. 113 above) is unparalleled in the works of
any of the Acaryas whose only recourse was an hair-splitting
method of interpretation® whenever they had to meet a passage
contrary to what they taught. The Satrakira could do what
he has done, because he was sure of the support of those for
whom he did it. (In this respect the Sfitrakara is more reliable
than the Acaryas in the matter of the interpretation of the
tgxts with which we are concerned.) - In brief, the interpreta-
tion of the Sitras offered in this Thesis will, it is hoped, show
that the unique success which they achieved in their aim of
combining all Aupanisadas against the purely rational Schools
and giving the Vedanta texts a System called Vedanta
Dardana, was greatly due to the teaching of the Bhagavadgita.]
Therefore, the inclusion of the Brahmasiitras in the present
Dissertation as an evidence for the meaning of the term aksara
will not be considered out of place,

* Sankara actually said that priyasirastva, brahmapucchatva,
etc. refer to the “anandal atma” who is the anandamaya
kosa ( Sa. Bha, Br. Sa. I. 1. 19).

I Does not Bh. Gi. XIII. 4 which may be a later interpolation
in the Gitd, refer to the diversity ( bahudha ) of the aksara—
purusa doctrine ih the EMU, in the Gitd and, in the
Brahmasiitras ¢ This Thesis has also produced ample
evidence to show that ksefra ( Bh. Gi. XIII ) was a term for
aksara and therefore ksetrajiia a term for puruga.

“purusa above aksara (Mu.
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the oldest literary .monument of

Aryan culture, we read already in th_oszclfew I'lymns which
herald the dawn of philosophy, that it 1s in r.eaht.y but one
being (ckam sat)named differently which is addressed
in the hymns to the various deities (;. 164. 46); and that, before
the world was created, “without air t hat on e brcat[?ed
by its own POWET; for there was not beyond it anything

whatever” (X. 129. 2).

Later, the Oldest _Pro§e. Up_anisad's
taught as their highest metaphysical principle either' a.kga;la
only, i. e, the ( impersonal ) Immutable or only pmu:s‘?t e

respectively, was declared to be “ one

“Person” ¢ it, or he, ar :
only Withou’t a second ” ( ekam eva a—dvitiyam-Cha. Up.

ik

After that, we find in Chapter I of Mundaka Upanisad a
first attempt at reconciling the impersonal and the persg}lal
(yen aksaram purusai veda saiqu I:2513); b_ut the prevai m%
view in the Age of these Earlier. Metrical Uplax?l
sads istheone expressed in Mu. Up. Il and IIL, p zfcmg
5 Up. II. 1. 2 Pra. Up. V. 5, 7; _Ka;i

Syetasvatara Upanisad this is summarize
Upf};%llol;vi I)Brilllllrt:lllf (not Brahman) is the one threefol'd -being
?tstividlzam bralmam), viz., atriad { not, three ! ) consisting of
the individual soul, the Immutable, and ’Flle P?rsox1, called h.ere
(. 12), respectively, the Enjoyer, the Enjoyable, and the II]CltB”l:
(or Lordin I. 8), {he Immutable (ie., the “5[—11ghest Imrﬁnutable s
Sve. Up. 1V. 8) being again twofold (V. 1) in so far as it has the
unconscious Matter (the Manifest, M‘utable, pmaTh:‘mcz, avidya)
as its periodical manifestation and is yet persisting as the
Unmanifest, Immortal, Immutable, Light, Self, Knowledge

Inthe Rgveda,
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(avyakta, anrta, aksara, haras, atman, vidya) (L. 8, 10; V. 1).
The Svetasvatara Upanisad, then, taught a triad foreshadowing
a future tetrad.* :

The Bhagavadgita taught the very same doctrine,
only with some new names, speaking of two Unmanifest ones
or Natures (VIIL. 20; VIIL, 5), viz., a higher one (aksara, mahad
brahman) and a lower one (ksara, braliman) (V. 16 XIV. 3;
VIIL. 3-4; III. 15; V 10) of which the lafter periodically
emerges from the former (IX.7; IIL. 15); and we may suppose
that its teaching the lower Unmanifest t9 produce the manifest
universe (VIIL. 18-19) is also in agreement with Sve. Up., as is
undoubtedly its regarding the personal (purusa) as higher than
the impersonal (aksara) and yet not a distinct entity from it:
they are not two, though they are not one either; i. e, they are
so to speak, an internal difference only (svagata bheda) of
one and the same being.

This doctrine we find again practically unchanged with
the Mahabhdrata Aupanisadas: they called
the lower Nature (1), aksara (2), and purusa (3), the Twenty—
fourth, the Twentyfifth and the Twentysixth respectively and
said(MBh. XII. 217. 1): “He who does not know the tetrad
does not know the Supreme Brahman” (na sa veda param
brahma yo na veda catustayam,; XII. 217. 1), where the four
are: (1) yyakla; (2) avyakta or amrla pada XIL 217:2),
(3) purusa (XII. 217. 6), and (4) dehin, the embodied soul
(XII. 217. 12). But we see also another and, evidently, later
School of the Mahibharata Aupanisadas preparing already the
ground for future developments by finding it necessary to
explain—which was not really different, apart from its being
expressly stited, from the view of both Sve. Up. and
Bh. Gi.—that the two Natures are one and aksara and purusa
are one in that in either case the one is the “place” of the other
(fatsthatvat; XII. 318. 56. 78).

* This becomes quite clear, if we restore, as Prof. Schra-
der suggests, the strange reading supralisthaksaram ca i Sv.
Up. L 7 to supralistham ksaram ca.

|
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The Samkhyas and the Yoga}s olfiistinie
Mahabharata then actually did away with the theory
of the two Natures, but in a different manner.

(1) The Samkhyas abolisl}ed th.e aksara or
the higher Nature by simply distributing its attnbut_c‘s among
the lower, i. €., their only Nature, and t.he Twentysixth of ‘th_e
Aupanisadas whom they accepted as ’fhe1r Twentyfifth. .[ This
was the origin of the dualism of Spirit ar_ld M-atter which we
find as an accomplished fact in the Classical Samkhya. ]

(2) The Rudrite Yogas, wh'ile accepting
the Samkhya Twentyfourth (and rejecting the h}gher I\:Tature), :
could not admit the Samkhya purusa who was both ]1_v:-1 .:md
Tdvara, for they (i. e. these Yogas) wanted a 111gl.1est prlnC}ple_
which was absolutely beyond bondage and liberation, i. e,
had not even the semblance of being somehow (jcemporarxly),
viz., by creation etc., contaminated by the Prakrti. "I‘hus, they
believed in two principles jnstea_d of the one j)mu%sa otf1 the
Samkhyas, viz., the Twentyfifth, whowas or 1611111
onliz a2 kind of world-soul, andthe Twentys ﬁlf)lc t c;
the Parmitman, who was placed above the Twexllty 1 t1t an
the Twentyfourth (Prakrti) and Who was the abzo ut;a y r;n-
scendent, yet personal, highest being. [Th}ts, (;uzl nc_1d on f]e
basis of an atheistic Samkhya, has evolve 1}} ; I ea ho ?
1 highest God in the Yoga System.] 1s Sc ool,
oked upon as having evolved from the (like-
etagvatara Upanisad. For, ilts two Atmans are the
two “riends” in Sve. Up. IV, 6-7. But in Sve. Up. the boundary

i I =yt has still
'« still constantly obliterated; i
sen e ATl “Lord” is still, though not

(V. 3; VI 3-4).

persona
then, may be lo
wise Rudrite) Sv

betw i L
a conscious praryii an :
bhiokty, yet karly as regards creation etc.,

iranyagarbha Yogas were at

one Eji)th rglfllz RI—LIlc;rite .Yiga; as regards their Twcn.’c?'f(zurth
Twentyfifth, but went beyond them by positing z}n

?’nd : onal Twentysixth which they called ak;am.
'll‘ﬁlispagsfzfa then, was like that of the Oldest Prose Upanisads
deprived of both its personality (cf. Br. Up. III. 8.9) fimd
materiality, the former being reserved for their Twentyfifth,
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and the 'Iatter for their Twentyfourth. This is the acme of
metaphysical abstraction reached in the Mahabharata.

. In all of these three Schools the Twentyfifth engaged
(either really or apparently) in creation, etc., and transmidtr)atti’on
etc., had so far been only o ne, who either had (asbin the
case gf the Yogas_) or had not (as with the Samkhyas) a higher
principle above him, and the empirical plurali.ty of individuals
must hax_re been for them but a phenomenon. of Nature, if they
cared a‘t. all to explainit. We can understand this a’t,titﬁde if
we realise that it was a Herculean task for Indian thinkers to
free themselves from the grip of the ancient Aupanisada

tradition with its one and only A :
Mg , y Atman. It :
therefore, that the Mahabharata has not pres 1s a great pity,

 two docum.ents showing the rise of the the ory of
pilluiral'iity ‘of souls. We are merely confront?;d in
one of the latest chapters of the Santiparvan (350. 1 fll ) x’r'th
thenfiaic T thatboththeSﬁmkhyasandthc; Y : ;l S
had meanwhile taken to it i e ihidele
iﬁal highest soul and many empirical individual ones. [ For
1e Samkhyas now only one more step remained to b(;, taken
viz., that_ of abolishing the purusa, just as foﬁne 1 til :
had a‘tlaohshed the higher Nature, and establishincr 4 re?;
plurality of souls, but that is not heard of yett: 12:1 the

Mahabharata; it came Iat
$ e T .
- atheism became fashionable.]r’ when Buddhism spread and

erved for us one or

e S;fn;ehtn}]s Iafter the origin of these three Schools, came
S a 1_ﬁ_rata Paficardatras who rather

eveloped the religion (dharma) of the Bhagavadgita, their
most vencrable authority : they emphasised the WA
il and purusa and did not allow either Matter or soul to
be a distinct entity from it, but looked upon the former as
perlodma.lly created and withdrawn and upon the latter also
45 CIEIZNG f'rom and returning into their “‘source” the Purusa.
In spite of {hlSA'they did not renounce the svagatabheda stand-
oL of the Gits, bl_‘t spoke of an innate power of the Purusa
which they called his Vidya ( and which was later identified
with Visnu’s wife Laksmi ) and also of the souls as somehow

. to the doctrine of one-

S —— -

[
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being parts of God and continuing as such even during the
period of cosmic rest. This, then, is the st_rictest monism
taught in the Mahabhdrata.

And, finally, Badarayana, the author ( or reviser ? ) of the
Brahmasiitras, substituted the Mahabharata Paficaratra view
of the oneness of aksara and purusa by his teaching that the
same Supreme Being called para “the Highest ” is to be

meditated upon as aksara o r purusa.

But, while in Badrayana’s Sutras (and also in the systems
of the Vaisnavite Acaryas) the abandoned ancient position
( of purusa being higher than aksara ) is still to some extent
recognizable, even the traces of the latter will be found to have
disappeared when we turn to the works of his most renowned

! . - -
successor, Sankaracarya.

Thus it has happened that the history of aksara has
become what it has been called by us: a forgotten chapter.
It undoubtedly covers a very long period when again and
over again those very questions were asked which are echoed
in the motto of this Thesis. The history of Indian Philosophy
must, indeed, have essentially been for many centuries the

history of aksara. 70 J/,’V]/j
(Vv A

= .
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APPENDIX L

INTERPRETATION OF THE UPANISADS.

Scholars may want a more detailed demonstration of the
right claimed by the author of this Thesis to use the U p a—
nisads in the way he has done. He, therefore, submits to
them the following translation of, and notes on, those passages
of the Upanisads which testify most unambiguously to the
correctness of his view of aksara and at the same time can
be shown to be in full agreement, in this respect, with his
second source on aksara, the Bhagavadgita.

A—Mundaka Upanisad.
1. Mu. Up. IL 1. 1-2.

(1) The following is the truth: Just as from a well-kindled
fire sparks rise i1 thousands all alike, so, O gentle one, are the
various things born of the Immutable and return into the same.

(2) That divine, formless purusa is both outside and inside,
unborn, without breath, without a mind, shining, higher than
the highest Immutable (aksarat paratah paral).

NOTES :(—

1. These verses make it quite clear that the Mundaka
Upanisad distinguishes hetween aksara and purusa and places
the latter above the former, as does the Gitd (e. g.in XV,

16-18).

2 1t should, however, be noticed that this passage of the
Upanisad (IL 1. 1)describes all things as originating from the
Immutable,. We know that in the Gita also, the higher

Nature is said to be either the origin of all beings (e. g Bh. Gi.
VIL 6, XIV. 4), or the origin of the lower Nature which is the

direct origin of all begins (Bh. Gi. VIII 20-21, I11. 14-15).
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2.0 Mz Up; 111 2. 8

haVir{gszb:;dg;zclﬂnO;Eng rivers  disappear into the ocean,

o Sy e and form, s?o.thc knower totally freed

STt e . reaches the divine purusa higher than
ighest ( paral param purusam ).

NoTESs :-—

1. Purusa in this verse c
: S an be 1 ¢ 525
the highest Immutable in Mu. Up. ?? (l).t 1};1' P

-

3. Mu. Up. L. 1. 7-9.

" '[)(7)‘ Just as the spider creates and takes [ back ], just as
erbs rise up on the earth, just as the hairs on the head and

the hair§ on the bpdy (appear) from the livin ¢ man, so does
every thing here rise from ‘the Immutable’ (aksara).

; (8211 'tI‘]_1e [lower] braliman develops on account of flapas;
(I;Z;na\ arlsc;che fooc} born; from food, breath, mind, truth
ya), words, and, in the rites, ‘the Immortal’ (amrtam.)

(9) From that [atman] who is omniscient, who knows all,

who i
: se ftapas consists of knowledge, is born this [ lower ]
bralman, name, form, and food

NOTES :—

1. The use of th - :
Rt s BT bD ok thaet ?{;S(;:;n:efrormg 11111. _ 1. 9 should not
because aksara atma ( Py se 1s a later interpolation,
(O Up. T 2.8 r. Up. IV. 9) or aksarali purusal

. Up. L 2. 13), or rather simply afma (see atma in Mu.
WUp. JL. Z.Cf, and notes on Sve, Up. I. 7-12) could have been
under S’EO(? be the author of the Upanisad as the subject
possessed ol omniscience and other attributes mentioned in
this Sruti. The occurrence of these masculine expressions in
the sense of the impersonal Immutable shows nothing else than
that though the idea in the mind of these writers was an
impersonal one, they believed themselves to be entitled to make
use of words that were of the masculine gender. Even in the
oldest Upanisads like the Br. Up. atmais the word used for
what is described only negatively, e g. Br. Up. III. 9. 26. In
the present instance, bralunay is” said to be the effect of the
Immutable according to tle interpretation we have proposed,
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and this conclusion is justified by Bh. Gi. IIIL. 15 (bralum aksa-
rasamudbhavam). So bralman in Mu. Up. L. 1. 9 means the
lower Nature. Moreover the expression ‘val sarv jitah saivavid’
(in L. 1. 9) is the same as in II. 2. 7 where undoubtedly it refers
to aksara (sce notes on afman under Sve. Up. 1. {—12y 8 The
author of the Brahmsitras clearly says that atman, Brahman,
ete. are words used hoth for aksara and purusa (Br. Su. IIL
3. 52; see App. IV).

2. As already said, bralunan in 1. 1. 9 is the lower Nature,
because it is the effect of the Immutable. This follows also
from the fact that it is said to be ‘growing’ ‘gathering’ or
¢ developing’ ( ciyale ) through fapas (1. 1.8 ).

3. That aksara in this passage is of the same nature as
that of the Bhagavadgita is proved by the similarity of the
atirioutes mentioned in- Mu. Up. L 1.6 and those in Gita

P i e

4. That the Immutable is said to be the goal in Mu. Up.
II. 2. 3, while elsewhere in the same Upanisad, e. g. in IIL. 2, 8
purusa is said to be the goal, is no obstacle to our interpre-
tation, because in the days of the Mundaka Upanisad both
aksara and purusa were regarded as goals, as we find in the
case of the Bhagavadgiia.

4. Mu, Up. L 2.,13.

To him who had properly approached [him], whose
mind was tranquil and who possessed control ( of the senses ),
that knower (of Brahman ) proclaimed in truth that Lore of
Brahman so that he could know the real ‘Immutable-purusa’

( aksara purusa ).

NOTE :—

¢ Aksara purusa’, mentioned here, seems to be a crude
attempt to explain the relation of aksara and purusa. The
oldest Upanisads use both these terms separately, e. g. aksara
in Br. Up. I1I. 8. 8-11, and purusa in Cha, Up. I11. 12. 6, and
Br. Up. IIL. 9. 26. Each word denotes the highest reality
known to the Upanigad. Both these words are placed together
in the present passage; this seems o have been done conscio-
usly in order to reconcile the impersonal and {the personal con-
ceptions about the highest truth referred to above. The authors
of the Earlier Metrical Upanisadas found that in the Oldest
Prose Upanisads, sometimes, aksara was taught, and at other
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times purusa was taught, asis the case in the passages just
mentioned. They were not confronted with an Aupanisada
School teaching aksara and purusa as two philosophical
principles, as was actually the case with the author of the Bra-
hmasutras who had before him the Mahabharata Aupanisada
School.  So, the EMU try to reconcile the conception of the
impersonal with that of the personal in Br. Up. and Cha. Up.,
but were not concerned with that spiritual dualism which was
itself the result of the EMU and the Gitd. Thus, the first section
of the Mundaka Upanisad seems to be carlier than the other
tx:vo sections, because this effort to reconcile aksara and purusa
(in Mu. Up. 1) is less successful than the same in II and III
where the impersonal aksara (e.g. in II. 1.2, IIL 1. 3 and
IIL 2. 1, 8) is clearly placed below the personal purusa. The
expression ‘ aksara purusa’ betrays the author’s intention to
convey the idea of the impersonal Immutable only, because
he uses the simple term aksara in Mu. Up. L. 1. and refers to
tapfzs and sraddha in 1. 2. 11 which is evidently based upon
Cha. Up. V. 10. 1-2. Both these Upanisadic passages describe
the paths of gods and Pitrs. Cha. Up. V. 10. 1-2 mentions
the impersonal Brahman as the goal of devayana, so it is
quife probable that the Mu. Up. passage which draws upon
that older text has the same goal in view. The words like
i)i‘ahmaloka (Mu. Up. 1. 2. 6) and amrta purusa in Mu. Up.
L 2 11 also point to the same. The expression aksara purusa
1s like the expr;:ssion aksara atman in Pr. Up. IV. 9, which
though masculine refers to the impersonal reality described in
Pr. Up. IV. 10. The Immutable is designated as aksara purusa
also in Bh. Gi. XV. 16: “ There are these two purusas in the
world, viz., the Mutable and the Immutable ”; but the Gitd

does so, because it calls the pur f s
( Bh. Gi. XV. 18). purusa (of Mu. Up.) “purusoitamc

CONCLUSION :—

1. The Immutable in the Mu. Up. is the Impersonal
One ( I. 1. 6 ) as in Bh. Gi. XII. 3-4.

2. Itis below purusa, e. g. in II. 1. 2, I1L. 1. 2, III. 2. 8,
as in Bh. Gi. XV, 16-18.

3. It is an independent goal just like the purusa (1.1.5),
as in Bh. Gi. XII. 1, VIII. 10.

4. It can be called aksara (1.1.5,7; 11 1. 2;11. 2, 2),
atman ( possibly in 1. 1. 9, 11. 2. 5 ), aksara purusa (1. 2. 13),
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amrta pwusa (1.2.11), Brahman (111 1. 3 ), yomi ( with
reference to purusa ) (IIL 1.3 ), yoni of all beings (A5 1N6L)
&ukra (111 2. 1), brahmadhama (111. 2. 2, 4 !

5. From it, brahman or the lower Nature is “born”
(1. 1:8-9)

6. Specially noteworthy is the fact that in Mu. Up. 182,
we have an earlier effort to reconcile the impersonal and
pers:)nal principles of Br. Up. and Cha. Up. than ihe one in

Mu. Up. IL 1. 1-2. _
B.—Prasuna Upanisad.

Sections IV and V of the Pragna Upanisad mention the
Immutable ( aksara ) and purusa respectively, and, as we shall
see presently, distinguish between the two, placing purusa
above aksara.

1, Pr.UpdIVi 9-11:

(9) For he, who sees, touches, hears, smells, tastes,
fancies, knows, and acts, heis the person of thg nature _of
knowledge (vijianatima purusal ), [and ] he has his stand in
the highest Immutable Self ( pare sksare atmani ).

(10) He, indeed, who knows the Immutable ( aksara)
which is without shadow, without a bod){, without blood, and
radiant, O gentle one, he, who knows this Immutable, reache_s
none else than the highest Immutable. He pecorr_les omni-
scient and all-[ embracing ]. For that the following verse
[is the authority ].

(11) He who knows that Inlnnutable in WhiCl:l the know-
ledge-self ( vijiianatma ), along with all the gods (i. e. sensc_as),
and all the vital airs and elements find rest—_—such a one having
become omniscient, O gentle one, has certainly entered every-

thing.

NOTEs i— : ( vianatma

1. The person of the nature of knowledge ( viynanatma
purusal ) is thre): Jiva ( indiwdualnsoul) in whom all senses and
all objects of sense rest during the dreamless sleep ( Pr.

Up. IV. 6-7 ).
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2 ssi
the highegthle r;;;prte:lfl[?n para aksara atman (in verse IV. 9) for
i s utal c:,\( I\Vh[Ch 1s more complex than the usual
e e\;pr.egs. _én i]’u. [’Jp. I. i. 5) miy bz compared with
e sion aksara puruga, ‘ the Immutable purusa ’
me, used in Mu, Up. L. 2. 13. see pp. 125-126). i

3 ript
s Cil(;;lre tcl}lescrlptlon of the Immutable in verse 10 makes
at para aksara atman in the previous verse is

to be identifi . :
XIL. 2-5 n.l ed with the aksara of the Bhagavadgita ( see e. g.

4, Ver
e quli’f: 1 i] makes the sense of vijzanatna purusal in
i tlc ear. He is accompanied by the senses, the
1¢ elements. He can be none else but the Jiva.

LR UIRINC 2. 5. 7,

'Om’(izs,) thirﬁiid, O Satyakima, that which is the Syllable

i) ig ';‘er and the Lower Brahman ( param c¢ aparam

s . hs&refore the knawer obtains either of the two
@m ) by this same resort ( viz., the Syllable Om ).

X X -

)N ) .
( Pal'f(mZa st‘frsj:(; l;Vho medltatcs_ on the Supreme putusa
consisting of s y mear.lS.Of this very Syllable, viz., ‘ Om’
being free fromnge parts, joins the Light, viz., the Sun. He
1s carried by thesgl_, JUS:[ as the serpent is freed from slough,
to the Immutapble )amzi;'n},mnS- to the world of Brahman (i. e.
from this SOIi;l M ff—m “}13 [ world ] replete with Life (or
than the Highest ; -Od. ite~Jivaghana ), he sces purusa, higher
purusam ). Rerf{ rZ§1 e the City ( parat param purisayam
[ the authority ].rrlr ing this, the following two verses are

X x i

7 . v
Re- v(egscsHti eObtaiI:lS this [human] world by means of the
ot an’d ) world of the atmosphere through the Yajus—
which’ - ‘N'amugp Szl'tmans he obtains that [ Immutable ]
oy 136 ploclzurn. He, who knows what is quiet,
(pam)obi 'a‘be,' immortal, without fear, and the Highest
o, ains Him even by the same resort viz., the Syllable
[ meditated upon as an entire Syllable ].
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NOTEs :—

1., The conception of the Higher and Lower Brahman
of this Upanisad is very important. Seniences 3 and 4 of this
section describe how the meditator on one and two parts
(ekamatra and dvimalra) of the Syllable ‘Om’, obtains the human
world and the world of the moon. (Apparently these worlds are
not to be counted as Brahman.) The world of the moon is the
world from which the soul returns, according to V. 4. The
sentence (V. 5), therefore, describes the world from which there
is no return.  This world is said to be the Brahman—world

bralunaloka). And the man who meditates on all the three parts
of the Syllable ( i. e. who meditates on the Syllable ‘Om "’ as
consisting of three parts, but not asa single Syllable, see
note 9 below ), goes to it after having joined [ the rays of ]
the Light viz., the Sun. The description ( vinirmuktam etc.
in V. 5 ) shows that this man is the liberated soul. Therefore,
this must be the Lower Brahman (aparam braluma) mentioned
in verse V. 2. This is “one of the two (goals)” stated in this
Sruti (V. 2). The phrase parat param (V. 5) is an epithet of
the purusa “ who is higher than this Mass of Life which is the
Highest ( efasmaj jivaghanat paral param).”  This interpreta-
tion is supported by the description of the puwrusa in the
Mundaka Upanisad. There we read: the Brahman-knower
being freed from ‘ name and form ’ reaches the divine purusa

higher than the Highest (Mu. Up. I1I. 2. 8).

2. Bralmaloka in this passage is ‘the Immutable aksara,
because (a) as pointed out in the note to the previous verse,
according to this Upanisad there is no return from this Brah-
man—world, return being possible only if the meditator goes to
the world of the moon as said in sentence 3 of this section; (b)
it is said here that the liberated soul “sees ” the purusa from
this Brahman—world; no text tells us that one can “ see " the
purusa from the world of Brahmd otherwise called Prajapati;
(c) even some of the Upanisads distinguish between the Brah-
man—world, i. e. the Immutable, and the world of Prajapati,
e. g. Kau. Up. L. 3, in which brahmaloka can only mean the
Tmmutable: as the question of return and non-return is here

(in Pra. Up. V) discussed according as the soul reaches the

Moon or the Sun, we can associate this passage with Kau, Up.
1. 3 where the same topic is met with; and (d) lastly this
Brahman—world is said to be jivaghana, a solid Mass of Life;

’ including even Brahma could not

the soul that is “bound” in :
have been so called. The idea of ‘jivasamagli’ as the inter-

17
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pretation of jivaghana is not acceptable because that idea is
not known to the EMU and because “ jivaghana” is not diffi-
cult to be explained, if we look to the literature of the. Age of
the EMU. This term “jivaghana” means the same as is
called prajitanaghana * Mass of Consciousness ™ in Br. Up. IV,
8. 13 and in Mandukya Up. 5, and “jivabliila prakrti” the
Life—element in Bh. Gi. VIIL. 5, and “jiva alman” in Cha.
Wpa Ve, 3. 2, ( see Ch. IV. p. 102 ).  In Cha. Up. VIII. 3. 2.
( brahmaloka means aksara the  Immutable ”; so also in
Cha. Up. VIIL. 4. 1-3, VIIL 5. 3-4 and in Br Up. IV. 3, 32,

3. It should also be emphasised that the liberated soul is
here said to see furusa from the world of the Immutable,
so that it is not meant here that the soul reaches the purusa by
meditation on Him through the syllable ‘Om’ conceived
pasaisivcioms sitiiinig .o f three parts.

4. The world described as ‘what the Wise ( kavayal; —
cf. Ka. Up. III. 14) proclaim, is the Brahman-world of V.5
or “the Lower Brahman ” of V. 2, because both of these are
said to be reached through the Saman-hymns. And this
description of the Brahman-world also justifies my interpreta-
tion of the term brahmaloka in V. 5. So, the expression ** the

Illo_wer Brahman ™ has got quite a different meaning from what
Sankara would explain it to be.

5. Now, there should be no doubt regarding the expla-
nation of “Him” (V. 7c), because this word stands for purusa
who is mentioned in V. 3. Verse 7 is a quotation intended to
explain sentence 5 ( see note 8 below).

6. As it is said that even by the syllable ‘Om’ the Brah-
man-knower reaches purusa; it follows that ‘Om’ in this case
iIs not conceived of as a syllable consisting of three parts,
butiastatstie Iii=icommplete, "single mystie
symbol Thisidea seems to be similar to that in the Bh.
Gi, VIII. 13. ‘Even’ (evam V.7c—d ) is significant in this
connection.

7. ‘The quiet one’ and the other epithets refer undoubt-
edly t> aksara. 1t is not urusual to describe the Immutable in
these terms (see Santatman in Ka  Up. III. 13). Mo-eover,
param ‘the Highest’ mentioned here is to be distinguished
from parat param ‘the higher than the Highest’, the attribute
of purusa in one of the sentences hers (V. 3),
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8. ‘Him’ (in V. 7c) must refer to purusa as distinguished
from the impersonal aksara conveyed here by the neuter
pronouns ‘ yat’ and ‘fat’. This purusa 1s the one whom the
Liberated soul “sees” from the Brahman—world (V. 5).

9. The exact literal sense of this last verse must be
noted. It states that one who knows aksara attains to purusa
by means of the syllable “Om”. This idea follows also from
two verses in Bh Gi. viz., VIII. 12, where it is 'sald that ‘he,
who, repeating the Brahman consisting of the one syllable
viz.. ‘Om’ and remembering me, departs leaving otff his body
reaches the highest goal’, and XIL 4 which says: ‘Those who
meditate on aksara being attached to the good of all creatures,
reach none but me’. This also agrees with Tai. Up.IL 1,
which says ‘The knower of Brahman obtains what is beyond
[ it I (see also Bh. Gi. XVIIL 53—55 and XIL. 4-5).

CONCLUSION i—

1. So. according to Pragna Upanisad IV- and® Vot ithe
Immutable (aksara) is impersonal and can be described
negatively (Pr. Up. IV. 10, V. 7d), as is also the case in Bh.

Gi. XII. 3=%.

2. Tt is also called (a) para aksara atman ‘ the Highest
Immutable Atman’ (Pr. Up. IV. 9-11, the term atman being’
used here without a reference to the self), (b) ‘apara bmlmm:_z
the Lower Brahman, in contrast with the purusa who is
called ‘para brahman’ the Higher Brahn'nan (Pr. ’Up. V.. 2), (c)
‘brahmaloka’ the Brahman-world, (d) ]ivaghan_a a so_hfl Mas?
of Life (Pr. Up. V. 5), meaning the same as jivablita para
prakrti in Bh. Gi. VIL 5, and (e) ‘that which the Wise pro-
claim ” (yat fat kavayo vedayante-Pr. Up. V.7 ).

3: The purusa is higher than it ( parat param purisayam
purusam iksale-V. 5)-
C.—Svetasvatara Upanisad.

From the standpoint of terminology, this Upanisad is
later than the two already examined. Two passages init are
specially important for our inquiry and will, therefore, be dis-
cussed here in extenso, Viz., L 7-9 and V. 1,
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1. Sve. Up. I 7-12.

St b(l'_/"a)ted'ltms is the Supreme Brahman ( paramam brahma )

e -11; song. The three therein are well established

knowln F}:eniﬁ:t]?rllit( ak;sgrc: ). The Brahman-knowers having
1on between these are merged into Brahma

: - d an

being devoted to it and freed from [ all ] forlzs of existence, \

(8) The Lord ( isa ) maintai
ains ( bharate ) this all, the
ﬁ?gﬁlid Mgtable ( k,sar‘a ) and Immutable ( aksara )J, the
. ni stha.n the Unmar|11fest (vyaktavyaktamn ). And the
man, the not-Lord (anisa), is “bound” because of his being

the enjoyer ( bhoktr ), and is rel
Bl ownthe diine One. eleased from all bonds after

Lord(;?ld ?}féﬁﬁ\ger (jiia ) and the not-knower (ajiia), the
unborn” is associ ol are both “unborn”. The one “female
enjoyment iogated.mth the enjoyer and the objects of

] . and the infinite Atman is  of the form of the all ”

(visvaripa) and, indeed
2d, no A : N
Brahma, when one attaing thegzlire: i5-l<the atfinmen

10) Th
dlzd(na)); fars fhlg’[‘tll:r?rl;le t( ksara ) is the First Evolver (pra-
is the Light ( hara ortal, the Immutable ( amytaksaram )
atman ?he One S(%' Over the Mutable and the [I.mIT.mfab.le]
throug’h anplvi od rules, Through meditation on bim,
pplying oneself to him and [thus] becoming com-

pletely of his nature ( tativabhapa i
vaf,
results ] the cessation of al] dec:e?t’(bizz'z;'ijfffrn)Iz éyzt)the sl

_(11_) For him who has known God [ there follows] the
relinquishment of all fetters, the cessation of birth and death
because of the troubles being removed. Through meditation
on him, [ he gains] the third [ of the triad ] on the loss of the

pbody [and thus] all-Lordliness o A '
visvaisvarya ). He is tl
absolute ( kevala ) and has achievegl all desiréys, ! e

(12) ﬂ'ifist [ triad.] should be known as contained eter-
nall}}:_ n w}10 h:lilm, since nothing higher remains to be known
for him S Xnown the Enjoyer ( bhokly ), the Enjoyable

(bhog}'(l) and the Prom ter e : :
fold Brahma which has Igeen(g:zlczl;iﬁlelclil.s SR B
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NOTES :—

1. The technical use of ‘aksara > in the sense of the
Immutable should be distinguished from the ordinary sense of
the word, viz., imperishable.

2. Verse 8 gives the explanation of the ‘three’ mentioned
in the previous verse. They arce (1) the Mutable and the
Immutable combined together ( samyukia ) and thus forming
one of the three, (2) the Lord (7sa ) and (3) the not-Lord
( anisa ) i.e. the Jiva.

3. If Sve. Up. L 7b be interpreted to mean s$‘Theithree
are well established and are imperishable therein 7, then the
three should be necessarily understood as (1) the Mutable, (2)
the Immutable and (3) the not-Lord, the Supreme Brahman
being the Lord (isa ) himself. In that case, verse 7 would
regard also the Mutable ( ksara ) as an imperishable ( aksara )
principle, along with the Immutable and the Jiva. An expla-

nation of this is found in Sve. Up. V. 1 ( see note 2 on Sve.
Up, V.1

4. Tt should be noted here that the Mutable is called the
Manifest and the Immutable the Unmanifest (avyakta). These
terms are also used in the Gitd e.g. in VIIL 18-21 ( see App.
IT ). This use of the term avyakia for aksara 1isa later one.
The older Upanisads, e.g. the Mundaka and the Prasna, do
not use it. They use the word ‘aksara’ which is met with in
the Brhadaranyaka Upanisad, e.g. in IIL 8.8 (see note 13
below ). The explanation of the Immutable as the Unmanifest
in contrast with that of ksara as the Manifest shows that aksara
cannot be here interpreted as the Jiva. This, also, follows
from the fact that the not-Lord is one of the imperishable
three, along with the Immutable also (see notes 2—3 above).

5. The distinction between the Immutable and the Lord
is here definitely stated as that between the ruled and the ruler
or ihe sustained and the sustainer ( bharate in verse 8 ).

6. The first half of verse 8 finds an exact parallel in Bh.
Gi. XV.16-18. The Upanisadic words bharate and isa should
be compared with bibharti and isvara in the Gitd. The author
of the Brahmastitras makes ‘sustenance’ sambhrti a distinct

attribute of purusa ( Br. Sa. IIL. 3. 23; App. IV i)

7 As distinct from ‘the ruled’ i.e. the Immutable and
the Mutable, and ‘the ruler’ the Lord, the Jiva is called ‘the
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not-ruler’, |t should be noticed that he is here not counted
as one of the ruled. The statement that the not-ruler Atman

1S “bound” through his characteristic as an enjoyer may be
compared with Bh. Gi. XIII. 2022 (see also Sve. U. IV, =7

8. The one “unborn female” is the higher Nature or the
Immutable because only the Immutable can be said to be united,
on the one hand, with ‘the enjoyer’ the Jiva and, on the other,
with ‘the objects of enjoymeni’ which would constitute the
Mutab]e, and because the Mutable is here ‘the First Evolver’
pradhana and ‘the Immutable’ ( aksara ) is said to be ‘the

Immortal’ amria which ultimately means the same as aja

‘unborn’ ( see verse 10 ).

9. Thus, the three in verse 9 are the three unborn, viz.,
the Jiva, the higher Nature and the infinjte Atman or the Lord.
Verse 8 includes the Mutable along with the Immutable, but
the triad is essentially the same in both the Verses.

10. Verse 9 describing the infinite Atman or the Lord

as ‘of the form of the all’ (visvariipa) means that the Mutable

{md the Immutable which constitute ‘the all’, are contained
m the Lord (see verse 8),

11. The word amrla in verse I, 10 a is the one which is
used as a Synonym of aksara, the Immutable. It is so used in
the oldest Upanisads as well as in those which can be histori-

cally assigned to the same period as the Svetisvatara Upanigad,
€. g “This is the Immutable, this is the Immortal, the Fearless
(Cha. Up. I 4. 4); « 14 glone is the Bright (sukram), it is
Brahman, it alone is designated the Immortal” (Katha Up.

V. 8,VIL 1); see also Mundaka .Up. II. 2. 2, 11 and Katha Up.
VL 17 (see note 1 on Sye, Up. V. 1).

12. The word haras (as Prof. Schrader points out to me)
has been identified with Greek #ieros “heat [of the summer]” and
traced back, together with ghrna, gharma, etc., to the.root ghr.

esides in the Rgveda it also occurs in Yajurveda (Taitt. Samh.
and Brahm.) to which the Sve, Up. is said to belong. It is
used especially for “energy” as of the eye or of a horse (cf.
harasvin “fiery”, “energetic”), and thus may be looked upon as
a synonym of /¢7as and a precursor of the later term sakfi. For

fegjas in the sense of a higher prakrti compare e. g. Cha. Up. VI
2.3, 8. 4-6, 15. 2; Pra. Up. 1V. 6.
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13. The explanation of the Mutable as pradhana ‘the
First E'volver’ is very important. Pradhana is herel_sald I\f{o tb‘e
ksara (the Mutable) because in the days of the Ear .1erBh e éi-

al Upanisads {e. g. Mu. Up. I 1. 9) and even later in Bh. Gi.
??II };5) “and MBh. (see Ch. 1. Section 1) the Aupanisada
Sch'ool thought the Nature (i. e. their lower Natfl;e)bgo ‘be ax:
éffect of ihebhigher Nature viz., aksara. The ? ufa ﬂe 1sI ?01
the Intellect and the other elenﬁe?ts Pr'c;d;?e?ncliﬁﬁlin ;eaun iet ;
akrli ‘the lower Nature’ itse g
ﬁgétsl&i‘{) C{ “]C!;;able of becoming manifest andUthez"efpfre%
called thce Manifest (vyakia) in contrast with tlhe : némnlr is
(avyakta), the designation of thet Ilnl;IEl:ui?]b('lleeélsl‘{:ét % )].lSe tﬁ:
vet , a Upanisad seems to _
tsei?fi}?\(]z:;?;ffalm" pIt is absent in the Cha., Br., Mu,, Pr. 'IL{Tpte;Imsgds,
i in S ile thrice in Katha Up.,
ly once in Sve. Up. while t
%ﬁcif(—‘i??ot(l)lno}fr these are of equa% I::Jngth. fxss(\)xlfieslﬁgns{iiiéastilé
he b i istory o !
the history of avyakta is the his
cI)rlil(,iiftln 71]11ilos§phy. Here it should be noted that, the ISve.(jE)J'tp;l
hicjh tlsxz lains both pradhana and vyakia as kgané‘ti_as hI ' h
:1v10re }ill?r;itive conception cf awvyakia than the lf S ;}3
speakspof all manifestations (z:yakmynig ) as blo?tl 0 ci;)f; “: a
(which stands there for pradhana) and of tl:lfe,ajE (;:geas?ve a: GI)'
than’ another apyakta (which is ‘aksara apyakta’ o o .t I})a
(Bh. Gi. VIII. 18-21). The Sve. Up. understands vya ;3 o be
pma;]zc'u;a. Thus, the S'ytc;. ngé.yusifl dtl:gsée Eéﬁ:i (gs ;zv g::i(:
i S i ve v L L :
a'z’ryg;e mb) 1tn ;1:;;1:93,( apr;rlzx)lc;cial fondness for avy.c_zkm vahjle’: g;-e
7(%5;_ a :.u till further and puts forthl the dOCt;im? ? ld)al s
anlda t%(f)g Sa;aklas, the lower and the higher, t‘?e rst cf which 1,5’;
pradhana (Sve. Up.) or mahat (Katha Up.) the lo\éer Na;urle
'mc{ thé second of which is the aksara of Sve. Up. and the

avyakia of Sve. and Katha Upanisads.

p i e 10b evidently stands here
= 1 e tel‘l‘n ahnmi‘- 1 VErs ] . 5

o) tllcj .1111{[;1111table mentioned along with ﬂ_u‘a ttl:riurt;gf i lt?a
rl é -b In\ both these verses the _Lord IS Ll ‘ over the
i}llct' 1:?1 » and the Immutable, as is said also in tlﬁ verse. gis
reﬁlf:rl'(;c!l already, the Jiva is here conceived as the not-ruler
but ' ; one who is ruled over. The Sve. Mpagiee e tﬁl'l'l’l.
: 2”‘?0 _1?5“16 <onse of the Immutable. ’,[Ams, In L 3d Zat-man in
k }l&tl,r]:u;Uu/’h}.ni stands for the term )’Oi“‘u s b, tl}e
t: s if'nf’ the first in the list of the causes mentioned in
2L2111bkj-.51 S:: asb} ,,Ewsrl: to be here identified with devg in 3b, is the
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last. A#man (in 3d) cannot be the Jiva because he ( i. e. the

Jiva) is positively denied to be a cause in 2 c~d. In S

. ‘ 2 c—d. In Sve. Up. VI.
%6, purusa is actually said to be afinayoni, having &fmanp (the
mmutable) as the womb (at his disposal for fructification).

‘Atmayoni’ is to be compared with brahmayoni i
i’ is to be a ‘ ( in Sve .

‘Helw,ho presu;le_s (qdktfz.sg.‘hati—l. 3) is thé) same SEYSC ]l;‘-ljé) Z.rlléc;

Sr'::leeSU(L 110)6 Itis highly probable that the word afman in

iy p:fr. c-d means the Immutable. “The Jiva having

B ;1 lmam. kEthe Immutable) and the Prompter as distinct

s ch other and also from himself] and then having
ome gratified with that [ knowledge or with that Im mutablé?

compare jusamana and justa in Sve. Up. IV. 5 and 7] attains

Egrlnér?fgaé}tyfhgs‘ﬁ; Ug, L. 6). Thus, this verse gives us the
follow it. riad’ as is given also in the verses that

T ' c

tifmanlf]gr?l::'Igp. lts not the only onc which uses the term
Sevttipton or mu able. Mundaka Upanisad II. 1 gives us the
Contrals)t S Mlc’i i-LI:S]a, who is above the Immutable (II. 1. 2). In
et T Lt p- IL. 1, Mu. Up. IL 2 aims at teaching the
2. 4% and the teT[g 51;_313 (IL. 2. 2-3). The term Brahman in IL
S hanor L 2 zﬂ_qiaff in I1.2. 5¢ are used for the Immutable,
Sl ’the S o That atman in which the sky, the
lengthwise, al spacre, the mind are sewn crosswise and
(aksara) agcoﬁgﬁg‘vﬁl I;Irl S:}e }fﬁalSai;s’ is the Immutable

o R 2 » 8. 7-8, 11. The words

amyta (7) and Bral S
(105,16, 7)1 15 used }S?Zik,ii’ri.” e mitgniieclear thpbaimdy

So also .
Jo Immutabllgghgpl IIL 1 is intended to explain the Lore of
e uses the term atman (e. g. in verses 5, 10)
doctrine of tl able, while IIT. 2 is intended to teach the
oot ‘Hle Pfti‘ujsa. The first verse of III. 2 is very
i High.est jib[ Ihe knower of atman-111. 1. 10] knows
e ﬁce n the form of Brahman (paramam
froit ] L 10s€ wise men who without a desire [ for the
e (éukmﬂl‘gﬁg’ ’ﬁf; (described in II1. 3) go beyond this bright
Sukra male it ol (IL. 2. 1_)- Here the terms brahmadhama and
e clear that atman in 111. 1 is used for Brahman
e s the wgn_lb for purusa (111. 1. 3). The term sSukra
i ¢ bright one " is so used in Katha Up. V. &, VL. 1, VL. 17,
2 ¢ L2 . : 3 :

(Et?kr]anmS:E;tI)in'uIV. =. “This’ (cfad) in ‘this bright one’
i in verse 1 refers to bralunadhama which is an

planation of afman in 111 1, 10. But the term atman in
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IIL 2. 3-4 is used for puwrusa mentioned in IIL. 2. 1. In IIL
2. 3—4 it is said that purusa or atman can be obtained by no
other means than fselection (varana), and the latter half of
verse 4 says that “But this self of that knower who tries to
obtain him by these means (Vedic study etc. mentioned in
III. 3) enters the Brahman-abode (brahmadhama) [ but not
purusa]”. That IIL 2 is intended to teach purusa-vidya is
proved by the mention of purusa higher than the Highest

i1 11 2. 8.

So, in the history of the term afman we have to admit a
period when it meant in some texts the Immutable and in
others the purusa, especially, at the time when these two were
a'ctually distin guished from each other as in the Mu., Pr., and
Sve. Upanisads. This is quite natural because even when the
term atman was used with reference to the “ self ’,_ as in the
Cha. and Br. Upanisads, it was thought of as possessing those
attributes and functions which are later on divided between

aksara and purusa.

In Cha. Up. IV. 15. 1. purusa, atman, amila and Brah-
man are all identified, and afman is not different from the
impersonal Immortal. So also in Br. Up. IV. 4. 25 where

purusa is absent.

In the Katha Up. which seems to be later than the

I -
Gyetadvatara in as much as the latter does not.know the evoh_l
tions twice, an effort 1s

tional series which the former men _ L o
made to distinguish the various meanings of afman _tY
qualifying the term by such words as jnand, mahan, sania

(11. 13) and madhvada, jiva (IV. 5). So also aksara atman in

Br. UpIV.9.
Thus alman in Sve. Up. I 10b means the Immutable
(aksara.)

15. The word maya “deceit” in verse 10 is explained in
verse 11 as the fetters. It does not seem to mean the Illusion

1 i he
ft ; . world, but it means the cause of t
il 1f. In absolution the ‘all (visva)

bondage and the bondage itself. [
does not cease to exist but the liberated gets the lordship Over
the all (I. 10-11).

16. The three mentioned in verse 12 are the same as

those in verse 9. In 12 the names of these three are 'given
from the standpoint of ‘enjoyment’.  So, the Enjoyable is the
he Mutable or the First Evolver and

Immutable from which t
the whole creation proceed,
18
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250 SyeyUps Ve 1.®

: -There are, with Brahman above them ( brakimapare ) two
infinite Imperishables, wherein Knowledge (vidya) and not-
Knowledge (avidya) are placed concealed. Not-Knowledge
1s the Mutable (ksara), Knowledge is the Immortal. He who

rules over the Knowledge and the not—-Knowledge is other
than these two.

NOTES :(—

1. In this verse the Suprem= Brahman is said to be

above ‘two Imperishables’. One of thase 1s the hiding place -

j){ ‘Knowledge’, vidya, which is identified with ¢ the Immortal °,
thse s;ud n note 11 on Sve. Up. I. 7-12 the Im nortal means
s trlr]mtn:l‘table. This conolujsnon will follow also from the
sy at ‘the not-Knowledge’, the opposite of Knowledge, is
identified with the Mutable (ksarz). These terms (vidya and
awcli_)ia) with these meanings have played a great part in the
Mahabhiarata philosophical Schools. [

2. The identification of ‘K . :

g - nowledge * with amria 1. e.
g—rlli‘. I,[r;:;m::.“ble’ seems to be the identlﬁiation of the means
T 1.m. In Kena Up. 12 we are told ihat ‘one attains
i I;r_lcb)l‘ital_ throagh Kn_owlcdge" So als) in Isa Up. 11.

diciratra system, zidyd ‘Knowledyse’ is a synonym for

the higher Nature (i. e. the Immuatable). See Prof. Schrader’s .

Introduction to th

hita, P, 62). e Pancaratra and the Ahirbudhnya S1m

3. The idea of ‘two Imperishables’ ( aksaras ) one of -

which is ( the place of ) the Immutable and the other (that of
th‘e Mutable is like that of two Unmanifests (avyaklas) (in Bh).
G,“- VIIL 20. According to the Gits, all beings ( called the
Mutable in Bh. Gi. VIIL 4, XV. 16 ) rise from the lower
Unmanifest, just as the Mutable in the form of “not-Know-

ledge” is to, be traced to the Imperishable according to this
verse of the Sye. Up.

The higher Unmanifest of the Gita ( VIIL. 20-21 ) is,
according ”to the terminology of the Gita, aksara * the
Immutable” properly so called. Thus, the two Imperishables
are also the same as the two prakriis in the Bh. Gi. VII. 4-6.

#See Additional Note,
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The Mutable in the form of pradhana is the second Imperish-
able ( 1. 10 ). The kind of vagueness in the sense of ksara
“ the Mutable * (used for pradhana or the second Imperish-
able in 1. 8, 10 and for “ not-Knowledge” the effect of that
Imperishable in V. 1. ) is due to the fact that the Sve. Up. is
the first Up. to use the term ksara in contrast to aksara. The
Ruler of Knowledge and not-Knowledge or the two Imperish-
ables is the same as the Ruler mentioned in Sve. Up. I. 8, and
10 and also in Bh. Gi. XV. 18.

CONCLUSION :(—

This Upanisad is important from various standpoints,
especially from that of the idea of Trimty. -But here we are
concerned only with its terminology the fixation of which
will be facilitated by the following considerations :—

1. The Immutable is according to this Upanisad lower
than Brahma (V. 1).

2. The higherness or superiotity of puwrusa to the
Immutable is here interpreted as the Immutable’s being ruled

by purusa the Ruler (L. 8, 10; V. 1).

3. Itis impersonal (I. 10.), but again it is described as a
femle (I. 9, IV. 5 —afemale unborn). This idea seems to have
arisen out of the conception of aksara as the “matrix” (yoni) for
purusa (e. g.in Mu. Up. L 3, Sve Up. V. 6). In this con-
nection it may be noted that the Sve. Up. is the first Upanisad
to use the terms prakrti, maya (IV. 10), and $akfi (1. 3.) for
the Immutable. When purusa was placed above the Immu-
table, the idea suggested itself naturally that the Imn.mt?lble
was the power of, or the “matrix” for, puiusa, and this idea
further developed intoa number of words of the feminine gender
invented for the Immutable (e.g. vidya, maya, prakyli).
The term mayin (Sve. Up. IV. 9-10) also shows that maya
was supposed to be a power belonging to purusa. The term
aja “ the female unborn” Was suggested by the term aja
“unborn” for purusa and the Jiva and by the fact that the
Immutable called either aksara or Brahman or afman was
considered to be the female generative organ ( yoni) for purusa
(VL. 16, 1. 2, V. 6). This term aja was also responsible for

the invention of the term prakiti.



140

4.8 This " Immutable is unborn, iust as in the Gita ( VIII
20, XIIL. 10 ), & L e

S. The Immutable and the Mutable are joined together,

i. €. as the cause and the effect ; so pradhana is the effect
of the Immutable.

The terminology of Sve. Up. may, then, be summarised
as follows :—

{ERTile Reality is threefold or a Triad and it is called

paramam brahma (1.7), brahmam, (1. 9) or hividham
biahmam (I.12).

2. Purusa is called purusa (I 2), i3a — (1. 8, 9, 10; V. 1),

%?irgar?,(\lfl)f) jna (1.9), atman (1.9), prerity (1. 12, 16),

3. The Immutable

1 11 A .1, 10 VS8
ER is called aksara (1.1, )

), avyakla (1. 8), aja (L. 9), atman (L. 3,6,

:(l?_.h, VIbIZ)’ bhfog;fya (I. 12), haras (I 10)’ amg’z‘a (I 10; V. 1),

e vde (Y, aya and prakili
in IV, 10). lya (V. 1), (and also maya and praki

4. The lower Nature i o ble (V. 1
(the abode cf ) avidya (V. is meant by the Imperishable (V. 1),

1), ksar fa ‘the
Manifest’ (L. 8), ), ksara (1.8, 10), wyakia ‘b

% Th.e effects also of the lower Nature are called ksara
(V. 1) or avidya (V. 1)

6. The individual soul

is designated as anisa (1.8,9)
bhokiy (1. 8, 9, 12), ajiia (1-9) 5 ,

Let us, finally, seec how the Trinity of the Sve. Up. is
found in the Gits ;-

We should here compare the various forms of the Lord
in Bh. Gi. VIT. 29-30 and VIII. 14 with the members of the
triad in Sve Up. I. 6-12. In the Gita we are told that one
should know the Lord with his Adhibhita, Adhidaiva,
Adhiyajfia and Adhyatma forms, while in Sve. Up. we read :
“It is [the attainment of ] Brahma, when one attains the three”
(L. 9). Purusa or the Adhidaiva of Bh. Gi. VIIL 4 is called
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purusa in Sve. Up. L. 2, isa and deva in Sve. Up. I. 8. The
Immutable is called aksara in both the texts (Bh. Gi. VIIL.
3, and Sve. Up. 1. 8 10 The second Imperishable or
pradhana ( Sve. Up. I. 10 ) which is the same as Iegarc_z and
vvakia is to be identified with svabhava or Adhyatma in Bh.
Gi. VIIL 3. Ksara ‘the effect of the Imperishable’ (Sve. Up.
V. 1) is the Adhibhata (Bh. Gi. VIII. 4a). The. bhokir (Sv_e. Up_.
1. 9) is the Adhiyajfia in Bh. Gi. VIIL 4. Besides thesAe identi-
fications, the Bh. Gi. speaks of the Immutable, the_ Jiva and
purusa as ‘eternal’, sanatana, in IV. 31, VIIL 203 ing Ll 24,
XV .7 and in XI. 18, VII. 10 respectively. 4t 1-](: Ilngher ’Nattfre.
or the Immutable and purusa arc called ‘begm-nm‘gless an’ac_iz
in XIIL 19 and X 3; and the attribute ara, unporr; ; és
applied to the Jiva in Bh. Gi. II. 21 and ’Eo_t'he Lorfi 1; Id. t (;
VIIL 25, X. 3, 12. Thus, the Bl]itgava:dglta is also 1nC %e >
regard the three members of the Trinity of the Sve. Up.
eternal (see App. II).

e | . B



APPENDIX II.

INTERPRETATION OF THE BHAGAVADGITA,

It is i -
aksm-a_ls mtended here to explain from my standpoint the
B iousI;Erllss'ach of the Gitdi. The meanings assigned by
cient and modern authcrities to the term aksara

in ’che VETSe en sta

. S COHCCI'I]ed have be 1
[«

. 1 ' < 1ed 1m a tabulcll fOIlIl

1. Bh. Gi. III. 14d-15.

Sacri i ; el
K bor;ﬁzF Iljsl‘lz;oxn of Activity ( karman ). Know Activity
A Ia man [thre lower Nature] and brakman as
which may mmutable ' (aksara ); therefore [this aksara
Y be called] the omnipresent [and ] eternal Brahman

is to be found jn Suer: : e

Notgs .—
1% s ’
( aksara )’Iljls?e LEJE ‘ffahman when used for ‘the Immutable’
Gl inq DI'CII ed by the two epithets ‘ omnipresent ’ and
is born of ¢ the ? Lo d‘St”,‘gulsh it from brahman which
mmutable’ and is not therefore eternal.

2. The lower

Immutable, Nature is here said to be “born” of the

This passage of the Gita i i

a : 1s very important on

Icfx;:?rl}\ga?i :éns glear and doubtless statement regarding the

o ee notes, below, on Gita XIII. 19. ‘Brahman’,

B er Nature, is said to be “born ’ also in Mu. Up. I. 1. 9.
fahman ~ seems to have been used for the lower Nature in

fslggisg?ﬁ;l’t‘f}? é]-i_%l-ler Nature which is called mahad brahuman

Zive Bl Gi. VII, 29-30, VIII. 1-5, 8.
(VII. 29) Those who, having resorted to me, endeavour

for freedo%‘n. from old age and death, know that Brahman, the
whole spiritual form ( adhyatima) and the whole Activity
( karman ).
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(30) Those who know me with my material and divine
forms ( adhibhila and adhidaiva ), and with my form as the
sacrificial agent (adhiyajia), will also, with their mind
disciplined through Yoga, know me at the time of [ their ]
departure [ from this world ).

ARJUNA SAID i— :

(VIIL 1-2; What is that Brahman ? What is the spiritual
form? What, Oh Purusottama, is Activity ? What is said to
be the material torm? How is the divine form [to be under-
stood]? And who in this body here is the sacrificial agent,
O slayer of Madhu? And how are you known [ even ] at
the time of departure [from this world ] by those who are
seli=disciplined ?

THE LORD SAID :—

(3) The Immutable ( aksara ) is the Supreme Brahman
( prama brahman ); the [lower ] Nature (svabhiva ) is the
spiritual form ( adhyatma ). The act of creating ( visarga )
causing the b.rth and existence of beings 1s [ technically ]
named Activity ( karman ). '

(4) The material form ( adhibhila ) is the mutable
existence ( ksara bhava ), and the divine form ( adhidaiva )
is purusa. O best of the embodied beings, I myself am the
sacrificial agent ( adhiyajiia ) in this body.

(5) 'And he who, while leaving the physical frame at
the time of death, departs remembering me alone, attains to
my state; there is no doubt as to this.

X b X

(6) He reaches the divine supreme purusa, meditating
[ on him ] with a concentrated mind disciplined by the path

of constant application ( ablyasa-yoga )-

NOTEs :(—

1. This passage must be considered in connection with
ITL. 14 c-d, 15. ‘“The whole Activity” (VII. 29) shows that
the topic of karman is here further discussed. Brahman,
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karman, yajiia (in adhiyajiia) and ak e
both the places. VIIL 5 also ren.lindgfg' r[11n ;;Eend gz;lt with in
ez ST o 4 L

2. Brahman in VII. 29 . 2
Sl e e men{ionggzid 1XIIIIII 11515 the omn’present

340 Ase th -

the Gita alwayseint?:f]m adhyatima seems to have been used in
we can distinguish b:t sense of ‘spiritual’ (vide Bh. Gi. XL 1)
lating them as ‘mater] ‘YF‘:“ afﬂn.b[zufa and adhyatima by traus
theretore be fitly tranai and ‘spiritual’ forms. Adhidaiva may

be distingnisheq { slated as the ‘divine form’, so that it ma
adhibiita, adp; dai;?;m adhyalma.  As verse VIL. 30 states tha);
1SN, we should no??ld {Id/ztyc_r]ﬁa are the forms belonging to
3180 as- one, of L esitate in taking adhyatma (V{fI. 39)
called  Kranas s forms. These three forms may also be
(adhyatma), and Supernatural ( adhidaiva ), super—sensual
the ‘_higher—’ness’ ;2?;;1?1 (adlzibuzlta) forms, thus implying
on, 1s distinctly Ihentiogcé::loifne?tfg ,C:‘irti;wh’ e
4 T '

the transcgggeil'?—y EG_TEgarded as the purely transcendent
OFMS,  Pluriss and-immanent and the purely immanent,
‘divine, adhida; 1s only transcendent; therefore he is called
(VIII va or divya (VIIL 8, 10), or ‘the highest’, para

: Immutable’ 4
Immanent : CEM(EXV, 18), T
Ot or material form of Krsna is gthe car t)able I:{igtggilg:

(VIIL 4 ), ik
Lord e. {g inV‘{PI?n 7_ti]§ Grlta explains the immanence of the
with reference to thie £ 20rd% XL, XV. 12-15, it is always
purely immauenc; is form of the Lord. Whatev::ar is neither
constituting  th nor purely transcendent, may be classified as
form. Now lete tmnscendeﬂt_-and—-immanent or adhyalma
‘adhyatma in it us sce what existences ( bhavah ) constitute
GiE oo I‘St entirety’, krisnam adhyatmam (VII. 29). The
adhyatma (%II? Greaiio svabhava ‘the lower Nature’, is
of svabhiva (e. ¢ 3). The Gita also s1ys that karman is born
Belir va (e. g.in V. 14); and in IIL 14 karmar is said to

orn of brahman. So svabhava being identical with

brahman, the i : :
e ’(IIlIt?‘ irgl};n).edlate cause of karman, is born of the Im-

The fact that the Giti u

L nderstands the lower Nature

Slwbg?i,’ar {77’(1[177’1a11r137’akrﬁ, etc) to be adhyatma and explairﬁs

d'etfl iibila form as ‘all beings’ is noteworthy. The Gita
istinguishes between the two Natures, but does not make the
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The Mahabhdarata always under-

lower Nature adhibhiila.
only to aksara and purusa,

stands adhyatina with reference
while the author of the Brahmasutras identifies both the Natures

(Br. Si. L. 4. 23-28, see Chap. IV. p. 101) and according to
him the Nature will be adhyatma.

“The Immutable’ by its very nature stands above ‘the
Mutable’ or adhibliiia. ‘The Immutable’ is quite distinct from,
and lower than, purusa who is the highest; so aksara secems to
be one of the constituents of the ‘entire adhyatma’ mentioned
i1 VIL 29. The Activity or karman (VIIL 3) as the effect of
brahman, svabhava or the lower prakrli (1L 15, V. 14, IIL. 27)
is also a constituent of the same, because ‘the material form’

consists only cf “‘the beings”.
So, on the data of III. 14-15 and VII. 29-30 and VIII 1-8
we arrive at the following table :—

parama divya purusa (VIII. 8)
= the supreme divine purusa
= adhidaiva

= the supernatural or the transcendent form.

aksara “the Immutable” + brahman (111. 15a) or svabhava
(VIIL 3, V. 14) or the lower prakrii (e. g. I11. 27), +
karman the “Activity” (IIL 14, VIII 3 c—d, III, 27)

adhyatma
the supersensual or the transcenden

manent form.

Il

t—and—-im-

i

ksara = the Mutable ( VIIIL. 4 ), = “ all beings ”, bhalani,

mentioned in III, 14 and VIII. 4

= the sensual or purely immanent form.

We find that this sequence of gradation arriveq at from
these two passages, is confirmed by XV. 16-18, which may

therefore be next taken up for consideration,

19
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o4 BhaGi, XV, 16-18,

 (16) There are these two puwiusas in the world: ‘the
Mutable ’ (ksara) and ‘the Immutable’ (aksara). “The Mutable’
consists of all beings; the Unchanging is called ‘the Immutable’.

(17) The Highest purusa, however, is (yet) another; he
is called ‘the Highest Spirit’ (paramatman), the imperishable
Lord who sustains the three worlds, having penitrated them.

(18) AsIam beyond the Mutable and as I am higher
even than the Immutable; hence am I well-known in the

world and in the Veda as ‘the Highest purusa’ ( purusottama ). -

NOTES :—

1. We have seen in the passages already examined that
purusa, the Immutable and the Mutable are the three forms of
Krsna. The same is the idea of this passage. In VIII. 1
K;gna wz‘is addressed by Arjuna as purusotiama; here he calls
hlmS(;l,lf :pui’zzsofia1rza well-known in the world and in the
Veda . The reason why the purusa of the other passages in
the Gita (e. g. VIII 4, §, 10,22; XI. 38; X. 12) is called here
purusottama seems to be that his own other two forms have
been here described as purusas which term is here used in a
secondary sense _(“principle”), the purpose being that of
pointing out the inferiority of ksara and aksara to purusa

mentioned also in VIII 3-4. Pypysoitama is a special term of
the MBh. Paficaritras, v 2 ek

2!" ‘The Mutable’ 1s lower than ‘the Imrnutable’; this is
the fprce of api ‘even’ in aksarad api ¢ oftamal-XV. 18. It
consists of all beings (XV. 16 ¢c—d); so it is the same Mutable
as is explained in VIII, 4a.

3. ‘The Immutable’ is naturally not different from the
same mentioned in VIIL. 1. It is above ‘the Mutable’ and is
said to be in the world (XV. 16) because purusa or purusoi-
lama is higher even than ‘the Immutable’. ‘The Immutable’
is descrited to be the Unchanging, kifastha, both here and in
XII 3, where undoubtedly aksara means the impersonal form
of the Lord."

4. Aksara cannot mean the individual soul (as the term
is often understood) in the Gita because in the Giia the Jiva is
never said to be lower than the Lord but is always rcgarded
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. ) : " . : ¢ ' ). Again, there is
as identical with him ( E;izihtﬁ:}g]a izagvgn s egdesignation
¢ aksara®. Moreover, ‘the Immutable’ is a.ccordmg'1 tc()) fﬂ;:(:gii
an ébject of meditation ( XII. 3-4 ) and tl;e‘e%;a SR
(VIII.11); while the Jiva is never suclv1 an obj L
goal. The term aksara, is here used in contl;asi '::f; i
ksara, asin VIII 3—4, and therefore T‘;Sé_;‘ on Sve. Up.
rﬁeaning here as in that verse (see no e‘

1. 7-12).

no passage in the Gita,

4' Bh. Gi. XII- 1'_4-

ARJUN SAID:— thus worship you with

(1) Which of those devotees who oS o
constant devotion and those, on the otht?fr 13 (a;} )rakm), R
“‘the I;nmutablc’ (aksara), ‘the Unmanites : :

5 ths?
better learned in the [science of the various] pa

THE LORD SAID :— WL s
(2) Those who having fixed tneir 1rnu;§ ?n inljé]'ef 1[ i;

. it ghes 1

. essed of the hig

Iw oted [to me), and poss T

32 ?Y\Svg:s‘iﬁp m[e, are considered by me to be the p
ed of the [ right] path. i
i however, Who worship ‘the_ Immutable
Sy the omnipresent, the

] inmanifest ;
(aksara) the ineffable, the t ; g, and the hiom,

, s OviN
unthinkable, the unchanging, the unmovin

having controlled the group of the organs (of sense and action),
having the same feeling towards everything, and rejocing w
the welfare of all beings, obtain none but me.

NOTES =

1. The Giia here, mentions the ‘Immutable’ and purusa
as the goals reached by the released; so there are two kinds
g)f worship or meditation and two independent paths. “Yooa’
in XIII. 1 means a path for salvation. Fy

: 2. The worshippers of the Immutable are here contrasted
with those of purusa. This contrast wag already a burnine
question in the days of the Mundaka, Pradna, and S‘vetﬁémtarg
Upanisads (Vide App. I). Though the Immutable is uot(her;l
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stated to be lower than purusa, itis ‘lower’ according to XV.
16-18 (and VIIL. 21-22, as we shall just see). The worship-
pers of puiusa are said to be better possessed of the right path
than those of the Immutable because these latter choose a path
more troublesome than that of the former (XII. 5).

3. The worshippers of ‘the Immutable’ are not generally
said in the Gitd to reach purusa. Asa rule they “‘enter the
Immutable” (VIIL. 11). So also in VIII, 21; II. 72:'V. 6, 24: VI.
28.  Similarly the worshippers of puiusa usually attain purusa
(VIIIL. 10; VIIL. 22: VI. 31; VII, 18, 19; VIIL. 5,16). In XVIIL
53-55, we are told that one who is devoid of the idea of ‘mine’
mama ‘becomes Brahman’ and then, having secured devotion
to Krsna, enters Krsna. So, on the strength of these passages
(XIL 4, VIIL 11, XV. 53-55), we may, without assigning a
secondary or metaphorical sense, to any word or sentence in
these verses, conclude that generally the meditators on ‘the
Immutable’ reach ‘the Immutable’ and that some of them-
reach also Krsna after having obtained devotion to him.

4. The verse under consideration (XII. 4) is important
from the standpoint of the relation of the Immulable to purusa.
As (son_le at least of) the aksara-meditators are said fo reach
putrusa just like the pzu'u_sa—worshippers; the Immutable is not
to be understood as a second independent entity by the side of
buiusa, thpu gh undoubtedly according to the Gifa the Immutable
1s to be dxstu_1gu1shed from purusa and is in a way lower than
purusa, as salgi above in note 2. " The next passage which we
have to examine throws further light on the present question.

5. Bh. Gi. VIII 18-22.

(18) All manifestations arjse at the advent of the Day
of Brahmi from the [lower] Unmanifest (avyakta); they are
absorbed at the advent of the Night into that same called
[technically] the Unmanifest,

(19)—This same group of beings having repeatedly become
[manifest] is dissolved [into its original source]| at the advent
of the Night, without a will of their own; O son of Prtha, it
arises [also similarly] at the advent of the Day—

(20) However, beyond that Unmanifest [technically so
called], there is another ‘cternal Unmanifest Existence’ (sana-
lana avyakia bhava) which does not perish when all
beings perish.
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(21) This [latter] Unmanifest Existence is [techn{c?llyg
called the Immutable (aksara); [the sages] call it the Highes
Goal. ¢ That [Existence] [from which the liberated], 'after
having reached it, do not return, is my Supreme Abode (parama

dhaman). :
(22) Higher (than the Immutable) is that purusa obtain-

iivi ion, i interior of whom [all]
able through undivided devotion, in _the in ;
beings restband by whom all this [visible world] is permeated.

NOTES :—

1. Verse 19 is a parenthetical one. i ( i
fest in 18 is the source of all beings mentioned in verse

: is
Verse 20 mentions two Unmanifest Exxstenc;s. tl?enli iogfh’gie;lle,
withdrawn when all beings perish. The ,ot f;zl'; o e
is eternal. This is called ‘the Immutable (f ﬂh-.sa )
It is the hi ghest goal [of the worshippers ot the

(e, ’
ding according to Sankara's

The lower Unmani-

2. 1 have followed the reading vt in
commentary. If we had to read yyakfat in place Otf ﬁ&zﬂa ina e
20 b, we lose the force of the contrast inte

: : el
verse. Moreover, there is no difficully in u;ls:ii{ritaggggseen
doctrine of the two Unmanifest Existences, as e

mentioned in Bh.GlL.

bove. The lower Unmanifest is again men e
g Sv‘{lere avyakla is the source of buddhi a;g-stg?)ﬁ?ég (l,f s
same as the lower prakrti (Bh. Gi. VIL. 4). Tl c:f e
avyakias became most important in the days:
will be seen from Ch. IIL

7 ' d means ‘abode’
3. That the word dhaman in Verse 21es I e fee

can be shown on the strength of the .passa% iR
which the same or a similar word like pa

with reference
verb showing motion from one place to another (

i . In this verse also the
e v X useSOt rI::turn.’ point to the

expressions, ‘having reached’ and ksara is the ‘abode
correctness of the interpretation. S0, o ethaps we are to
wherein Krena (or punisd) dyvells,” E}Ll}.]an }‘zhe Immutable in
understand the purusa “being higher”

this sense also.

4, Verse 22 should be studied along z S
former that purusa in the interior of whom the belt?%slzltftir e
by whom “all this” is penetrated is mentioned, tllne j:m*uso o
same is said of Krsna. So purusa of verse 22 1s ; 2 distinctly
of XV. 18, and parak in the first quarter of vers |

with IX. 4. In the
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means that purusa is higher (para) than the Immutable. Pinrusa
is never identified with aksara in the Gita. In Bh. Gi. VIIL 3—4
both of them are clearly distinguished from each other..

O BhI Gl X1, 18, 37 e~d.

(18) You are the Immutable (akasra) the highest worth
knowing, you are the highest resting place of all this [world].
You are the imperishable eternal protector of Dharma. I believe
you to be the eternal purusa.

(37 c~d) O Infinite One, Lord of the gods, abode of the
world, you are ‘the Immutable’ (aksara), the Being (i. e. the

Manifest), the not-Being (i. e. the Unmanifest), and whatever is
beyond that.

NoTES :—

. 1. First, it should be noted that these are the words of
Arjuna who out of his homage to Krsna identifies him by turn
with all the various gods and yet places him above all of them.
Secondly, in verse 18, Krsna is identified with the Immutable
and also with purusa. The same is also the sense of verse 37,
where Krsna is said to be the Immutable and what is beyond
it. This last expression ‘what is beyond the Immutable’,
reters to purusa.  So, according to these verses also purusa is
above aksara.

CoNcLUSION : —

On the strength of the above passages in which aksara is

mfintioned cxpressly the conception of the Immutable in the
Gita may be summarised as follows:~

(1) The Immutable in the Gits is described (e & i X11.3)
in the same negative terms in which the Upanisads describe
aksara (e. g. Br. Up. III, 8.8; Mu, Up. L. 1. 6) or avyakia
(e. g Katha Up. II1. 15). The Gita says that it describes the

same aksara as is described by the knowers of the Veda
(VLIS STy

2. 1Itis distinct from purusa or purusottama ( VIIL. 3-4,
10-11, 21-22; XII 1-4; XV, 16-18 ).

5. It is lower than puruse or purusottama ( VIII, 21-22,
XV, 18 ).
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4, Tt is other than the lower Nature called svabhava
( VIIL 3), or the lower awyakta (VIIL 18-20), or bralman
“ the immediate cause of Activity ” (IIL 15 ).

5. Tt is above this lower Nature ( VIIL 20-21 ), or in
other words the lower Nature is “born” of the Immutable

(TIL 15).

6. Itis above the Mutable (XV.18.) or all beings
( VIII. 18-19; VIII. 4; IIL 14-15).

7. In relation to purusa, the Immutable _may be des-
cribed as ¢ the supreme abode ’ of the purusa ( dhama paramam
smama=VIIL. 21-22; and pada-VIIL. 11 ).

8. It is the ultimate source of all ‘ Activity’ ( karman )
(1L 14-15 ) and all beings ( IIL. 14-15, VIIL 18-19).

9. It is like purusa an independent object f)f-meditation
and a goal ( XII 1-4, VIIL 21). Pasticularly it is the goal
d 5 L . )
of ascetics ( VIIL 11 ).

10. Some meditators of the Immutable reach purusa
( X11. 4, XVIII. 53-55 ).

a a (VIIL 3), parama
11. It may be called parama aksara (
gali (VIIL 21), parama dhaman ( VIIL 21), avyakta ( VIII.
20-21, XII 1, 3 ), kitastha ( XII. 3, XV. 17 ).

12. Though both the Immutable‘ al?d the purusa are
independently objects and goals of meditation, the author of
the Gita thinks the latter to be the better of the two rbecause
it can be understood and reached with less trouble (XIL 5 ).

13. The Immutable is one of the three eternal
(sanatana ) principles in the Gita ( VIIL 20 ) and it docs_not
perish even when all beings including the lower Unmamfgst
perish. So, aksara is unborn, unlike the IO‘WGY avyakla, its
effect ( VIIL 18, I1I. 15 ). It is also kafastha * unchanging’,



APPENDIX IIL

No PLURALITY OF SOULS IN THE MAHABHARATA.

Most of the passages in the Mahabharata which Prof.
Hopkins, Prof. Deussen and Prof. Edgerton have explained
as referring {o the doctrine of the plurality of souls have been
already discussed in Chapter II1 of the Thesis and it has been
shown that they have not the least knowledge of this doctrine
(see Ch. IIL. Sec. 2). Only two passages where Prof. Hopkins
believes that we have the mention of the plurality of souls
remain to be considered here, viz., MBh. XII. 315. 10e—f, 11ff,
and MBh. XII. 350. 1-3, 7.

IESMBh: XI1, 315, 10e—f, 111f.

These verses can be easily translated as follows :—

(10ef) The Unmanifest is eternal; the Manifest, non—
eternal. This we have learnt.

(11) Men, who have compassion for all beings and who
have resorted to kevala jiiana (‘the knowledge of the Absolute’),
say that the Unmanifest is one and also many.

(12) Different [ from the Unmanifest ] is the Purusa; but
the Unmanifest called the Unchangeable * is [ in reality ] not
unchangeable. Just as stalks [issue ] in the rush, so is this
[ Unmanifest ] born [ as the Manifest ].

#* Cf. Cualikd Upanisad : “ astarnpam ajam dhruvam ”
and Bh. Gi. “ kitasthosksara ucyate” ( Bh. Gi. XV. 16).
This verse of the MBh. ( XII. 315. 12. a-b ) also proves
my point that the L. MBh. Samkhyas have identified the
two Natures of the Aupanisadas. (I am thankful to
Prof. Schrader for the above interpretation of MBh. XII. 315.
12 and for drawing my attention to the passages from Ca. Up.
and Bh. Gi. ).
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It should be noted that these verses use the terms vyakia
and awyakia for the two metaphysical principles of the Samkhya
of those names. This is apparent from the context, me-'
Hopkins’ translation of 10 a—b must appear queer to any f?ade,f‘
«Pyrusa is eternal and non—eternal, manifest and unmanifest”.
(GEI..p. 123). Such an interpretation 1.'equ1res no refutahoP.
Then, in the case of verse 1l, Prof. Hopkins removes ? m}:ﬁ?’!
from its grammatical connection as suP]ect ?f, , ahu_ﬁ bln
“ gyyaklaikatvam ily ahur nanatvam purusas tatha * (11 E;th) :
He wants to show that this sentence teaches the dgctri!nc.:= n(;enc:
plurality of souls and therefore makes an mdepefn t:nkswa oo
of “nanatvam purusas tathi’ (GEL p. 12.3)' o gtg n—
nandatva in 11 refer to the eternal Unmanifest and to the 10 d
eternal Manifest in 10 e~f. In this sense they have ;?566’?4 11732)
very often in L. MBh, e. g. in XIL 0350005 PE;I- fgre ’Prof.
Avyakia means the Samkhya Nature, 2 tkf % S
Edgerton is also wrong when he e.‘iplfmfs qu a‘tf?e émpirical
‘the esoteric unity of souls' and 11‘anaf7)f; i used of Brah-
plurality’ and quotes examples where av)_lak a xsb S
man or the Lord, but does not trouble h‘lmse,llf1 a O:ha e
could have meant throughout in these Samk yfa De'fssen s
the L. MBh. (AJP. Vol XLV, 1924, p- 26-)' Pro]i b as human
quite right here when he explains purusal ’II‘IIIVI 653)
beings and as the subject to ahul in lla (VPTM p- }

2. MBh. XIL 350. 1-3, 7

The second and last passage which ' remaiis il ie

: : f MBh.
examined in this connection is found in ?hzgltje; 3%& Owithout
X1I, which teaches indeed a plurality © ’

: d in a different sense.
reference to the Classical Samkhya an Ireting i st

The first fact to be borne in mind in in’iefgf the Nariyantya,®
question is that they are, like the whole ;
' the Samkhya and

ibing I
much later than the chapters describing i d th
thg Y}oga Schools of the Mahabhdrata (XIL 302-317), and that

the two chapters (350-351) dealing with the p;%?lesr?éti:?z}‘
before raised, of purusa—bahutva form the very 1

* This is evident from its general character, but also e. g.

from the statement (343,11 fll.) that “the neﬁigfokéi;geosftﬁly
about Narayana” has been won by Ch“m)u,lg $
“Bharata of one hundred thousand (verses)

20
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the Nardvaniya. Secondly, the verses state that the philoso-
phers of the Samkhya and Yoga Schools believed in many souls
“in the world” (bahavalh purusa loke®™MBh. XII. 350. 2). Thus
the passage mentions an empirical plurality of souls, and not
a real one which came to be believed in perhaps only when
the Samkhya became atheistic. Moreover, in verse 350. 7,
the interpolator of these chapters (350-351) himself admits
that “Vyasa” did not teach plurality of souls, but only “unity of
purusa’ (purusiikafva). This is a frank admission that in the
Mahdibharata we have always “unity of soul”, since “Vyasa’
can refer only to the “author” of the Mahidbhirata. And
lastly, as regards the explanation of the problem given here, it

is not the desire of the interpolator to misrepresent the

(Classical) Samkhya view, as Prof. Hopkins charges him with
having done, but the interpolator admitting that the Samkhyas
teach an empirical plurality of souls, tries to explain it from
his own standpoint (350 7) which is that of a Paficaritra, as
Prof. Schrader ri_htly points out to me. The doctrine of one
Purusa as the “ Source ” (yoni) of many souls (bahidnam
purusanam yath aika yonil——XII. 350. 3) represents the posi-
tion of the Pancaratras who admitted a real internal difference
(svagalabheda) in one sole Being,

Thus, even this last passage goes directly against Prof.
Hopkins’ conclusions, and on the cuntrary, admits positively
’Zhat in the Mahabharata “Vyasa” has taught ‘‘unity of purusa”

350. 7). '

I would not repeat here the other passages discussed
already in the text (see Ch. III. pp. 42, 45, 74, 78) where
I have shown that Professors Hopkins, Deussen and
Edgerton were wrong in referring them to plurality of souls.
Thus, in the Mahidbharata we have no plurality of souls and
the only passage where an empirical plurality of souls is
mentioned without expressly excluding a real world—soul and
a Supreme Lord is also a witness for the “unity of purusa” in
the Mahabharata.

27 6

*“loke” means “in the world”, as opposed to ‘ Vede” “in the
Scripture;” compare “loke Vede cu prathitalh Purusottamaly
(Bh. Gi. XV. 18), and also ‘“lokavat” in DBr. Sa. Il 1. 13, 33,
etc. and “loke” in Br. Sa. IL 1. 25, where also “loke” is con-
trasted with what js stated “in the Sruti”.

APPENDIX IV,

INTERPRETATION OF THE BRAHMASUTRAS,

This appendix has been prompted by two considerations:
firstly, I felt it to be my duty to the reader of Chapter IV' to
justify in a more extensive way the unusual method applfcd
there in the interpretation of the Sitras; and, secondly, I wish
to invite criticism of my method with a view to undertaking if
encouraged to doso, an independent interpretation of' the
whole of the Brahmasitras. The contrast between my inter-
pretation and those of the Acaryas is the necessary result of my
conviction that these, including even Sankara, were not in
possession of an unbroken tradition. How the latter got lgst,
I am at present unable to explain; but the fact of its having
been broken long before Sankara will, I believe, become evident
from the consistency of my interpretation in the following
pages as against the farfetchedness and often palpable impossi-
bility of those of the Acaryas.

1. Br. Su. IIL.3.1-53.
SECTION™ 1.
Oneness of Goal.

1) [ Brahman] is such that the [very same ] idea there-
of is [ to be had ] from all the Vedanta texts, because of the
absence of any difference in the scriptural injunction, etc.

(2) If it be argued: “ No. [All the Vedanta texts do not
teach the same Brahman ] because of the difference [in scrip-
tural injunction, etc ]”, we reply: ¢ No. [If the Vedanta texts
are similar] even in one [out of the scriptural injunction,
name, etc.] [we would say that ali of them teach the same
Brahman].

* The division of the Sections ( adhikaranas ) followed here
is my own.
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(3) [Although the same Brahman is taught in all the
Vedanta texts, one learns only one of these and not all] because
.[the rule of studying ] the text of one’s own Vedic Branch is
indeed such, and one is religiously qualified for [ the study of ]
the customary text (only). And that rule is like that of [taking]
the water [ from one particular well, although one can take it
from any other watering place as well ]’

(4) And [ there is a text which ] also shows it
NoOTES :—

1. The reading “savavacca” i )
Bl ng-- in place of salilavacca
f{lﬂi glfV i:hthe following interpretation : “ And that rule is like
at ot the sava—sacrifices [ where complete option is given ].”

2. e.g Bh. Gi VIIL 11, as Sar i

- Gl VIIL 11, as Sankara rightly says. Note

:cl;ﬁst?;c%mblem n this Section is whether all the Vedanta
one and the same Brahman, or two, or many.

SECTION 2.
Collection of Thoughis*

tatios)meﬁﬁ%ﬁ;c?fﬂl[lof all the attributes of the cbject of medi-
because of the non_s.ffthe Vedzu_qta fcexts.] [ should be made ],
Eolore T e o lference .( ie, identity ) of the goal, as
vidhi ( the Vedi ase of [the rites] which are subordinate to

€ Vedic precept), and [the collection should be

I . - . °] 5 | I 1n t[-]e \}e‘ lalltas

" (6) H it be said : “ The difference [ of goals J* does exist
ecause [ of the authority ] of the Word,” we reply: “No,
because of non-distinction [in the Word J”.

. (7) “Nor [ can the view of the difference of goals be
maintained | on the strength of a difference of ¢the context’
( prakarana ) as in the case of parovariyastva” etc.

‘ (8) Ifit be said : “[There is a difference of goals | because
of ‘ the designations ' ( samyjiia ) [ like aksara and purusa ],” we
reply : “ It has been already explained, and that is even admit-
ted here ( by us ).”

* this, as in Br. Sa. I11.3.33
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(9) And [the difference of goals] is inconsistent’ because
of the omnipresence (of both the so-called goals).

NOTES i—

1. i e., the Satrakira allows the “collection” of the
attributes of purusa only from the purusa-texts and not from
the aksara—texts also, when one meditates on purusa.

2. Note that the opponent seems to have in his mind the
two goals : aksara and purusa.

3. Sankara reads ‘samaﬁjagam,’ but I follow the reading

accepted by most of the other Acaryas.
SECTION 3.

Two Names of the Goal.
e is no difference in all (other points),

(10) Because ther po
) are (to be understood) otherwise'.

these two (designations

Note :(—

The Satrakara agrees to a diff
that of goals, the goal being in all
same because all other points, codand
where.

erence of two samyjiias, not to
Upanisads (and the Gita) the
etc. are the same every-

SECTION 4.

Aitﬁbutes of purusa.
g with “bliss” (@nanda)

(11) The attributes, beginnin
collected for the medita-

belong to pradhana® [ and should be
tion on the same, as said in Siitra 5 above Il

(12) The attributes, such as' having prya for the head’
(priyasirastva) do not come up for Coﬂsid‘:f?t{on b_ecause. [these
attributes show ] an accumulation and a chmmut:'on which are
[possible only] in case of there being difference [in the “goals”

to be achieved I’
(13) But the other [attribu
of the sameness of the object [

(14) [The attributes such as ‘having P"é{’“_ fO‘f the he?td’ are
not to be collected ] because of their non-utility in meditation,

tes] [should be collected] because
of meditation ].
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(15) And becapsc of the word atman® [used as predicate
of ananda in the Sruti ].

NoOTES:—-

1. This is probably a reference to Br. Si. I. L 12,
because no Sruti gives a list beginning with bliss, as is
required by the Satra, not even Tai. Up. II. 1 which is
referred to in Br. St I. 1. 12 and indirectly in the
present Sutra.

2. ‘Pradhana’is a word used for purusa even according

to Sankara ( Sa. Bha. Br. S. IIL 3. 33 ). In the days of the
Sutrakara pradhana was used for the personal purusa e. g. in
MBh. XIV. 19. 47-48, XIV. 18. 32 ( see Chapter IV).

3. Note that the Sutrakira rejects such attributes of
purusa (in Tai. Up. II. 5) as do not agree with his standpoint
that aksara and purusa are only two names for the same
coalfNEBENISY, ST 318 ). " He would reject also brahma-

P{}f‘;.chﬁ”g).d purusa in“ brahma ?ucckam pratistha” ( Tai.

4. “ Ananda atma " ( Tai. U :

‘ : - Up. II. 5 ) may have meant :

“ Ananda is the Atman of the purusa [just as jiva is the Atman

of aksara or Brahm'zm, Cha. Up. VI. 3. 3)”; but the Siutra-

kara understands it {o mean “ ananda is the Atman ” i e,
Ananda is the Paramatman or pradhana .

SECTION 5.
Melhod of purusa-meditation.

- (16) Pl‘fldkﬁna should be grasped [ in the meditation ] as
[ identical with ] the Self ( atman ) [of the meditator], as is the

case in [ the meditation of | the other [i. e. aksara], because
of what follows.

(17) If it be said; “[Pradhana should be so comprehended]
because of the ‘invariable concomitance’ (anvaya )” we reply:
“[ Still ] it may be because of the ‘ affirmation’ avadharana)”.

NOTES :—

1. Amvaya is ‘the invariable co-existence’ (opp. of uvya-
tireka) ; here, that of the Jivaand purusa in the human heart (?)

%. Avadharanpa is “ eva” in “ alm ely ev opasita” Br, Up.
I 4. 7.
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SECTION 6.

The Functions of aksara and purusa.

(18) [The topic ( prakarana) in Tai. Up. IL 8]is I_lof
the same as that which has preceded, because of the descrip-
tion of the function [ of aksara in this passage ].

(19-20) “(The functions of ‘delighting’ and ‘awing’) are
the same; and this is so because of the non—difference ( of the
topic in these sections of the Vedanta ). Even in other places

V19

itisso because of the connection (between the two functions;

(21) Not, indeed, because of the difference [ between the
two functions of ‘delighting” and ‘awing’ ].

(22) And [the Sruti ] shows it.

(23) Moreover on this ground [ we distinguish between ]
. > Y
‘mainienance’ (or sustenance) ( sambhrli ) and ‘heaven p}ert;
sion’ dyuwyapti* [as the functions of purisa and aksar
respectively ].
II. 8. is not the sameé
. 1-7 ] because the
d as they are mn

(24) And [ the topic in Tai. Up.
as in the preceding scctions i.e. Tai. Up. II
other attributes are not herein mentione
the sections of purusa—lore’.

AR T ?
(25) “[“No, aksara is not mention.ed in Tai. Upi Iil:i ,tl?;
‘No, the topic of Tai. Up. II. 8 1s not. dlfferf_:nt frornt’f;;ml1 o
preceding sections’ ] because the objects, viz., pene 1% i
others [ mentioned here] are different [from tnos% If 2
mentioned with respect to aksara, e. g. those n LAl

3417

(26) [No], but in case of any one o_f these c:b;efc.t i
ing ( hdni ) one should take it over (upaymmm) [ 1(13. 1;1011
other text where it is not missing ], because of the 'sublorc)u.]( ol
[of such objects] to the [express] Word, asis (!on:”m ;
case [of the non-mention of one or more ] of kusa grass, 5
piece of cloth ( acchandas— a seat? ), a hymn and a by-song;

this has been already explained.

S miss-
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27. ( One must take in the objects not mentioned in his
text from other texts where they are mentioned,) because there
remains nothing to be accomplished hereafter (‘by the
liberated ), for so say the followers of a certain Branch.

NOTES :(—

1. As ‘va’ in Sutra 21 shows, these two Siitr: u
are piirvapaksa Sutras, wese two Satras (19-20)

2. According to the Satrakara, “delighting,” anan
. ) itrakara, ing,” anandana
(in Tai. Up. I1. 7 ) and “awing” (in bhisa asmat valah pavate

Tai, Up. II. 8 ) are respectively the functions of purusa and
aksara. ]

3. Cf bibharti in Bh. Gi.XV.17, bharate in Sve. Up. 1. 8.

1. CE. divi in fipad asy dmriam divi—Cha
N BT frtlom dini—Cha. Up. IIL 12,6

& 5. This shows that pradhana is, according to the Satra-
- kara, purusa, and that the Siutrakira makes a distinction
between purusa—vidya and aksara—vid ya.

6. Note that the Acary: 3 et :
S St arer ryas do not know the Sruti to which

7. Instead of upayanasabdaseiaina
¥ ' - upa sabdasesalvat 1 propose to read
z;fciz:cgzim sifllzid(;_scsafmt. I believe this was thg orlijginal reading
‘hznaul’lbagefl fl; y the context, by the presence of the wor d
e nd by the fact that the Acaryas could not give any
satistactory meaning to the Sutra as they found it.

SECTION 7.,
Oplion of the Name for Meditation.

(28) [Qne may meditate on either of the two, purusa
and aksara ] in accordance with his own wish, because both
of them are not in disagreement [ with the Scriptures ].

(2?) The goal ( gati ) is fulfilled in either way, because
otherwise [ there would be ] an inconsistency [in the Scriptures].

(30) [Such a statement that one may meditate on either
of the two according to his own wish ] is quite proper because
we find an object of such a nature [in the Scripture] as we
find such a one in the world. -
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SECTION 8,

Number of Thoughts lo be collected for
Meditation on purusa.

(31) There is no obligation ( niyama ) that all the
thoughts on pradhana should be collected for meditation on
it; [but] there is no opposition [ to such a collection ] because

of the Word' and of Inference.

NOTE. . —

The collection of the thoughts was taught for the first
time by the Satrakara;the Srutis, "whenever they described
the meditation on purusa, enumerated a few of these attributes
and said that the meditator on purusa so far described would
thereby reach his goal.

SECTION 9.
No Collection of the Thoughls during adhikara.

(32) [The thoughts' ] which belong to the I'Cl:lgiOL.lS
qualification ( adhikara ) should [ be al]_towec} to] remain [ in
the meditation ] only so long as the gualification lasts.

[ Or, the collection of adhikarika thoughts should be
restricted to as many of them as are in accordance with the

meditator’s qualification ].
NOTE i—

« Jdhikarikanam ” in the Stra suggests that dhiyam is
understood; and this is further confirmed by dhiyam in the
next Sutra.

SecrioN 10.
Meditation on ‘ aksara’.

(33) But [to collect] the thoughts on aksara for the
on it is discountenanced ( avarodhal )
mon [ negative ] character' and because

( i. e.aksara ); the case is
this has been already said’.

purpose of meditation

because of [ their ] com
of [ the meditator’s ] becoming that
similar to that of the aupasada rite;

(34) Because of the Scripture stating ( that )

are the attributes of aksara.
21

“ so many*”
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NOTES :—

1. The v o .~ = T} pe - . S
vord “s@manya ”, which is variously interpre ted
by the commentators seems to | in f i
0 ‘ 1ave in fact only the simple
sense of “ common character” and thi
: an 11s common character
of the aksarap-assages is their negati t ' :
S e gative nature, which renders
1ughts on aksara unnecessary.

2. A reference to Br. Si
Sa. TIL 3. 11. @. IL 3. 8 and 10, or to Br.
3. The Suatrakira seems to refer to the
1 f(
aksara texts mention the attributes of aksara 1in ;L?:::hthaat v‘ti’:;

as if they intended to exhaust all i : .
{EBNE L& s Br Up. 1118, 3_1t111.e attributes in that single

SECTION 11.
Method of Meditation oy aksara ( see Sec. 13 )

(35t) th;le rr}lgditator on aksara is to think of aksara as
[ present ] within his own self, as in the case of [meci't ti
on ] the group of bhuitas', itation

(36) If it be said: “[ Aksarg i '

/ 3 S is to be thought of as within
the rx’led1tz&tor s ;(;lf becau'se | etherwise the difference [ between
aksara an 15“1_ za_na] will - remain unexplained ”, we reply:
« No. The case is like that of a second precept? , o

NOTES :—
1. The five elements of the body and their deities.

2. According to the St :
: rakars : 2 ;
the basis of two precepts for ﬂ;(g’:ﬁg’ ‘g{’)‘;“ and aksara form

SECTION 12.
Interchange of Thoughts on purusa and aksara.

(37) [In the texts about aksara and purusa we find] an
interchange [ of (some of) the attributes or thoughts of aksara
and purusa ), because [the Srutis] distinguish (aksara) as they
do the other (purusa).

(38)_ [ For exarple, we may point out that ] that same
i Wh.lCh. dCSCI‘lbes j)urusa as a'fzaﬂdal etC. distinguishcs

[Srut S
ch distinctions ag properly belong to purusal® .

aksara with su
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(39) The attributes satya’® and others’ ‘may be, at the
wish of the meditator, taken in the meditation on the other
[than that with reference to which they are mentioned in Tai.
Up. II. 1] (i. e. in the meditation on purusa ), and in that [ with
reference to which safya and others are mentioned ] (i. e. in

the meditation on aksara ) [ the meditator, may, at his will,
collect attributes ] from “ ayatana ” and those that follow’.

(40) [ The attributes of purusa when mentioned by the
Sruti with reference to aksara® should, out of respect [for the
Sruti] not be dropped [ in the meditation on aksara ].

(41) [ This rule of non—dropping or “ interchange ”
applies to an attribute of purusa ] when it is present [ in an
aksara~text ]. [ This is done ] out of this [ respect for the
Sruti ] because it is the word of the Sruti’. '

(42) There is no rule for deciding [ which are ] those
fruit of such a standpoint is
he side of the Scripture] to

f separately ( prthag dhi s

[ interchangeable attributes ]; the
that there is no objection [ from t
(aksara and purusa) being thought o

NOTES :(—
1. Tai. Up. IL describes purusa in II. 7 and aksara or

Brahman in II. 1.

2. The Satrakara has in his mind “ Satyam jiianam
anantam brahma "—=Tai. Up. II. 1, as is_ evident from the
word satyadayalh in the next Sulra (according to my sugges
tion ). He thinks that safya, jiana, ananta_are properly
speaking the attributes of purusa, but by way of “ interchange

to aksara.

of attributes”, the Sruti assigns them
Siitras 38-39 in a differ-

3. I have divided the words in ) in a d
e found in all existing pathas;

ent way from that in which they are .
and in place of ¢ ramaditaratra’ (10 41 ) I have substituted
¢ pamad itaratra’ which is the reading accordmg‘ to M_adhva;
thus, Satra 38 is ¢ saiva hi » and Satra 39 reads ° satyadayah
kamad itavatra tatra ¢ ayalanadibhyal. 5

4. No commentator has been able to quote as visaya-
vakya a Sruti which gives a list of attribntes beginning with
satya, as is required by the Sutra. All the conjectures of
Sankara and others seem to me unnecessary; they are a proof

of the loss of tradition.
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[ adibhyal is explained by no interpretor in a
satisfgétoAyzfg”adibb)e} icve, the Satrakdra refers to the attri-
butes thalt.yhe h};s enumerated in Br. Sa. L 3—4 which  begins
with dyubhvadyayatanant svasabdat ( Br. Sa. 1. 3 1). This
also shows that in Br. Sit. L. 3—4 the Suatrakara has discussed
such texts as primarily refer to aksara.

6. “ Prasasana’ in BI. Up. III. 8. 9 (Br. S 1. 3. 11) is

an example.

7 This sounds rather fautological and tautology was
Sitra literature. A better explanation

tri i in the
suclaavoided it holar will be welcomed.

if suggested by any sc¢
8. Sankara reads “ prihag Ii ", but others have the read-
ing which I have followed. Sutra 50 (prajinantara) confirms
the correctness of the latter.
SECTION 13.

Method of Meditation on aksara (conid.).

~ (43) [ During meditation, aksara is to be conceived of ]
in that very way in which pradhana’ is comprehended for
the same purpose; this has been already said.?

NoTEs:—-

1. Here, again, all the available recensions read pradan-
avat the meaning of which none has been able to explain
satisfactorily; I have taken “ pradhanavat ” to have been the
original reading. ( See the notes below. )

2. This refers to ‘ ifaravad ’ in Br. Sa. IIL. 3. 16, and it
also proves the correctness of the change in reading I have
proposed above,

SECTION 14.
Superiority of aksara o purusa.

(44) Because of the majority of the texts [ describing
aksara ], that (i.e. aksara) is more important [as an object of
meditation ] (than pradhana).

(45) Even then', the option already stated [holds good]

because of the context of the texts [ describing it]; so it may be
as is the ease with (optional) rites and with the mind of man.
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(46) And [ the former option holds goad also] because
of the transference [ of the attributes of the one to the other in

case of aksara and purusa].

(47) But, [ the meditation on purusa is ] nothing else but
vidyd (the doctrine of liberation), because of the affirmation

[ in the Sruti ]2
(48) And because we see a text [to the effect ].

(49) And there is no objection [to pztri:r._sa—updsmiﬁ]
because of the superiority of the evidence of the Sruti text and
other proofs [ to that of pure reason].

(50) And this (‘option’ piirvavikalpal) is seen from [ the
evidence of ] the theme (ot Sntroductory remarks’) etc. to have
the difference ( j)rﬂtakimvai) of another (way of) understand-
ing ; this has been already said".

(51) Though there is an analogy [ between the ‘pum_sa—
attainment and a world® like the worlds of Indra, Aditya, etc.
mentioned e. g. in Br. Sii. 1V. 3], there arises no “fault of
purusa being regarded as a world ” ( lokapatti ), becz_mse [ffhe
idea of purusa as the goal in absolution in the form in which
we have to understand it ] is found [ in the Scripture, and the
Scripture is the highest anthority ], nor indeed [is the,re any
possibility of purusa being looked upon as ‘a world lqka]
just as there is no possibility of Death [i.n the Katha Upanisad
being looked upon as the death known in the human world].

(52) And [ the former option holds googl pecause both
aksara and purusa have ] a similarity of worc'_ls with para _(the
Highest), but the application [of a term particularly to either
of the two ] is based upon the frequency ( of usage ).

NOTES :—

1., ““Zad apis _
the preceding one where 1
mentators.

2. This is a reference to Mu. Up. I. 2. 1
nce to Br. Sa. IIL 3. 42 ( prihag dhi).

» should be transferred to this Satra from
t stands according to all the com-

3. This is a refere
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4. Tai. Up. IL. 1 says that the libcrated scul e n joys
allilgsobijlects, of desire. in company of the
mtelligent Brahman ; this sounds as if the liberated soul were
to reside in a world ( loka ) like the worlds of Indra, Prajapati,
ctc., where also similar enjoyment of desires is described as
taking place.

5. The Sitrakira seems to mean that words like (.iz‘m_cm,
Jyotif, Brahman, etc. which are used for the Highest Being
(para) can be used for either of aksara and purusa ; he means
also that even the words aksara, purusa etc. may have been
used interchangeably, but the frequency of usage helps us in
deciding the sense of any particular passage.

SEcTION 15,
Choice of One only out of the Two.

(53) One [ of the two options should be accepted for
meditation, because that one which is accepted is to be
meditated upon as identical with the self of the meditator, and ]
because the self [ of the meditator] exists [already] in the

body [and the meditation involves the identity of two only,
Dot that of three ],

' SECTION 16.
No Invariaple Co-existence of the Object of Meditation and
the Meditator,

Pumsf - Ther.e is a logical non—co-existence [ of ak_sara' or

exist.a a}rlld the Jiva ], because [ the first two ] donot [}1ece.ssar11y]

fr Where the [ last ] one exists; but the case is different
oM what we find' [ in Sruti and Smrti ]2

Norgg:—

I Uf’al“bahi, in the Siitras, means “the finding of a state-

61 o i the Srut” . g in Br. §a, II. 1. 36, Bh. Gt. XVIII
1e8?ys that Isvara (not “Jiva” who does, of necessity, reside in
says ﬁlmf nbody) resides in the heart of all beings. The Sutrakara
apsi a. Itis not so in meditation. He seems to think that
R or purusa does not reside in the heart by nature, but

2ne of the two may manifest itself therein after the meditation
1S carried out,

2. The Satras (54 ff) refer to angopasana and therefore

are not discussed here.
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2. Br. Si. III. 2 (partly).

Two Aupanisada views are here criticised by the S trakara.

(a) Br. Su. ITL5281=213

These Stitras embody a refutation of the view that in the
Highest there is a “distinction of place” (sthanabheda):

(11) [It can] not [be said that] [ the two sets of-chara-
cteristics mentioned in] the two-fold taxts' are thoseh of the
Highest One? even® with regard to [different] places (sthanatalh)
[ within the Highest One ], for, [they belong to it] everywhere.

(12) If it be said: “No [i.e. the two-fold attributes do
not belong to para ‘in every part of it * sarvatra], because
there is a difference [in para itself, viz., the difference of
space or place-sthana']"; we reply: “ Not so, because a_stafet-
ment about that (1. e. about the difference of space ) is 10
found in each text’” or “In each text there is a reverse
statement®”,

(13) Moreover, the followers of one Branch of the
Vedas [ really say ] so’.

(14) For, it ( the Highest ) is certainly, formless, that
[ formlessness ] being its chief [aspect J'.

(15) Anditis like the Light’, because [its description ]
cannot be futile,

(16) And the Sruti does describe it (i. e. para ) as “.only
that” ( tanmatra ).
(17) And the Sruti" shows [that the “whole” cf para

has all the attributes that belong to it], and the Smrti does
the same,

(18) And for this very reason, [ we have in the Sruti**
para bralman’s] comparison like that of the Sun and water
( kam )* and others,

(19)  But, in so far as ( para bralkman ) cannot be reflect-
ed as [the Sun] in the water, ( Brahman ) is not like that
(i. e. the Sun ) [in becoming “ many " J*,
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(20) [ Para bralhman’s | participating in increase and de-
crease is explicable on the ground of that characteristic being
included [in the coincidentia oppositoruimn ]; it is so becaus€
bf)th the [mutually contrary] attributes are reconciliable
lin para bralunan ).

(21) And because the Scriptures show it'>.
Norgs : —

tormyl;_- The texts giving separately the coincidentia opposi-

2. Note that para is used b utrakar
ara y the Satrakiara when he
ip??ks of the Supreme Being, without any particular reference
O it as pradhana or aksara.  Para was so used in 111 3. 52.

3. ‘Even’ api implies the Si ara’ jecti
: utrakara’s rejection of the
:"fg"f;lrlat‘th?_ two—fold texts can be explained as describing
L fgstg Vroujhczs) of the H}ghc.st or as describing aksara and
e Highestseparate entities instead of two places (sthana)

4. saihes ;
This pirvapaksa seems to state that aksara and purusa

a .
isi'tihr:aultgelncaliy one, but aksara is the lower place and purusa
spatial dg i?r place in the Highest One which has got this

anany v c;;lctxon within itself; so that the negative sentences
Saé‘»’as;n;zk llms-va etc. ) and the positive ones ( satyakama,
The OPPOfl éﬁ) should  respectively be applied to these two.
I seems to have referred to such texts as Mu. Up.

gals o) . .
which says that purusa is above aksara.

S e Shtr Nyt y
burusq or orly 1(11 klsiz]:im means two {exts which describe only

Pltius% (I;fr?- the Satrakara may refer {o the attributes of

(e g' 0 b asasana etc. ) mentioned with reference to aksara
i I. Up. II1. 8. 9) or wice versa.

WherZ'“a}gm_babIY ’fh”e' Satrakara refers to Mu. Up. L 2. 13

of place il'lat’la purusa” is mentioned so that there is no difference

Purusg ; the two as is mentioned in Mu. Up. IL 1. 3 where
@ 1S said to be above aksara. :

8. . »
D tAccordmg to the Suatrakara, purusa and aksara are, as
B Sﬁ’ IWZ? aspects for meditation. The former has a form

+ 1. 2.23); the latter has none. Aksara is more impor-

tant than Purusa (Br. Su. II1. 3. 44).

. Supreme One’; [otherwise everythi
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9. The parvapaksin seems to have pointed to such texts
as Mu, Up. IL 1. 4. The Satrakdra says that the description
in II, 1,4 is not futile because the para is itself like the Light.

- 10. “He is like a solid mass of salt, which is without an
inward and without an outward, a mass of juice, the whole of
it (krtsna rasaghana eva) ........ B B A2 o

11. The Satrakara refers to such texts as describe para
bralman to be possessed of contrary attributes €. g. Sve. UR.
III. 19, 20; Katha Up. IL 10, 20; Isa Up. 5; and Bh. Gi.
XIIL 12-13. .

12. The reference is to the Brahmabindu Upanisad as
quoted by Sankara and other commentators.

13. Kam,is used in the sense of water in the Maitriyaniya

Samhiti, Satapatha Brihmapa and even in the Yajhavlkya
Smrti. The word ambu in the next Sutra also shows that

kam in this Safra stands for ‘water’.
s not

14. i e. the manner in which para becomes many is no
that in which the Sun, the Moon etc. become many. This
restricts the comparison of para with the Sun etc.

(15) See e. g Sve. Up. IIL 20,, Bh. Gi. XIIL 16.
(b) Br. Sa. IIL. 2. 32-38.

These Satras embody a refutation of the view that there

are two goals :—

(31) “[The Supreme One' is] higher than this [agyakta,
as described in Br. Si. IIL 2. 23], because of theﬁdemgpations
of a bridge?, measure’, connection?, and difference [which are

applied to avyakta]”.
(32) But [it is not so] because [the designation “bridge”

is] due to the common characteristic’.
(33) [Because the designation of measure is] for the
ease of understanding, like [the designation of] its [four] feet

3 1 18 @ J ed].
[which cannot mean that the para is a quadruped]

(34) [The designation of the cannection of the Unmanifest

with purusal is due to the msntion of a p wrticular []LlCG in ?hc
ng is para and those with

22
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which avyakla is connected are different places in paral; it is
similar to the case of the Light® etc.

(35) And because [in the case of the difference of aksara
and purusa) there is the possibility of an explanation’,

(36) And, because the Sruti: negatives the existence of
any other principle [besides aksara®.]

(37) Hence the omnipresence [of awyakla] which is

established in the texts which mention the extent (of Brahman)
and in others.

NOTES :—

1. As tuin the next Sitra shows, this is a pirvapaksa
Sutra.

2. Cha. Up. VIIL 4. 1-apyakta or atman is a bridge.

3. Cha. Up. III. 18, 2-Brahman has four feet; therefore
it is limited; the unlimited must be beyond it.

4. Avyakta is connected with purusa on the one side

and mahad or the lower Nature on the other e. g. in Katha
Up. III. 11.

5. Aksara is different from purusa e. g, in Mu, Up. 1L 2,
Bh. Gi. XV, 18, Sve. Up. 1. 6.

6. The Satrakdra does not admit that purusa is higher or
eienitan fakarg,hand. that therefore there are two goals.
Atman is called a bridge because like a bridge which helps in
CTOSSINg a river, afman helps in crossing the sea of worldly
existence,

R

‘7. The Satrakira does not believe that the twofold con-
tradlctory attributes belong to different parts or places in the
para; they belong to every place in the Supreme Being; but
he admits the distinction of place as such in para without
reference to its attributes, So there is no inconsistency in the
Sutrakara’s position in IIL. 2. 11 and in this Satra.

8. The Light is called star, Moon, Sun, fire, flame, with

reference to its presence in different places, so the para is
called purusa, aksira. etc,

various places,

with reference to its presence in
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9. In Br. Si. I. 4. 3. avyakia (in Katha Up. IIL 11) is
explained to be lower than purusa, because as the Nature it is
dependent on the latter. This seems to be the upapalti in
the Satra. : :

10. The Satrakara, naturally, refers to such texts as deny

the existence of any principle other than aksara e. g. Br. Up.
1L 8. 11. :

. 11. There cannot be two omnipresent goals like aksara
and purusa both of which are omnipresent according io t(l;;e
texts; so they are the names of one and the same goal. :
Br. Sa. III. 3. 9.



ADDITIONAL NOTES.

Other and perhaps better explanations of Sve. Up. I 7a-b
and V.1 (than those given in App. L C) can be given as

follows:—

(I.7a-b) This is the Supreme Brahman (paramam vrahma)
celebrated in song. The three and the Mutable are well esta-

blished in it.

(V.1) There are, with Brahma above them (brahmapare)
two infinite Immutable Ones, wherein Knowledge (vidya) and
not—-Knowledge (avidya) are placed concealed. Not-Know-
ledge is the Mutable (ksara), Knowledge is the Immortal. He

o
who rules over the Knowledge and not-Knowledge is other

than these two.

NOTE:—

1. Iaccept Prof. Schrader’s suggestion to read supratisth-
aksaram €a as supratistham ksaram ca instead of dividing the
compound as supratistham aksaiant ca as I have done in App.
I C. The advantages of accepting this suggestion are
obvious. Firstly, frayam ( the three ) in L 7b are, in this case,
the same as the three in I. 9 and 12, viz., the Lord, the Immut-
able, and the Jiva, since ksara is, according to this suggested
reading, to be counted separately ( see note 3 in App. 1. C. 1).
Secondly, supralisthamaksaram ca, the division of the compound,
that I had proposed, required  aksaram ” to be applied to
ksaram and in a secondary sense, viz., “imperishable” instead
of the usual sense, viz., “the Immutable”. Thirdly, the con-
struction of “ca” (and) at the end of I. 7b had to be left out of
account in my rendering of the verse, since, the compound
supralis [haksarai could itself be exp]ampd as supralistham
aksaram ca, according to the Tules of semasa. As a matter of
fact, the ca atthe end of L 7b requires the splitting up of
supralisthaksaram into supratistham ksatam ” and this con-
firms Prof. Schrader’s suggestion. And lastly, efat in Sve. Up.
1. 8a requires ksara and aksara to have been mentioned in 1. 7
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and this requirement can be best fulfilled according to the
suggested correction of the text.

2. Paramam brahma ( Sve. Up. L. 7a)is, in this case,
the Triad as a whole as distinguished from the #raya or the
three taken singly. Thus, paramam brahma is equivalent to
bralmam in 1. 9 and 12,

3. Brahma in brahmapare (in Sve. Up. V, 1a ) seems
to be bralunam mentioned in Sve. Up. 1. 9 and 12 ( see 1. on
p. 140 ). Brahmam is the Triad ( Sve. Up. I 9, 12 )
which is certainly higher than, or above, the two Immutable
Ones, to be explained in the next note.

4. The two Immutable Ones ( dve aksare ) seem to be the
two ajas, viz., Ida and the Immutable ( aksara ) mentioned in
Sve. Up. L. 8a-b, the jiia and the aji in Sve. Up. I. 9a—b, the
deva and the aksara or atman in Sve. Up. L. i0a—b, and the

prerity and bhogya in Sve, Up. 1. 12c—d. Only these two can be
properly said to be aksaras or the Immutable Ones among the

principles mentioned in the Svetasvatara Upanisad. Moreover,
V. 1b can be consistently explained only with this interpretation
of dve aksare ( see note 5 below )- And again if braluna in
brahmapare is bralmam or the Triad, dve aksare must mean the
Lord and the aksara or the Immutable. So, Sve. Up. V. 1. is

to be noted because it calls the T¢a (or purusa ) aksara, besides
designating the usual aksara as such.

S, _S‘{e. Up. V. Ib states that in the two aksaras vidya
and awc_iyg are placed concealed, Thus, the two aksaras
are the hiding places of vidya and avidya and as such cannot be
identical with vidya and avidya. Vidya is explained as amyta
or aksara (see note 11 on Sve, Up: L. 7-12 in App. 1) in Sve.
Up. V. Ic, and vidya is said to be placed concealed in one of
the two aksaras in V. 1. a-b, This can only mean that the
aksara called both amyta and vidya is lower than, or to be
traced to, another aksara, which aksara, again, can be none
else but the purusa or 1a as the Sve. Up. likes to call him
(SV?' Up. L. £-9). This meaning of V. 1 justifies the expla-
nation of dve aksare in V. 1a as the Lord and the Immutable.

. R Avidya is placed in one of the two aksaras (V. 1b); it
is also explained as #ksarg (V. 1c); so the aksara in which

avﬁd%d is concealed is the Immutable or aksara properly so
called. ,
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. Thus, the order of the principles mentioned in V.1
is as ?ollo\vs: (’1) brahmam or the Triad, (2) aksary, ‘the hld‘:r‘lg
place of zidya otherwise called aksara also, 1. e. purusa c;r isa,
(3) aksara the hiding place of avidya, (+) avidya 0{ sara.
So, this is a preparatory stage towards the evolutional series
of the Katha Upanisad (Ka. Up. IIL 11).

8. Due in dve aksara (V. la) should be notjufed. E,t is the
first definite departure from the * .ekam eva adwtq:am " of ;he
Oldest Prose Upanisads (e. g. Cha. U‘p. V.25 1) as s gtsc;
the expression lividham bialhmam. Such a statement a 01(1j
the dualism (in this case, the spiritual dualism) of pmzlgsi a;n
aksara is quite consistent with the sharp distinction 3 wuer;
these two principles met with in the Gita, and the yet sharpe
one found in the later Mahabharata.

9. As the Knowledge (along with the not—=Knowledge _)
is said to be ruled over by the Isa (Sve.Up. V. 1. cd ‘), it
cannot be the Jiva who is declared to be the not-ruler (anisa)

in Sve. Up. L. 9.
CONCLUSION :—

It must be admitted that the explanation of S:‘{C; Wy AVl
proposed above is more in harmony with that of Sve. Up. L
7-12, than the one given in App.. I; because thereby the same
principles as are mentioned in Sve. Up. I, are to be fqund n
Sve. Up. V. Moreover, to understand the two 'akgara‘s in V 1
as . referring to purusa or isa and aksara is besides being
consistent with the teaching of the verse (V. 1) 1t_sel’f, far better
than taking the term aksara to mean “imperishable and refer-
ring one aksara to what is called ksara.

The above interpretation further supports the ref:onstrug-
tion of the meaning of the term aksara proposed in this Thesis

as a whole.
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