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PREFACE

——

Dr. DEussEN's treatise on the Upanishads needs no formal
introduction or commendation to students of Indian
thought who are familiar with the German language.
To others T would fain hope that the translation here
presented, which appears with the author’s sanction, may
serve to make known a work of very marked ability and
of surpassing interest. As far as my knowledge extends,
there is no adequate exposition of the Upanishads available
in English. The best wes published by Messrs. Triibner
more than a quarter of a century ago, and is in many
respects out of date. As traced here by the master-hand
of the author, the teaching of the ancient Indian seers
presents itself in clearest light, and claims the sympathetic
study of all lovers of truth.

For the English rendering I am alone responsible.
And where I may have failed to cateh the precise meaning
of the original, or adequately to represent the turn of
phrase, T can only ask the indulgence of the reader. Dr.
Deussen’s style is not easy.  And if a more capable hand

‘than mine had been willing to essay the task of trans-

lation, T would gladly have resigned my office.  With
whatsoever care I can hardly hope entirely to have
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vi PREFACE

escaped error. But for any indicatién of oversight or
mistake, and any suggestion for impiovement, I shall be
most grateful. The work has exacted many hours that
could be ill spared from a very full life. If however it
conduce in any way to a better understanding of the
mind and heart of India I shall be amply repaid.

A. S. GEDEN.
Ricayoxp,
December 1905.

__"’__J

PREFACE BY THE AUTHOR

—_—

THE present work forms the second part of my General
History of Philosophy. It is however complete in itself;
and has for its subject the Philosophy of the Upanishads,
the culminating point of the Indian doctrine of the
universe. This point had been already reached in Vedie,
pre-Buddhist times ; and in philosophical significance has
been surpassed by none of the later developments of
thought up to the present day. In particular the Sankhya
system has followed out lines of thought traced for it in
the Upanishads, and has emphasized realistic tendencies
already found there (infro, pp. 289-255). Buddhism
also, though of entirely independent origin, yet betrays
its indebtedness in essential points to the teaching of
the Upanishads, when its main fundamental thought
(nirvdnam, the removal of suffering by the removal of
trishind) meets us expressed in other words (union with
Brahman by the removal of kdma) in the passage from
the Brihadaranyaka quoted helow.!

The thoughts of the VedAnta therefore became for
India a permanent and characteristic spiritual atmosphere,
which pervades all the products of the later I":._Z__t.erature.

1 Brih. 4. 4. 6, infra p. 348, ;

vil
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To every Indian Brahman to- -day the Upanishads are
what the New Testament is to the thristlan

So significant a phenomenon deserved and demanded
a more comprehensive treatment than it had yet obtained.
And my hope is to remove in some measure the cloud
which hitherto has obscured this subject, and to exhibit
order and consistency in place of the confused mass of
contradictory conceptions, which alone had been supposed
to exist. If the result is not a uniform and unified
~ system, there is yet found a regular historical develop-
ment, the key to which is an original, abrupt and daring
idealism ; and this in its further progress by a twofold
concession, on the one hand to traditional beliefs, and on
the other to the empirical prepossessions natural to us
all, was gradually developed into that which we, adopting
Western phraseology if not always in a Western sense,
call pantheism, cosmogonism, theism, atheism (Sankhya),
and deism (Yoga). Chap. ix., “The Unreality of the
Universe” (pp. 226-239), which by its paradoxical title
attracts attention and provokes contradiction, or the final
survey at the close of the book (p. 396 ff.), may well
serve as a first introduction to these oriental teachings.

A remarkable and at first sight perplexing feature in
this entire evolution of thought is the persistence with
which the original idealism holds its ground, not annulled
or set aside by the pantheistic and theistic developments
that have grown out of it. On the contrary it remains
a living force, the influence of which may be more or
less directly traced everywhere, until it is finally abandoned
- by the Sankhya system. Adopted by the Vedanta it is
proclaimed as the only “higher knowledge ” (pard vidyd),

e

e e
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and contrasted with all those realistic developments
which together with® the ecreation and transmigration
doctrines are known as the *“lower knowledge” (apma
vidyd), and are explained as accommodations of the written
revelation to the weakness of human understanding.
This accommodation theory of the later Vedantist teachers
is not wholly baseless, and needs correction only in the
one point that this adjustment to the empirieal capacity
of the intellect (which works within the relations of time,
space and causality) was not intentional and conscious,
but unconscious. TIn this shape the idea of accommodation
becomes a key which is fitted to unlock the secrets mot
only of the doctrinal developments of the Upanishads,
but of many analogous phenomena in Western philosophy.
For the practice of clothing metaphysical intuitions in the
forms of empirical knowledge is met with not only in
India, but also in Europe from the earliest times. And
for that very reason no account would have been taken
of it had not Kant demonstrated the incorrectness of
the whole procedure, as T hope to show in detail in the
later parts of my work.
P. DEUSSEN.
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PHILOSOPHY OF THE UPANISHADS

A. INTRODUCTION 10 THE PHILOSOPHY
OF THE UPANISHADS

I. THE PLACE OF THE UPANISHADS IN
THE LITERATURE OF THE VEDA

1. The Veda and its Divisions

It will be remembered that our earlier investigations led
to a classification of Vedic literature into four principal
pazts, which correspond to the four priestly offices at the
Soma  sacrifice ; these are the ng, Yajur, Sama, and
Atharvaveda, each of which comprises a Samhit4, a Brah-

~ mana, and a Sitra.. The Brahmana (in the w1der sense of
the term) is then further divided by the exponents of the

Vedanta into three orders, which as regards their contents

are for the most part elosely connected with and overlap
- one another, viz.—Vidhi, Arthavida, and Vedanta or
- Upanishad. The following scheme may be helpful in

ret&mmg in the memory t]ns primary elassification of

the Veda :—

1. Rigveda. ) 4. Samhita. o Yidhi
I jamareds 02 Babucun { b. Arthavada.

THL Yajurveda. s h :
V. Atharvaveda, €. Sitra, c. Vedinta., [:U]_T_&Hl_‘ﬁh&d.}
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TIIE. PHILOSOPHY OF THE UPANISHADS

A further preliminary remark is’ that each of the
above twelve parts of the Veda has been preserved as a
rule not separately, but in several often numerous forms,
inasmuch as each Veda was taught in different S'dlkhds
(literally, ¢ branches” of the tree of the Veda), v.e. Vedic
schools, which in their treatment of the commen subject-
matter varied so considerably from one another that,
i course of time, distinet works were produced, the
contents of which nevertheless remained practically
the same. In particular, each of the threec ancient
Vedas (in the case of the fourth the relations are
usually different) comprises not one Brahmana, but
several ; and similarly there exist for each Veda not
one but several Upanishads. On this subject more will
be found below. :

2. Brahmane, Aranyaka, Upanishad

The link between the Upanishad and the Brahmana
with its very different spirit is as a rule not direct,
but established ordinarily by means of an Aranyaka or
“ forest-book,” to the close of which  the Upanishad is
attached, or in which it is included. The name is given
either because (as Oldenberg supposes, Prol, p. 291), on
account of its mysterious character it should be imparted
to the student not in the village (grdme), but outside
of it (aranye, in the jungle) (cp. the narrative, Brih.
3. 2. 13, and the names rahasyam, wpanishad), or
because from the very beginning it was “a Brihmana
appointed for the vow of the anchorite.”* The contents
of the Aranyakas perhaps favour rather the latter con-

ception, so far as they consist mainly of all kinds of

explanations of the ritual and allegorical speculations
therein. This 1s only what might be expected in the life

1 Aranyaka-vrata-ripam bralmanwn, Sivana : see Anufrecht, Einl. zum A1,
Br., p. iii,, and ep. Deussen, Upan,, p. 7.

BRAHMANA ARANYAKA UPANISHAD 3

of the forest as a substitute for the actual sacrificial
observances, which f8r the most part were no longer
practicable ; and they form a natural transition to the
speculations of the Upanishads, altogether emancipated
as*%hese are from the limitations of a formal cult. The
connecting-link is never wanting where the written
tradition of a S4khd has been handed down unbroken
(as is not the case with the Kidthaka, Svetdsvatara,
Montrayaniya), for both the Autareyins and Koushitalkins
of the Rigveda and the Twittiriyakos and Vdjasaneyins
of the Yajurveda possess together with the Samhita their
Brahmana with Aranyaka and Upanishad. Even then,
if in the schools of the Siamaveda the name ﬁr&nyaka 18
not employed, yet there also the introductions to the
Upanishads * bear throughout the character of Aranyakas.
This succession of ritual allegorical and philosophical
texts, which is really the same in all the S@khis, may
be due partly to the order of thought adopted for the puz-
poses of instruction, in which the E:amhtcc would naturally
be followed nnmedntely by the Brahmana (so far as this
was generally taught, cp. O]denbcrg, Prol., p. 291); the
deep mysterious meani_ng of the ceremonies would then
be unfolded in the Aranyaka; and finally the exposition
of the Upanishads would close the period of Vedie in-
struction. As early, therefore, as Svet. 6. 22 and Mund.

8. 2. 6, and thenceforward, the Upanishads bore the

name Veddnta (i.e. “end of the Veda”). On the other
hand it is not to be denied that the order of the texts
within the canon of each S4kha corresponds generally
to their historical development, and that the position of
the several parts affords an indication of their earlier or
later date. If, however, these two factors that determined
the arrangement, namely, the tendency to a systematic
cla.smﬁ(*atlon of the matcndl for instruction and the
1 Chandogya Upan. 1-2, Upanishadbréh. 1-3. :
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preservation of the order of chronological development,
do actually for the most part coineide in their result, this
is very simply explained on the supposition that in the
course of time the general interest was transferred from
the ritualistic method of treatment to the allegorical,
_and from that again to the philosophical. Moreover, the
separation of the material is by no means §t-fictiy carried
out, but in all three classes, Brahmanas, Aranyakas, and
Upanishads, there are found occasionally digressions of
o ritual as well as allegorical or philosophical nature.
Especially noteworthy, however, and demanding explana-
tion is the circumstance that, apart from this occasional
overlapping of the mlbjeet-—matter,"thc broad distinetions
between Brihmana Aranyaka and Upanishad are by
no means always correetly observed; e.g., among the
Aitarcyins the matter of the Brihmana extends into the
Aranyaka, while with the Taittiriyakas the close of the
Brahmana and the beginning of the Aranyaka agree
throughout, and the dividing line is entirely arbitrary.
This state of things is to be explained probably only on
the supposition that the entire teaching material of each
Sakha formed originally a consecutive whole, and that
this whole was first in the later times distinguished into
Brihmana Aranyaka and Upanishad, on a principle which
did not depend upon the character of the subject-matter
alone, but which, though in general correspondence with
\.it, wag in fact imposed from without. Such a principle we
“Zeem to be able to recognise in the later order of the four
dsramas, by virtue of which it became the duty of every
Indian Brahman first as brahmacdrin to spend a portion
of his life with a Brahman teacher, then as grihastha to
rear a family and to carry out the obligatory sacrifices,
in order thereafter as wdnaprasthe to withdraw into the
solitude of the forest, and to devote himself to self-
discipline and meditation, until finally in extreme old age,

UPANISHADS OF THE THREE OLDER VEDAS 3

purified from all attachment to earth, homeless and with-
out possessions, free from all obligations, he wandered about
as sannydsin (bhikshu, pariordjako), awaiting only his
spirit’s release into the supreme spirit. In the instruction

_ communicated to him the brahmacdrin was put in posses-

sion of a rule of conduct for his entire future life. From
the Brahmana he learnt how, as grihastha, he would have
to carry out the ritual of sacrifice with the aid of the
officiating priests; the Aranyaka, as indeed is implied
in the name, belonged to the period of life as vdnap rastha,
during which for the most part meditation took the place
of the sacrificial acts; and finally the Upanishad taught
theoretically that aloofness from the world which the sann-
ydsin was bound to realise in practice. Therefore it is
said of him, that he should *live without the (liturgical)
precepts of the Veda,” but yet “recite the Aranyaka and
the Upanishad of all the Vedas.”’ And as ordinarily
Aranyaka and Upanishad were blended together, so
until quite late times, as we shall see, no strict line of
demarcation was drawn in most instances between
vanaprasthe and sannydsm.

3. The Upanishads of the three older Vedas

As the Brahmanas formed the ritual text-books of the
Vedic §akhas, so the Upanishads attached to them were
originally nothing more that the text-books of dogma, a
fact which accounts especially for the identity in them all
of the fundamental thought, which is developed at greater or
less length and with the utmost variety. The earliest rise
of the Sakhas or Vedic schools, on which this community
of the ritual, and with it the philosophical tradition de-
pends, is to be sought in a time in which the contents of the
Sarmhité were already substantially fixed, and were trans-

" mitted from teacher to pupil to be committed to memory.”

1 Aruneya- Up. 2. 2 Op. Chand. 6. 7. 2.
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On the other hand the necessary ritual allegorical
and dogmatic explanations were communicated to the
pupils extempore, and from these subsequently the
oldest Indian prose took its rise. The result was that
the common material of instruction, which i its essential
features was already determined, received very various
modifications, corresponding to the idiosyncrasy of the
teacher, not only in regard to execution and mystical
interpretation of the particular ceremonies, but also be-
cause one laid greater stress on the liturgical, another on
the dogmatic teaching. Hence it is that the Upanishads
of the individual schools differ so greatly in length.
In the course of centuries the originally extempore
instruction erystallised into fixed texts in prose, which
were committed to memory verbatim by the pupil,
while at the same time the divergences between the
individual schools became wider. It is therefore quite
credible that Indian writers should have been able to
enumerate a considerable number of S4khis, in which
each Veda was studied. But it is equally intelligible that
of these many S#4khds the majority disappeared in the
struggle for existence, and that for each Veda only a few
prominent SAkhas with the Upanishads belonging to them
have been preserved. We must limit ourselves here for
general guidance to a mere enumeration of the eleven extant
Upanishads of the three older Vedas, with the remark,
however, that in the case of several of these it is doubtful
whether they are corrcetly attributed to the Sakha
concerned. A further discussion of this‘point will be

found in the Introductions prefixed to my translations of

the sixty Upanishads.

UPANISHAD. Firui.
L. Rigveda. - ' - )
- Aitareya Upanishad. ; Altareyins.
Kaushitaki Upanishad. Kaushitakins.

UPANISHADS OF THE ATHARVAVEDA 7
II. Simaveda.
Chémdogya Upatfishad. Téndine.
Kena (Talavakira) Upanishad.  Jaiminiyas (Talavakaras).
II1. Yajurveda—(a) Black.

Taittiviva Upanishad. pie

s I\.‘[a.hﬁnﬁvrﬁyaa?a Upanishad. } Taittiriyakas.
Kathaka Upanishad.' Kathas.
Qivetis'vatara Upanishad. {wanting.)
Maitriyaniya Upanishad Maitriyaniyas.

() White.

Brihaddiranyaka Upanishad. ) Viiasaneyi
Iva Upanishad. § HJasaney I,

4. The Upanmishads of the Atharvaveda

The case is entirely different, with the numerous Upa-
nishads which have found admission into the Atharva-
veda, It is true that several of them trace back their
doctrine to Saunaka or Pippaldda, or even (as the
Brahma-Up.) to both together; and according to the
tradition communicated by Nirfyana and Colebrooke,
not only single treatises, but complete series of Upani-
shads were attributed to the Saunakiyas or Pippalddis.
But the contradictions of these accounts, as well as the
circumstance that the most diverse Upanishads refer their
doctrine to the alleged founders of the Atharvaveda
S'akhas, Saunaka and Pippaldda, suggest the conjecture
that we should see in this little more than an arbitrary
attachment to well-known names of antiquity; just as
other Atharva-Upanishads trace back their doctrine to
Yajfiavalkhya, to Angiras or Atharvan, or even to Brahma
Rudra and Prajipati. ~ Moreover the names of the
Atharva-Upanishads (apart from a few doubtful execep-
tions, as Mdndikya, Jabdla, Paingala, Shavank) are no
longer, as is the case with the Upanishads of the three
older V edas, formed on the model of the names of
the Sékhas, but are derived partly from the contents
and partly from any accidental circumstance. This
proves that in the Atharva-Upanishads we must not
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expect to find the dogmatic t:ext--bgoks of definite Vedie
sehools. .

Many indications (of which more will be said hereafter)

point to the fact that the leading ideas of the Upanishads,
the doctrine, namely, of the sole reality of the Atman, of
its evolution as the universe, its identity with the soul,

and so forth, although they may have origiated from
Brahmans such as Yéjilavalkhya, yet in the earliest times

met with acceptance rather in Kshatriya circles® than
among Brahmans, engrossed as the latter were in the
xtual. Tt was only later on that they were adopted
by the Brahmans, and interwoven with the ritual on the
lines of allegorical interpretation. i
Under these circamstances it is very probable that the
atman doctrine, after it had been taken in hand by the
S’ﬁkhé;s of the three older Vedas, was further prosecuted
outside of these schools, and that consequently in course
of time works were published, and have been partially at
least preserved, which occupy a position as compared
with the Upanishads of the Rig Séma and Yajurvedas
precisely similar to that of the Samhitad of the Athar-
vaveda to their Samhitds. And as at an earlier date
hymns of various kinds found admittance into this
Samhitd, which were partly of too late composition
for the older Saihhitds, and partly were despised by
them ; 5o now again it was the Atharvaveda which opened
its arms to the late born or rejected children of the spirit
of dtman research. The comsequence of this generosity
was that in course of time everything which appeared in
the shape of an Upanishad, that is a mystical text,

! As an illustration of the different relation of Brihmans and Kshatriyas
to the novel doctrine of the Atman, Brih. 3-4 may be referred to, where
Vijnavalkhya, as exponent of this new doctrine, is met with jealousy and

doubt on the side of the Brahmans, but by the king Janaka with enthusi-

astic assent. To this question we return later (/nfra, p. 17 ft.).
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whether it were the expression merely of the religious
philosophical consciousness of a limited circle or even an
individual thinker, was credited to the Atharvaveda, or by
later eollectors was included in it without further hesita-
tion. The regularity with which a given text reappears
in the different collections forms, as far as we can see, t}fle
sole mark of its canonicity (if we may use the word in
such a connection). Guided by this principle we have
gathered together in our translation of the * Sixty Upa}n-
shads” all those texts which seem to have met w1:oh
general recognition. Referring then for fnrﬁhfa.r details
to the Introduction there to the Atharva-Upanishads, we
propose here, for the sake of a general survey, merely. to
enumerate the more important of these works according
to the fivefold classifieation which we have made of
them.! : !
I. Pure VEDANTA UranisHaDs.—These remain essenti-
ally faithful to the old Vedanta doctrine, wi?hout laying
more definite stress than is already the case in the older
Upanishads on its development into the Yoga, Sannydsa,
and Vaishnavite or S'aivite symbolism :— .
Mundaka, Prasna, Manddkya (with the Karika) ;
Garbhe, Prandgnihotra, Pinda ;
Atma, Sarvoponishatsdra, Gdruda. . _
II. Yoca Upanisuaps.—These from the standpoint of
the Vedanta treat predominantly and exclPsively of the
_apprehension of the Atman through the Yoga by means
of the mora of the syllable Om :—
Brahmovidyd, Kshurikd, C'alikd ; ;
Nédabindrw, Brakmabindu, Amritabindw, Dhydana-
bindu, Tejobindu ;
Yogastkhd, Yogatattva, Hamsa. .
III. Saxnvisa Upanspaps.—As a rule these are
‘equally one-sided, and enjoin and describe the life

1 Following, in reality, Weber’s example.
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of the Sannyfsin as the practical issue of U panishad
teaching — ,
- Brahma, Sannydsa, ﬁ':f'uzae-ya, Koanthasrut ;
LParamakamnsa, Jibile, Asrama. "
IV. S1va Upaxiswans.— These interpret the popularly
worshipped Siva (lsdna, Mahes'vara, Mahideva, ete.) as a
personification of the Atman
Atharvasiras, Atharvasikhd, Nilarudra ;
Kaldgrirudra, Kaivalya.
V. Visuyv Uranisuaps. — These explain Vishnu

(Narayana, Nrisithha, ete.) similarly in the sense of the

.Upzmish&d teaching, and regard his various avatiras as
mmpersonations of the Atman —
Mahd, Nirdyana, Atmabodho ;
Npisunhapirvatdpaniya, Nrisitho ttaratdpoiiyo ;
Ramapirvatiponiya, Rimottaratdponiya,

5. On the Meaning of the Word Upanishad

According to Sankara, the Upanishads were so named
because they “destroy” inborn ignorance," or beeause
they “conduct” to Brahman.? Apart from these inter-
pretations, justifiable neither on grounds of philology nor
of fact, the word Upanishad is usually explained by
Indian writers by rahasyam (i.e. ©secret,” Anquetil’s
secretum  tegendum). Thus it is said, for example, in
Nrisimh. 8 four times in succession it rahasyam, instead
of the earlier usual form ¢#i vpanishad (as is found e.g. at
the close of Taitt. 2 and 3, Mahanar. 62. 63. 64). In older
passages also, where mention is made of Upanishad texts,
such expressions are used as guhyd’ ddesdh? paramem
gulyom,*vedaguhya-upanishatse gidham,? guhyataman.’

! B'ankara on Brib. p. 2. 4, Kath. p. 73. 1l.

“ Id. on Taitt. p. 9. 5, Mund. p. 261. 10.

> Chand. 3. 5. 2. 1 Kéth. 3. 17, S'vet. 6. 22
 S'vet. 5. 6. : 6 Maitr. 6. 29.
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The attempt to maintain secrecy with regard to
abstruse and therefore easily misunderstood doetrines has
numerous analogies even in the West. To the question
why He speaks to them in parables Jesus answers, ot
ﬁ;Ey_BéSGTmc yrévar Te puoTipie Ths Paciielas TOV olpavdy,
' Pythagoras requires of hisz pupils
puoTicy ouwmy), mystical silence. A saying is preserved of
Heracleitus, 7a 7is yvdoews Baby xpimrew dmicrin dyabs).
Plato finds fault with the art of writine on the ground
that it otk émlorarar Néyew ols dei we wal wi® And
Schopenhauer demands of his readers as a preliminary
condition that they should have grappled with the diffi-
culties of Kant. '

The same feeling inspires the warning repeated
again and again in the Upanishads, not to lmpart a
certain doctrine to unworthy students.

Ait. Ar. 3. 2. 6. 9:—“These combinations of letters
(according to their secret meaning, their upanishad) the
teacher shall not impart to anyone who is not his
immediate pupil (entevdsin), who has not already lived
for a year in_his house, who does not himself intend to be
a teacher.”

Chand. 3. 11. 5 :—*Therefore only to his eldest son
shall the father as Brahman communicate it (this
doctrine), but to no one else, whoever he may be.”

Brih. 6. 8. 12 :—“This (the mixed drink, mantha,
and its ritual) shall be communicated to no one, except
the son or the pupil.”

S'vet. 6. 22— Give it (this supreme secret) to none
who is not tranquil, who is not a son or at least a
pupil.”

Mund. 8. 2. 11 .—*° None may read this who has not
observed his vow.”

Maitr. 6. 29 :—-*“ This most mysterious secret shall be

9.1y O 2 Phaedr. 275, E.

exelvols 6¢ av Oéborat.
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imparted to nome who is not a son or a pupil, and who
has not yet attained tranquillity.” _

Nrisimh. 1. 8 :—“ But if a woman or a Sudra learns
the Savitri formula, the Lakshmi formula, the Pranava,
one and all go downwards after death. Therefore let
these never be communicated to such! If anyone
communicates these to them, they and the teacher alike
go downwards after death.”

Ramap. 84 —*“Give it not (the diagram) to common
men.” 0

The same explanation is to be given of the striking
feature, which is constantly recurring in the Upanishads,
that a teacher refuses to impart any instruction to
a pupil who approaches him, until by persistence
in his endeavour he has proved his worthiness to
receive the instruction. The best known instance of
this kind is Naciketas in the Kéthaka Upanishad, to
whom the god of death vouchsafes the desired instruction
on the nature of the soul and its fate only after the young
man has steadily rejected all attempts to divert him from
his wish.® Tndra deals in a similar way with Pratardana,’
Raikva with Jéinasruti,® Satyakdma with Upakosala®
Pravahana with Aruni® Prajipati with Indra and
Vairocana,® Yajiavalkya with Janaka,” Sikiyanya with
Brihadratha.®

From all this it follows that the universal tendency
of antiquity, and of the circle which produced the
Upanishads, was in the direction of keeping their
contents secret from unfit persons, and that the Indian
writers were practically justified in explaining the term
upansshad by rahasyam, “secret.” Less easy is it at
first sight, to understand how' the word wpanishad has

1 Kath. 1. 20 {. 2Kaush. 3. 1. 8 (Jhiand. 4. 2.
*(Chand. 4. 10. 2. 5 Chand. 5. 3. 7, Brih. 6. 2. 6.
5 Chand. 8. 8. 4. 7 Brih, 4. 3. 11 8 Maitr. 1. 2.
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come to signify ‘“Secret meaning, secret instruction, a

secret.”  For upanishad, derived as a substantive from

the root sad, to sit, can only denote a “sitting”; and as
the preposition upa (near by) indicates, in contrast to
parishad, swisad (assembly), a ¢ confidential secret
sitting,” we must assume, even if actual proof is
wanting, that this name for « secret-sitting " was used also
in course of time to denote the purpose of this sitting,
i.e. “secrot instruction.” Just as the German “college”
has been transferred from the idea of *convention” to

'~ that of the subject-matter of instruction ; so that in such

an expression as “to read, to hear, ete. a lecture” the
original meaning of college (from colligere, to collect) 1s
altogether forgotten, as in the case of the Upanishads the
original conception of * sitting.” Similar instances are
quite common, as for example the ¢uvowkai axpodaers of
Aristotle or the SwarpiBai of Epictetus no longer signify
lectures, conversations, but definite written compositions.
Another explanation of the word upanishad has been
recently put forward by Oldenberg, according to which
upamishad, precisely as updsand, would have originally
meant ““adoration,” i.e. reverential meditation on the
Brahman or Atman.! The suggestion deserves attention,
but is open to the following objections. (1) The words
upa+ ds, ““ to sit before someone or something (in adora-
tion),” and wupa +sad (upa +ni+ sad does not occur in
the Upanishads), “ to seab oneself before someone (for the
purpose of instruction),” are, according to prevailing usage,
to be carefully distinguished from one another. Hven if
in the older texts the linguistic usage was not yet
rigorously fixed, yet in the Upanishads (as a glance at
Jacob’s concordance proves), upa+ds is always “to
worship,” never “ to approach for instruction,” and upa +
sad always “to approach for instruction,” never *to
1 Zoitschr. d. -Devtsch, Morgenl. Gesellschaft, Bd. 50 (1896), p. 457 £
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worship”; and the reason for forming the substantive
upenishad not from upa + sad, butfrom the rarer upo +
i +sad, was perhaps merely that the substantive upasad
had been already adopted as the name of a well-known
ceremony preliminary to the Soma sacrifice. (2) Even if
mention is frequently made of worship of Brahman or the
atman, especially under a definite symbol (as manas,
praina, ete.), yet, strictly speaking, the Atman is not like
the gods an object of worship, but an object of knowledge.
Kena 1. 4 f,—*“that shouldest thou know as Brahman,
- not that which 1s there worshipped ” (ne ¢dam yad idam
updasate); Chand. 8. 7. 1,-—*the self (dtman) , . . that
ought man to search after, that endeavour to know”:
Brih. 2, 4. 5,—*the self, in truth, should be seen, heard,
understood, and reflected upon, O Maitreyi,” etc. The
two passages of the Upanishads also, which Oldenberg
cites in- proof of worship offered to Brahman, tell in
reality in the opposite direction. In Brih. 2. 1, Géargya
declares his worship of this or that as Brahman, until
finally the king breaks off the inquiry with the words,
“with all that it is not yet known” (na etdvaid viditam

bhaveti). Then he imparts the teaching concerning the

deep sleeper, and closes with the words, “ his upanishad”
(secret name, not worship) ““is ‘ the reality of realities, ” 1.e.
the essence which is implied in all empirical existence.
And if in Brih. 1. 4 the proposition is laid down that
not the gods but the dtman alone should be worshipped,
by this is to be understood merely a polemic against the
worship of the gods, not a demand to “ worship” the
atman as though it were only a god. This word is
applicable, therefore, solely to the gods, and is used of the
atman only by zeugma,' and the proof of this is found

VIf this is disputed, then, to be consistent, from passages like Brih. 2. 4,

5,—* the dtman in truth should be seen and heard,” ete., the conclusion must
be drawn that the dtman is visible and audible.
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in what follows when it is said,—“He who worships
another deity, and says ‘He is one, and I am an-
other,” that man is not wise.”! Without, however, such
a conception of the ftman as “He is one, and I am
anether,” which is here interdicted, worship is altogether
inconceivable, but not perhaps knowledge by immediate
intuition (anubhave). (3) An attempt to apply the hypo-
thesis under consideration throughout to the existing facts
would demonstrate its impossibility. Thus in Taitt. 1. 8
the secret meaning (upanishad) of the combination of
letters (sarnhitd) is explained, and this heing concluded
various rewards are held out in prospect to him * who
knows these great combinations as thus expounded”
(ya evam etd mahdsamhitd vydkhydtd veda). Here
merely a knowledge of the combination of the letters is
required ; there is no mention of any worship in the entire
paragraph. Or if we take the certainly ancient passage
Kaush. 2. 1-2, where it is said of the beggoar, who knows

~ himself as the Self of all beings,—tasya vpanishad  no

yéced’ ati, “his secret sign is not to beg”; it would be
very difficult to say what suggestion of “worship” is
found in phrases like these.

If the passages collected in my index to the
Upanishads under the svord Upanishad are examined, it
will be at once evident that, taken together, they
involve the meaning, “secret sign, secret name, secref
import, seeret word, seeret formula, secret instruction,”
and that therefore to all the meanings the note of secrecy
1s attached. Hence we may conclude that the explana-
tion offered by the Indians of the word wpanishad
as rahasyam, secret,” 18 correct.
1Bkl 4 10
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II, BRIEF SUMMARY OF THE HISTORY OF THE
UPANISHADS

1. The earliest Origin of the Upanishads

The word Upanishad oceurs with three dlstmct
meanings as-—
(1) Secret word.
(2) Secret text.
(3) Secret import.
(1) Certain mysterious words, expressions, and formulas,

which are only intelligible to the initiated, ave deseribed

as Upanishad. These contain either a secret rule for
action and behaviour, as the na ydcet of Kaush. 2, 1, 2,
quoted above, or secret information on the nature of
Brahman. When, then, the latter is described as satyasyo
satyam?, or tad-vanam® (the final goal of aspiration), there
is added, < thou hast been taught the Upanishad.” Of a
similar nature are secret words like tajjaff in, “in him
(all beings) are born, perish, and breathe,” or nefr neti.*

And when the worship of Brahman under such formulas
is enjoined, it is not implied that wponishad signifies
« worship,” but only, as already pointedout, that m'edit‘a.—

tion on Brahman under these mysterious terms must take

the place of the worship of the gods.

(2) The extant texts themselves, as well as the older
texts underlying them, are called Upanishads. Accord-
ingly in the Talttzriyaka school especially a section often
ends with the words,—ut upa,mshad

(3) Very frequently it is not a word or a text, but the
secret allegorical meaning of some ritual eonceptlon or
practice, Whlch is descrlbed as upamshad; e.g. in Chand. 1.
1. 10,—*for that which is executed with knowledge,

1Brih. 2. 1. 20, 2. 3. 6. * 2Kena 31 (4‘ 8).
¢ (Chind, 3. 14. 1. : * Brih, 2, 3, 6, and often,
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- with faith, with the upanishad (knowledge of the secret

meaning of Udgitha as Om), that is more effective.”

1he que%tlon suggests itself, which of these three
significations is the onomal We might decide for the
third, and suppose that_an allegorical interpretation was
assigned to the ritual, and the Upanishad - doctrine
de_veloped thence. This, however, apparently was not
the case, and there is much to be said for the view that, as
already ohserved above, the conceptions of the Upanishads,
though they may have originated with the Brahmans, were
fostered primarily among the Kshatriyas and not within
Brahman circles, engrossed as these were with the ritual.
. The [;i)anishads have come down to us, like the rest

| of the teds of the three older Vedas, through the Brah-

mans. All the more striking is it, therefore, that the
texts themselves frequently trace back some of their most
important doctrines to kings, i.c. Kshatriyas. Thus, in

the narrative of Chind. 5. 11-24, five learned Brahmans

request from Uddalaka Aruni instruction concerning the
Atman Vaiyvanara. Uddalaka distrusts his ability to
explain everything to them, and all the six therefore
betake themselves to the king Asvapati Kaikeya, and
receive from him the true instruction, the defectiveness
of their own knowledge having first been made clear.
In Brih. 2. 1 (and the parallel passage, Kaush. 4), the
far-famed Vedic scholar Gargya Balaki volunteers to
expound the Brahman to King Ajatasatru of Kéisi, and

. propounds accordingly twelve (in Kaush. 16) erroneous

explanations ; whereupon to him, the Brahman, the king
exhibits the Brahman as the dtman under the figure of
a deep sleeper, prefacing his exposition with the remark,
““that is a reversal of the rule, for a Brahman to betake

himself as a pupil to a Kshatriya in order to have the

Brahman expounded to him ; now I proceed to instruct

you.” In this narraLwe, pleserved by two different Vedic

2
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schools, it is expressly declared that the knowledge of
the Brahman as 4tman, the central doctrine of the entire
Vedénta, is possessed by the king; but, on the contrary,
is not possessed by the Brihman *famed as a Vedic
scholar.”*
by the king Pravihana Jaivali concerning the dkdsa as
the ultimate substratum of all things, of which they are
ignorant. . And although it is said in Chaind. 1. 9. 3
that this instruction had been previously imparted by
Atidhanvan to Udaraséndilya, yet the names allow of
the conjecture that in this case also a Brihman received
instruction from a Kshatriya. Similarly Chénd. 7 contains
the teaching given by Sanatkuméira, the god of war, to
the Brahman Narada. Here the former profounces in-
adequate the comprehensive Vedic learning of the Brah-

man with the words: “all that you have studied is

merely name.”? Finally the leading text of the doctrine
of the soul’s transmigration, which is extant in three
different recensions,® is propounded in the form of an
instruction given to Aruni by the king Pravahana Jaivali.*
The king here says to the Brihman :—* Because, as you
have told me, O Gautama, this doctrine has never up to
the present time been in circulation among Brihmans,
therefore in all the worlds the government has remained
in the hands of the warrior caste.”®

When we consider that the passages quoted discuss :

such subjects as the knowledge of Brahman as &tman,’ the
knowledge of this Atman as the all-quickener,” and the

1 Kaush., e 2Chind. 7. 1. 3.

8 Chénd. 5. 3-10, Brih. 5. 2, and with considerable variations Kaush. 1.

4 Tn Kaush,, Le, by Clitra Gangyiyana. :

5 Chénd. 5. 3. 7; in Brih. 6. 2. 8 the words are:—* As surely as I wish
that yon, like your ancestors, may remain well-disposed fo us, g0 surely up
to the present day this knowledge has never been in the possession of a
Brahnian.”

6 Brib. 2. 1, Kaush. 4. " Chind. 5. 11 L

In Chand. 1. 8 9, two Brahmans are instructed
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fate of the soul after death,’ that is, precisely the most
important points of Upanishad teaching; that not only
is the kino represented in them as endowed with wisdom,
but is expressly contrasted with the Brihman who is
ighorant or deluded ; and that these narratives are
preserved to us by the Vedic Sakhas, and therefore by
the Brahmans themselves ; we are forced to conclude, if not
with absolute certainty, yet with a very high degree of

probability, that as a matter of fact the doctrine of the

Atman, standing as it did in such sharp contrast to all the
principles of the Vedic ritual, though the original concep-
tion may have been due to Brahmans, was taken up and

cultivated primarily not in Bradhman but in Kshatriya

circles, and was first adopted by the former in later times.
The fact, moreover, which is especially prominent in the
last quoted passages, that the Brahmans during a long
period had not attained to the possession of this knowledge,
for which they nevertheless display great eagerness, is
most simply explained on the supposition that this teach-
ing with regard to the 4tman was studiously withheld
from them ; that it was transmitted in a narrow circle
among the Kshatriyas to the exclusion of the Brahmans ;
that, in a word, it was upanishad. The allegorical method
of interpreting the ritual in the light of the &tman
doctrine, though it may have been already practised
among the Kshatriya cireles, was probably undertaken on
a larger scale after the adoption of the new doctrine by
the Brahmans. It would follow that the third of the
above-mentioned meanings of the word upanishad as
“secret import” (of some ritual conception) is probably
in the first instance secondary. If we ask further, which
of the two other meanings, (1) secret word, (2) secret text,
is the more primitive, it would seem that a transition
from the second to the first is with difficulty intelligible,
1 Chand. 5. 3 f., Brih. 6. 2.
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but that the first passes into the second by a natural and
readily comprehended change.

We may therefore assume that the doctrine of the
atman as the first principle of the universe, the aradual
yise of which we have traced through the hymns “of
the Rigveda and Atharvaveda, was fostered fmd pro-
gressively developed by the Kshatriyas in opposition to
the principles of the Brahmanical ritual ; whence the new
knowledge was expressed in brief words or formulas, intel-
ligible only to the initiated, such as tadvanom, tajjaldn,
satyasys satyam, sainyadvdmo, vdmant, bhdnont, ete.
A formula of this kind was then called an upanishad,
inasmuch as the condition of its communication and ex-
planation was the absence of publicity. Such formulas
were naturally accompanied by oral explanations, which
also were kept secret, and from these were gradually
developed the earliest texts that bore the name of
Upanishad. The manner in which the formulas toudl
vai tad® or vi-ram® are discussed may serve as examples
of such secret words accompanied by secret explanation.”

In these and similar ways the seeret doctrines, 1.¢. the
mdyds, arose, of which mention is so frequently made in
the Upanishads. Their authors or exclusive possessors
were renowned in the land. Pilorims sought them, pupils
served them for many vears,* and rich gifts were offered to
them ? in order thereby to gain the communication of the

1 Brih. 5. 4. j e hrh b

3The ex planations given of these seeret words are not always in
agreement. The definition of Brabman as parpan apravarti is approved in
Chand. 3. 12, 7, but in Brih. 2. 1. 5 (Kansh. 4. 8) is regarded, on the confrary,
as inadmissible. Of still greater interest is the case of the Upanishad Bril.
16. 3, ampiten satyene <hannem, nnderstood by others as anritan satysfna-
chammam 3 soalso Brih. 5. 5. 1 (anprtam ubhayatal satyena parigrilitam), which
again is otherwise explained in Chénd. 8. 3, 5. Similarly the saying of the

aneient rishis, pdiléan idam sarvem, is differently construed in Brih. 1. 4. 1?’

and Taitt. 1. 7.
+ Chand. 4. 10. 2. 4 Chiind. 4. 2. 1.
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vidyd. In the case of some of these vidyds the name of
the author is preserved. Several of them, in fact, are
equipped with a formal genealogy, which recounts the
original author and his successors, and usually closes with

. the injunction to communicate the doctrine only to a

son or trusted pupil.

A suitaple field, however, for the successful development
of these doctrines was first opened up when they passed
from the Kshatriya circles, where they had originally
found a home, by ways that a few illustrations have
already taught us to recognise, into the possession of
the Brahmans, whose system of scholastic traditions was
firmly established. The latter eagerly adopted the Atman
doetrine, although it was fundamentally opposed to the
Vedic cult of the gods and the Brahmanicdl system of
ritual, combined it by the help of allegorical interpreta-
tion with the ritualistic tradition, and attached it to the
curriculum of their schools. The Upanishads became the
Vedéanta.

Soon also the Brihmans laid claim to the new teaching
as their exclusive privilege. They were able to point to
princes and leaders, as Janaka, Janasruti, etc., who were
said to have gone for instruction to Brahmans. Authorities
on the ritual like S4ndilya and Y4jiiavalkhya were trans-
formed into originators and upholders of the ideas of
the Upanishads, and the 4tman doctrine was made to pre-
suppose the tradition of the Veda :—* Only he who knows
the Veda comprehends the great omnipresent Atman,” as
it 1s said in a passage of the Brahmanas.

After the Upanishad ideas had been adopted by the
Sékhas, and had been made a part of their Vedic system of
instruction, they passed through a wvaried expansion and
development under the hands of the Vedic teachers. To
begin with they were brought into accord with the ritual
Tt 1Tgitt. B. 3, 12, 9. 7. '
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tradition by interpreting the latter (in the Aranyakas) in
the spirit of the dtman doctrine ; and thus the adherents
of the Rigveda brought it into connection with the wkthain
(hymn), those of the Samaveda with the sdman, and
those of the Yajurveda with the sacrifice, especially the
horse-sacrifice as being itz hichest form. The new
doctrine, however, was further developed in a manner
which altogether transcended the traditional cult, with
Whi@_h, indeed, it often found itself in open contradiction.
In regard to this an active communication and exchange
must have existed between the different schools. Defini-
tions which by the one were highly regarded failed to meet
with acceptance in another. Teachers who in the one
Sakha exercised supreme authority are found in an-
other in a subordinate position (f_\ru]_li), or are altogether

unknown (Yajflavalkhya). Texts appear with slight

variations in the different Vedie schools, whether borrowed
directly or going back on either side to a common original.
Other texts are met with side by side in one and the
same S4Akhd in numerous recensions, often very similar,
often widely divergent from one another. This rich
mental life, the details of which can scarcely be further
reproduced, may not improbably have lasted for centuries ;
and the fundamental thought of the doctrine of the dtman
have attained an ever completer development by means of

the reflection of individual thinkers in familiar intercourse

before a chosen cirele of pupils, and probably also by public
discussions at royal courts. The oldest Upanishads pre-
served to us are to be regarded as the final result of this
mental process. '

2. The extont Upanmishads _
: Owing to the manner in which the Upanishads have
arisen from the activity of the different Vedic schools and
their intercourse one with another, we are unable to lay
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down any precise chronological order of succession among
them. All the principal Upanishads contain earlier and
later elements side by side, and therefore the age of each

~ separate piece must be determined by itself-as far as this

isossible from the degree of development of the thoughts
which find expression in it. Here, where we still treat
of the Upanishads as a whole, we can. only attempt a
rough and approximate determination of the period to
which in general an Upanishad belongs.

We distinguish first fou successive periods of time, to
which the Upanishads as a whole may be assigned.

I. Tae aNciENT ProsE UPANISHADS.—

Brihadaranyaka and Chandogya.
Taittiriya. o

Aitareya. ;

Kaushitaki.

Kena.

The last-named stands on the border-line.

These are collectively the Vedanta texts of the actually
existing Sakhas, and in their earlier parts are usually
closely interwoven with Brahmanas and Aranyakas, of
which they form the continuation, and whose ritualistic
conceptions are interpreted by them in various allegorical
ways. It is only the later, and as we may suppose younger
texts which emancipate themselves from the ritnal. The
language is still almost entirely the ‘ancient prose of
the Brahmanas, somewhat ponderous stilted and awkward,
but not without natural charm. The order adopted above
is in general chronological. The Brihaddrapyeks and
Chandogya are not only the richest in contents, but also
the oldest of the extant Upanishads. As compared also

' with one another, the Brihaddranyake, as we shall often

see, shows almost without exception greater originality in
the grouping of the texts. On the other hand the literary
outlook of Chand. 7.1. 4 (7. 2 1, 7. 7. 1) is materially
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broader than that of Brih. 2. 4. 10*(4. 1. 2, 4. 5. 11).
Taittiriya in its essential part is still later than Chcm.-
dogya ; cp. Chiand. 6. 2 (three elements) and Taitt. 2. 1
(five elements). Aetareye is later than Chdndogyc (m
Chénd. 6. 3. 1 there are three kinds of organic beings,:in
Ait. 3. 3 four), and than Tasttiriya (cp. Taits. 2. 6, ““after
that he had created it he entered into it,” with the more
elaborate description Ait. 1. 3. 12). Kaushitaks, finally,
is later than all those named; for Kaush. 1 is 1es_s
original than Chénd. 5. 3 f., Brih. 6. 2, and Kaush. 3 must
be later than Ait. 3. 3, Kaush. 4 than Brih. 2. 1. Kena
stands on the border-line of this period, and by virtue
of its first metrical portion already belongs to the
succeeding epoch. _
II. Tue Merricarn. Upanisaaps.—The transition is

made by Kena 1-13 and the verses Brih. 4. 4. 8-21,
undoubtedly a later addition. There follow—

Kéthaka

Isa.

S'vetdsvatara.

Mundaka.

Mahénarayana.

The last-named makes use of Mundake, and Mundaka

appears to use Svetdsvatara. Jsd seems on the whole
to be less fully developed than Svetdsvatare, and to be

freer from sectarian bias; bub in numerous instances it 1s

found to be dependent on Kdthaka.! That Swvetdsvaicra
is later than Kdthaka is not open to doubt; on the
contrary, it is very probable, on the evidence of several
passages,” that Kdthaka was directly employed in the com-
position of Svetdsvatara. _ .
The difference between this period and the prec'edlng
18 very grea.t. The connection with the Sakhas appears

1 Cp. especially Is'a 8 with Kath. 5. 13
2 Collected in Deussen, Upan., p. 289.
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sometimes doubtful, sometimes artificial, and in any case
1s loose. A.llegorlm framed after the manner of the
Aranyakas are wanting. The thought of the Upanishads
18 no longer apprehended as in course of development,
but appears everywhere to have been taken over in its
entirety. Individual verses and characteristic phrases con-
stantly recur. The phraseology is already formed. And

~ the language is almost throughout metrical.

IIl. Tae tATER ProSE UPANISHADS.—
Prasmna,
Maitrayaniya.
Mandtkya.

In this third period the composition returns again to
prose, but a prose which is markedly different from the
archaic language of the ancient Upanishads, although it
does also take on, especially in the Maitrdyaniye, an srchate
colouring. The style sugoests that of the later Sanskrit
prose ; if is complex, involved, and delights in repetitions.
The dependence of the thought on that of the earlier Upani-
shads is made manifest by numerous quotations and adap-
tations. That Prasng is later than Mundaka is proved
by the fact that the latter is quoted in Pr. 8. 5; it is

- older, however, than Maitrdyaniya, for it is itself quoted
. in Maitr. 6. 5. The position of Mdnddkya is difficult to
4 determine, owing to its brevity ; yet the theory concerning
" Om in Mand. 3 seems to be more advaneed_ than that

of Maitr. 6. 4, The greater number of the Upanishads
hitherto mentioned have found admission, sometimes with

. very doubtful right, to a place in the three older
P Vedas. Only three of them—namely, Mundaka, Prasna,
* and Mandikya—appear to have belonged from the
. beginning to the Atharvaveda, the two first-named
| certainly as the original legitimate Upanishads of this
. fourth Veda. These two are aseribed to Saunaka and
. Pippalida, the founders of the Sakhas of the Atharva-



»6 'THE PHILOSOPHY OF THE UPANISHADS

veda. The later collections of Atharva Upanishads
begin as a rule with the Mundaka and Prasna, and these
two alone can be proved to have been lnown to and
employed by Badariyana and Sankara. .
IV. Trg Later ArHarRva UranisEaps.—Later theo-
logical treatises retain still the form of Upanishads as a
convenient method of literary composition that carries
with it a degree of sanctity ; while the thought concerns
itself partly with the continuous development of older
themes, or refrains from deviating from the beaten t-?:acks
(Garbha, Prindgnihotra, Pinde, /—ftma,‘ Sa-m*opamshgt-
sdra, Gdruda), partly turns its attention to' the _‘g:lo_?lﬁ-
cation of the Yoga ( Brakmavidyd, Kshurikd, C {%Z@J’cd.,
Nadabindu, Brahmabindu, Amzitabindu, Dhydnabindu,
Tejobindu, Yogasikhd, Yogatattva, Haiasa), or of the
Sannyasa (Brahmae, Sannydsa, Aruneya, Kanthasruta,
Paramahaisa, Jdbdla, Asvama). The difference between
the two tendencies shows itself also in the fact that
almost without exception the Yoga Upanishads are com-

posed in verse, those of the Sannyésa in prose with

occasional verses inserted. A further class of Up.anishads
' is devoted to the worship of Siva (dtharvaswras, Athorve-

sikhé, Nilarudra, Kdaldgnirudra, Kuaivalya), or of

Vishnu (Mahd, Nérdyoand, Atmabodha, E\T?“i:eimhaté-
paniya, Rdamatdpaniyd, and endeavours to interpret
these in the light of the atman doctrine. They are
composed for the most part in prose with an inter-
wixture of verse. All of these Upanishads were received
into the Atharvaveda, but met with no recognition from
the leading theologians of the Vedanta.

3. The Upanishads in Bddardyana and Sankara

The earliest traces of a collection of Upanishads are
eound within the books themselves. Thus the mention
Qvet. 5. 6 of “the Upanishads that form the mystical
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portion of the Veda” (veda-gulyo-uponishadah), and
also the passage Svet. 6. 22, “in former times in the
Vedinta was the deepest mystery revealed,” seem to look
back to the older Upanishads as a self-contained whole
which already claimed a certain antiquity. A similar
inference may be drawn from a thrice recurring verse'
which speaks of asceties (yatis) who have “grasped the
meaning of the Vedanta doctrine.” Still more clearly do
the Upanishads appear as a complete whole when, in
Maitr. 2. 3, the doctrine concerning Brahman is deseribed
as ““ the doctrine of all the Upanishads” (sarve-upanishad-
vidyd). That in so late works as the Sarva-upanishad-sira
or the Muktik4 Upanishad the Upanishads are assumed
to be a whole is therefore of no further importance.

It was undoubtedly on the foundation of older and
earlier works that Badardyana formally undertook an
epitome of Upanishad doctrine in the Brakmasitras,
the foundation of the later Vedinta. He shows that
Brahman is the first principle of the world, semanvaydt,
“from the agreement” of the Upanishad texts? and
proclaims the fundamental proposition that all the
texts of the Vedinta deserve credence” (sarva-veddnto-
pratyayam).®  Which Upanishads, however, were recog-
nised by him as canonical cannot be ascertained from
the slitras themselves owing to their brevity, but only
from Sankara’s commentary, and the decision therefore
remains in many instances doubtful, since we do not
know how far Sankara followed a reliable tradition. Only
in the first adhydya is it possible to determine with
greater certainty the Upanishad texts which Badariyana
had in his mind, where he undertakes to establish the
teaching concerning Brahman in twenty-eight Adhikaranas
(sections) based on as many passages of the Upanishads.

1 Mund. 3. 2. 6, Mahanfr, 10, 22, Kaiv. 3.
i S L 223030
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Here, as in his entire work, the number four plays a
decisive part in the arrangement of the material. Of the
twenty-eight: fundamental passages, twelve are taken from
the Chindogya, four from the Brihadiranyaka, four from
the Kathaka, four from the Taittiriya and Kaushitaki
(6wo from each), and four from the Atharva Upanishads,
namely, three from the Mundaka and one from the Prasma.
The following scheme' shows that the order of the
passages, as they are found within each of the Upanishads
which he employs, is strictly observed, while in other
respects the passages appear interwoven in a manner for
which we seem to be able to find a reason here and there
in the close connection of the subject-matter.

(1) 1. 1.12-19; Taitt. 2. 5.

(2) 20-21, Chand. 1. 6. 6.

(3) 92. ' Chand. 1. 9. 1.

(4) 23.  Chénd. 1.11. 5

(5) 24 927 (Chind. 3. 13. 7.

(6) 28-31. Kaush. 3. 2,

(7) 1.2.1-8, Chind. 3. 14.1.

(8) 9-10. Kith, 2. 25,

(9) 11-12. Kith. 3. 1
(10) 13-17. Chénd. 4. 15. 1.
(1 18-20. drih. 3. 7. 8. __ !
(12) 21-23. Mund. 1. 1. 6.
(13) 24-32. Chénd. 5. 11-24,
(14) 1.3. 1-7. ' Mund. 2. 2. 5.
(15) §9. Chind 7.23.
(16) 10-12. Brih. 3. 8 8 ;
(17) 13. _ Prag'na, 5. 5.
(18) 14-18. Chénd. 8. 1. 1. -

- (19) 19-21. Chand. 8. 12, 2.

(20) 22-93. : Mund. 2. 2. 10,
(21) 9495, Kath. 4. 12.
(22) 39. Kith. 6. 1.

(23) 40.  Chénd, 8. 12. 3.

(24) 41l.  Chind. 8. 14.

(25) 42-43, Brih. 4. 3. 7.
(26) 1. 4. 14-15. Taitt. 2. 6.
20y 1e1s Kansh. 4. 19.

(28) 19-22. Brih. 4. 5. 6.

1 From.Deussen, System des Veddnta, p 130.
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The striking preference for the Chandogya suggests
that an earlier work diue to the school of this Upanishad
was already in the hands of BAdarfyana, into which he
or one of his predecessors worked sixteen extracts of
importance derived from another S4kha, being guided
further by the principle that the original ordel of the
extracts should be maintained. Bcs:lﬂea the Upanishads
‘named, Bidariyana may with some confidence be shown
to have used the S'vetdsvatara,' Aitareya,® and perhaps
Jabila.® With regard, however, to the formula of impre-
cation quoted in Sut. 3. 3. 25, which according to Sankara
should find a place “at the begmmnn of an Upanishad
of the Atharvanikas” and which is nowhere known to
exist, | would now suggest (since throughout their works
Badam} ana and %ankaza make use on]y of the Mundaka
and Prasna from the Atharva Upanishads, consequently
recognise nione but these, and since they appear to recog-
nise “the authority of the Upanishad that follows the
imprecation formula) that the suspected formula may
once have stood at the beginning of one of these two,
perhaps of the Mundaka Upanishad ; somewhat after the
manner in which the S4nti formulas precede the Upani-

shads in some manuseripts, and in others are wanting.

To the Brahmasttras of Badariyana is attached the

- great commentary of Sankara (cireo 800 A.D.), to whom
b arc ascribed, besides other works, the commentaries on
. the Brihaddaranyaka, Chindogya, Taittiriya, Aitareyea,
- Svetasvatara, Isd, Kena, Katha, Praswma, Mundake
- and Mdandakya, Whl(‘h are edited in the Bebl. Ind., vols.
* i, dii., vii, viii. Commentaries therefore of Sankara
| are missing on the Koushitaki, which was first elucidated

: » by Sankardnonde (a teacher, according to Hall, Index,

~p. 98 123, of Madhava, who flourished 1350 a.p.),
~and on the mem ayaniya, whlch Ramatirthe expoundbd

1 B8dt. 1. 4. 8-10.  Sat. 3. 3. 16-18. # Sat 1.2032.
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The commentaries, however, on the eleven Upanishads
named are to be attributed in part probably mot to
Sankara himself, but merely to his school, since the
explanations given in the Upanishad commentaries often
fail to agree with those in the commentary on the sttras.
The commentary on the Mdanddkye which s extant
under the name of Sankara treats this and Gaudapada’s
Kdrka as one, and seems to regard the whole as in no
~ sense an Upanishad (p. 330: veddnto-artha-sdra-sai-
graha-bhitam idam prokerane-catushioyam ©om i
etad aksharam’ itydds arabhyote); and with this
would agree the fact that the Mdnddkya is not quoted
either in the Brahmastutras or in Sankara’s commentary
on them, while two verses from the Kdrka of Gandapada®
are cited by Sankara® with the words, atro wuktam
veddnta-artha-sampradayavidbhir  acdryash. In  his
commentary on the Brahmasitras only the following
fourteen Upanishads can be shown to have been quoted
by Sankara (the figures attached indicate the number
of quotations),—Chéndogya 809, Brihaddranyaka 563,
Taittiriya 142, Mundaka 129, Kéathaka 103, Kaushitaki
88, S'vetasvatara 53, Prasna 38, Aitareya 22, Jabala 13,
\Iahandréyana 9, fva 8, Paingi 6, Kena 5.
Although Sankara regards the texts of the Vedanta

which he recognises as a uniform and consistent canon of

truth,” yet he seems still to have had in his hands no

13. 156 and 1. 16. 2P, 375 3 433. 1.

3 We may compare his exposition on sitra 3. 3. 1, p. 843 :— How
then can the question arise, whether the doctrines concerning the dtman are
different or not different ; for we cannot suppose the aim of the Vedinta is
to teach a plurality of Brahmans, like the existing plurality of phenomena,
since Brahnian is one and immutable. So it is not possible that eoncerning
the immutable Brahman varions doctrines should exist ; for to suppose that
the actual fact is one thing, and the knowledge of it another, is necessarily a
mistake. And even supposing that in the different Veddnta texts various
doctrines were taught concerning the immutable Brahman, only one of these

could be true ; the remainder on the other hand would be false, and the con-
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collection of Upanishads, since he looks upon the greater
number of them as still forming the concluding chapters
of their respective Brahmanas, to which therefore he is
aceustomed to refer at the commencement of the
Upanishad commentary. Thus in the introduction to the
commentary on the Kena' he quotes its beginning as
“the beginuing of the ninth adhydya;® before it works
have been thoroughly discussed; the acts of adora-
tion also of the prana which serves as the foundation
of all works were taught; and further those also which
relate to the Saman that forms a branch of the works.
Next followed the consideration of the Géyatra-sdman, and
finally the list of teachers. All the ahove belongs still
to works,” ete. On Chdndogye, p. 2 :—“The entire ritual
has heen rehearsed, as also the knowledee of Prana-Agni,
ete., as divine.” On Taittiriya, p. 2 :— The appointed
works which serve to atone for trangressions that have
been committed, as also the works desirable for those who
covet a definite reward, have been rehearsed in the pre-
ceding parts of the book (pérvasmin granthe).” On
Brihaddranyoka, p. 4: “The connection of this (Upani-
shad) with the sphere of works is as follows,” etc. On
Isd, p. 1:—*The mantras is'd visyam, ete., do not apply
{as we should expect) to w orks, but reveal the nature of
he Atman who is independent of works.” On duareya,
ip. 143 :—* The works together with the knowledge rela-
tive to the lower Bra.hma,n are remitted,” ete.

As may be inferred from the comments quoted, all
these Upanishads appear to have been still regarded by
Sankara as the concluding portions of their respective
sequence would be loss of confidence in the Veddnta. (This, however, in
Sankara’s eyes wonld be an dwaywys eis T ddtwaror). 1t is therefore
inconceivable that in the individual texts of the Vedinta a difference of
doctrine on the subject of Brahman should find a place.”

1 Babl. Ind., p. 28.
* Tn the recension published by Ortel it belongs to the fourth adhyiya.
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Brahmanas. On the other hand a similar connection with
the part of a preceding work is wanting in the case of the
commentaries on Kathaka and S'vetas'vatara. So also
with Mundaka and Prasma, which are treated by Sankara
as one. In the introduction to Prasma, p. 160. 2, he
remarks :—*“in order to examine furthel the subjects
taught in the mantras (of the Mundaka Upanishad, as it
15 110111:1}? glo%ed) this Brahmana (the Prasna Upanishad)
is undertaken.” Since, however, the Mundaka and Prasna
exhibit no relationship at all, and since they are attached

further to different S4khis of the Atharvaveda (those of

Sannaka and Pippaladda respectively), this unity.under
which S'ankara treats of them is probably to.be explained
merely from the fact that as early as his time they were
linked together as the first beginning and foundation of a
colleetion of Atharva Upanishads. At that time probably
the collection consisted only of these two, for otherwise it
is hardly likely that the others would have been ignored by
Sankara so completely as was in fact the case. It is true

algo that the annotator ﬁnandajﬁrﬁna remarks at the

beginning of Sankara’s commentary on the Mdndikye :
“Beginning with the Brahma Upanishad (he intends
probably the Brahma-vidyd Upanishad) and the Garbha
Upanishad, there are extant besides many Upanishads of
the Atharvaveda. Since, however, they are not em-
 ployed in the S4rirakam (the Brahmastitras of Bidardyana),
he (S'ankara) does not expound them.” But the reason

assigned is perhaps not conclusive; for which Upanishads ;

are found in the SArirakam, and which not, could only be
determined by tradition or from Sankara himself. It
must therefore have been tradition or Sankara himself
that excluded other Upanishads from the Canon, whether
because they were yet unknown, or because they were not
yet recognised as Upanishads. And thus in fact Sankara
describes the Méanduakya, upon which nevertheless, together
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with Gaudapida’s Karik4, he had himself commented, not
as an Upanishad, but as®““a literary composition contain-
ing the essence of the Vedanta (veddnia-artho-sira-
sangraha-bhiitam prakoranam).

4. The most important Collections of Upanishads

The further history of the Upanishad tradition is for
a time shrouded in darkness, and only conjecturally are we
./ able from the existing collections of Upanishads to draw
some conclasions as to their origin. These collections or
© lists fall from the outset into two classes, in so far as
. they either contain the Upanishads in their entirety, or
B ~ limit themselves (at least as far as the original design is
. concerned) to the Upanishads of the Atharvaveda. Of
the former class is the Canon of the Muktikd and the
Oupnek’hat, of the latter that of Colebrooke and
Nardyana. '

Since the Upanishads of the three older Vedas con-
tinued to live in the tradition of the S'Akhés, as long as
these survived the secure transmission of the Upanishads
eoncerned was assured. It was otherwise with the
. Atharvaveda, which was not employed at the sacrifice,
and in consequence had no such firmly established
tradition of the schools as the text of the three older
Vedas upon which to rely for its preservation. This is
shown not only by the indifference from which its Samhitd
has suffered, but also by the freedom with which it ad-
" mitted new compositions. The latter would assuredly
. .have been impossible as long as the tradition was under
B the protection of regular Vedic schools, maintaining them-
. selves from generation to generation according to the
. rules of their guild.  Hence is to be explained the exten-
~ sive irruption of newly composed Upanishads into the
" Atharvaveda. As early as Sankara we find the Mundaka
" and Prasno united together (sup. p. 32), and on these as
v 3
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foundation a collection of Atharva Upanishads appears to
have been gradually built up, which eventually comprised
34 pieces from Mundoake to Nrisimhatdpaniye, and
included also some whose claim to the name of Upani-
shads had never been previously recognised; just a% in
the judgement of Sankara the Kérikd of Gaudapada
on the Mandikya Upanishad, and indeed this treatise
itself (sup. pp. 30, 83), had no claim to the position of an
Upanishad. These 34 primary Upanishads of Colebrooke’s
list were later extended to 52 by the addition not only of
a number of recent compositions, but most remarkably
by the side of and among them of seven of the recognised
texts of the older Vedas, viz.—35-36 Kdthaka, 37 Iieﬁa
3940 Brihanndrdyana (= Taitt. Ar. x.), 44 Anandavalli
(=Taitt. Up. 2), and 45 Bhriguvalli (=Taitt. Up. 3).
In this manner the eollection of 52 Upanishads first made
known by Colebrooke originated, the strange combination
of which we attempted to explain® on the hypothesis that
at the time and in the region where this collection was
finally put together the three older Vedas were cultivated
only in the Sakhés of the Aitareyins, Tandins (to which
the Chandogya Upanishad belongs), and Va}as&neyins
Accordingly the Upanishads of the remaining Sikhas
(with the exception of the Kaushitaks, Swvetds vatara, and
Maitrdyaniyo, which were perhaps already lost or not

recognised) were inserted in the exisfing collection of

Atharva Upanishads with a view to their safe pre-
- servation.* .
The collection of Narayana is in exact agreement with

that of Colebrooke, apart from a few variations é.,-.m the
1 Deussen, Upan., p. 537. %
2 Ap apparently older list has been preserved in the Atharva-parisishta
9. 13 (Berliner Hundschriften, 2. 88), which reckons only 28 Atharva Upani-
shads, omitting’ the texts of the older Vedas, but in other respects, as far
as it goes, agrees with the lists of Colebrooke and Nérdyana with a Bmgla.
exception. .u,
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order of the later treatises. The 52 Upanishads of
Colebrooke are however reduced to 45, seven sectarian
texts being then added to form Nos. 46-52, viz.—two
Gogc’é!atcipa‘n-ﬁya, Krishna, Visudeva with Gopleandana,
Svetdsvatara, and two Varadatdpantya. This inter-
relation is to be explained on the theory that the number
52 had already gained a kind of canonical authority
before the desire was fels to insert seven additional texts,
" which had now for the first time come into existence or
obtained recognition. The end was attained by uniting
~ portions that had originally belonged together, and so
~ reducing the existing 52 numbers to 45. Thus room
was found for the seven new texts within the number
of the 52, thereby facilitating the recognition of the
complete list as canonical.

The collection of 108 Upanishads, which the Muktika
itself regards as later, appears to belong to an entirely
different region (probably the south of India), and to a
considerably more recent time. This collection includes
all the treatises of Colebrooke (except the N#lorudra,
. Pinda, Mahdndrdyona, Asrama) and of Nariyana

(except the Varadatdpantya), although for the most
part under different names and sometimes. expanded
by later additions to thirty or forty times their original
extent. Added to these are the 11 Upanishads of the
. three older Vedas complete, with the exception of the
. Mahéniriyana, and about seventy new texts found
" nowhere else. The circumstance that in this collection
% the Upanishads of the three older Vedas also find a place,

~ and that at the very beginning of it, points to a time
- and region in which a living and reliable tradition of
- the S4khés no longer existed ; of which fact a further
. and yet stronger proof is the bold attempt, made with-
~ out a shadow of justifieation, to assien 10 of these 108
| Upanishads to the Rigveda, 19 to the White and 32
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to the Black Yajurveda, 16 to the Simaveda, and

31 to the Atharvaveda, — a procedure against which

the ancient Vedic schools would have strenuously pro-
testod. In other respects this collection is of great
interest for the later history of the Vedanta (perhaps
mainly or exclusively among the Telugu Brihmans), and
deserves closer examination now that it has been made
accessible in the Devanigari edition of 1896. Previously
there had existed only an edition in the Telugu character.
Tt is worthy of note also that Sankarananda’s readings
often agree with those of the 108 Upanishads against
those of the 52 and of Nardyana.

A position apart both from the 52 and the 108
Upanishads is occupied by that collection of 50 Upani-
shads which, under the name of Oupnek'hot, which was
translated from the Sanskrit into Persian in the year
1656 at the instance of the Sultan Mohammed. Dara
Shakoh, and from the Persian into Latin in 1801-02
by Anquetil Duperron.  The Oupnek’hat also, like the
Muktika collection, professes to be a general collection
of Upanishads. It contains under twelve divisions the
Upanishads of the three older Vedas, and with them
twenty-six Atharva Upanishads that are known from

other sources. It further comprises eight- treatises peculiar

to itself, five of which have not up to the present time
heen proved to exist elsewkere, and of which therefore a

rendering from the Persian-Latin of Anquetil is' alone

possible.! Tinally, the Oupnek’hat contains four treatises
from the Vaj. Samh. 16. 31. 32. 34, of which the first is
et with in a shorter form in other collections also as the
Nilarudro Upanishad, while the three last have nowhere
olse found admission.® The reception of these treatises

1 See Denssen, Upan., p. 838 F i
2 These, as helonging to the early history of the Upanishads, 1 have
translated and discussed sup. I 1 pp. 1561, 290 £, 2911, 335. -
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from the Sarhitd into the body of the Upanishads, as
though there were danger of their otherwise falling into
oblivion, makes us infer a comparatively late date for the

" Qupnek’hat eollection itself, although as early as 1656

the’Persian translators made no claim to be the original

* compilers, but took the collection over already complete.

They seem, indeed, to have regarded it as originating in a
period long past. Owing to the excessive literality with
which Anquetil Duperron rendered these Upanishads word
by word from the Persian into Latin, while preserv-
ing the syntax of the former language,—a literality that

| stands in striking contrast to the freedom with which
" the Persian translators treated the Sanskrit text,—the
| Oupnek’hat is a very difficult book to read ; and aninsight

* a8 keen as that of Schopenhauer was required in order to

discover within this repellent husk a kernel of invaluable

philosophieal significance, and to turn it to account for

~ his own system.”

An examination of the material placed at our disposal

" in the Qupnek’hat was first undertaken by A. Weber,
& Ind. Stud.,i., i, ix., on the basis of the Sanskrit text.

~ Meanwhile the original texts were published in the Biblio-
' theca Indica in part with elaborate commentaries, and

.\ again in the Anandéstama series. Max Miller translated
| the twelve oldest Upanishads in Sacred Books of the
B Fast, vols. 1, xv. The two longest and some of the
| shorter treatises have appeared in a literal German
| rendering by O. Bohtlingk. And my own transla-
* tion of the 60 Upanishads (Leipzig, 1897) contains com-
| plete texts of this character which, upon the strength of
" fheir reoular occwrrence in the Tndian collections and
" lists of the Upanishads, may lay claim to a certain

1 See Deussen, Upan., 1. 535. e
2 Schopenhauer’s judgement on the Oupnekhat is quoted in Deussen,

! .UP“‘-‘B-, P Vi
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canonicity. The prefixed Introductions and the Notes
treat exhaustively of the matter®and composition of the
several treatises, and there is therefore no necessity to

enter here further into these literary questions.
. 2

III. Tae FuNpaMmeNTAL CoNcErTION OF THE UPANISHADS
AND ITS SIGNIFICANCE

1. The Fundamental Conceptron of the Upanishads

All the thoughts of the Upanishads move around two
fundamental ideas. These are (1) the Brahman, and (2)
the 4tman. As arule these terms are employed synonym-
ously. Where a difference reveals itself, Brahman appears
as the older and less intelligible expression, 4tman as the
later and more significant ; Brahman as the-unknown that
needs to be explained, Atman as the known through which
the other unknown finds its explanation ; Brahman as the
first prineiple so far as it is comprehended in the universe,
atman so far as it is known in the inner self of man. We
may take as an example the passages from Satap. Br, 10.

6. 3, Chénd. 3. 14,! whose sole fundamental thought con- .

sists in this, that the universe is Brahman (sarvam bhalu

sdam brolima), and the Brahman the Atman within us

(esha ma’ dtmd antar hridaye, ete.).” Another example

is furnished by the story of Gargya (Brih. 2. 1, Kaush. 4),

who endeavours in vain to define the Brahman, until

finally he is referred by the king to the Atman for its
~ * Translated in I, 1 pp. 264, 336.

2 Bohtlingk maintains * that T had “mnot known (1) that eshe ma’ atmd
antar hridaye is everywhere subject.” He himself, however, involuntarily
bears testimony to the correctness of my translation, when, immediately after
his rendering in § 3, “this my Self in my innermost heart,” in § 4 where

the samie phrase 1(‘:0111‘9 ‘he translates prechely as I do, © thls is my Self in
my innermost heart.”

* Berichte der Stichs. G. d. W , 1897, p. 84.
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explanation. The difference between Brahman and dtman
emerges most clearly where they appear side by side with
one another in brief sayings. The passage Brih. 4. 4. 5
may serve as example —*“truly the Brahman is this
Atman” (sa vd ayam dtmd brakma).

If for our present purpose we hold fast to this distine-
tion of the Brahman as the cosmical prineciple of the
universe, the dtman as the psychical, the fundamental
thought of the entire Upanishad philosophy may be
expressed by the simple equation :—

Brahman = Atman.
That is to say—the Brahman, the power which presents
itself to us materialised in all e*nstlng things, which
ereates, sustains, preserves, and receives back into itself
again all worlds, this eternal infinite divine power is
identical with the Atman, with that which, after stripping
off everything external, we discover in ourselves as our real
most essential being, our individual self, the soul. This
identity of the Brahman and the Atman, of God aund the
soul, is the fundamental thought of the entire doctrine of
the Upanishads. It is briefly cxpressed by the * great
saying ” tat tvam asi, © that art thou” (Ch'md 6. 8. 7 f)
and oham brahma asmi, “1 am Brahman” (Brih. 1.
10). And in the compound word brafima-dtma- mkyam,
“unity of the Brahman and the itman,” is described the
fandamental dogma of the Vedanta system.

If we strip this thought of the various forms, figurative
to the highest degree and not seldom extravagant, under
which it appears in the Vedénta texts, and fix our
attention upon it solely in its philosophical simplicity as
the identity of God and the soul, the Brahman and the

. dtman, it will be found to possess a significance reaching

far beyond the Upanishads, their time and country ; nay,
we claim for it an inestimable value for the whole race of

.~ mankind. We are unable to look into the future, we do



40  THE PHILOSOPHY OF THE UPANISHADS

not know what revelations and discoveries are in store for
the restlessly inquiring human spirit; but one thing we
may assert with confidence,—whatever new and unwonted
paths the philosophy of the future may strike out, this
principle will remain permanently unshaken, and from it
o deviation can possibly take place. If ever a general
solution is reached of the ‘great riddle, which presents
itself to the philosopher in the nature of things all the
more clearly the further our knowledge extends, the key
can only be found where :lone the secret of nature lies
open to us from within, that is to say, in our innermost
self. It was here that for the first time the original
thinkers of the Upanishads, to their immortal honour,
found it when they recognised our atman, our inmost
individual being, as the Brahman, the inmost being of
universal nature and of all her phenomena.

2. The Conception of the Upanishads in its Relation
to Philosophy :
The whole of religion and philosophy has its root in
the thought that (to adopt the language of Kant) the
universe is only appearance and not reality (Ding an sich) ;

that is to say, the entire external universe, with its infinite

ramifications in space and time, as also the involved and
intricate sum of our inner perceptions, is all merely the form
under which the essential reality presents itself to a con-
. sciousness such as ours, but is not the form in which it
may subsist outside of our consciousness and independent
of it; that, in other words, the sum-total of external and
internal experience always and only tells us how things
are constituted for us, and for our intellectual capacities,
not how they are in themselves and apart from inteli-
gences such as ours. :

It is easy to show how this thought, which met with
adequate recognition first in the philosophy of Kant, but

L}
e
»
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~ which existed in less clearly defined form from the earliest

times, is'the basis and tacit presumption, more or less
consciously, of all philosophy, so far at least as this
name is not made to serve as a mere cloak for empirieal
sciences. For all philosophy, as contrasted with empirical
seience, is not content to learn to know objects in their
circumstances and surroundings, and to investigate their

- causal eonnections ; but it rather seeks beyond all these

to determine their nature, inasmuch as it regards the sum-
total of empirical reality, with all the explanations offered
by the empirical sciences, as something which needs to be
yeb further explained ; and this solution is found in the
principle which it sets forth, and from which it seeks to
infer the real nature of things and their relation. This

fact, then, that philosophy has from the earliest times

sought to determine a first prineiple of the universe, proves
that it started from a more or less clear consciousness that
the entire empirical reality is not the true essence of
things, that, in Kant's words, it is only appearance and
not the thing in itself.

There have been three occasions, as far as we know, on

‘which philosophy has advanced to a clearer comprehension

of its recurring task, and of the solution demanded : first
*  India in the Upanishads, again in Greece in the philo-
¢ bhy of Parmenides and Plato, and finally, at a more
recent time, in the philosophy of Kant and Schopen-
hauer. In a later work we shall have to show how
Greek philosophy reached its climax in the teaching of
Parmenides and Plato, that this entire universe of change
i3, as Parmenides describes it, merely phenomenal, or in
Plato’s words a world of shadows; and how both philo-
sophers endeavoured through it to grasp the essential
reality, 7o év, 70 Svrws §v, that which Plato, in an expression
that recalls the doctrine of the Upanishads no less than
the phraseology of Kant, deseribes as the adro (diman)
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xab aimo (an sich). We shall then see further how this
same thonght, obscured for a time under the influence of
Aristotle and throughout the Middle Ages, was taken up
again in quite a different way, and shone forth more
clearly than ever before in the philosophy founded by
Kant, adopted and perfected by his great successor
Schopenhauer. - Here we have to do with the Upanishads,
and the world-wide historical significance of these docu-
ments eannot, in our judgement, be more clearly indicated
than by showmrr how the deep fundamental conception of
Plato and Kant was precisely that which already formed
the basis of Upanishad teaching.

The objects which lie around us on every side in
infinite space, and to which by virtue of our corporeal
nature we ourselves belong, are, according to Kant, not
“things in themselves,” but only apparitions. According
to Plato, they are not the true realities, but merely shadows
of them. And according to the doctrine of the Upanishads,

they are not the dtman, the real “self” of the things,

but mere mdyd,—that is to say, a sheer deceit, illusion, It
1s true that the term mdyd oceurs for the first time in
S'vet. 4. 10 ; and therefore some writers, whose recognition
of a fact is obscured by the different language in which it
is clothed, have hazarded the assertion that the coneeption
of mayd is still unknown to the more ancient Upanishads.
How in the light of this assertion they find it possible to
comprehend these older Upanishads (Brihad. and Chénd.)
they themselves perhaps know. The fact is they are
penetrated throughout by the conception which later
was most happily expressed by the word mdyd. In the
very demand which they make that the dtman of man,

the 4tman of the universe, must be sought for} it is

implied that this body and this universe which reveal

1 Brih. 2. 4. 5: dimd vd’ ave drashiavyah, srotavyo, mardaiyo, nididhyd-
sitavyo ; Chhand. 8 - 1: s’ nuoshtavyah, sa vijiadsitavyal,

THE UPANISHADS AND PHILOSOPHY 43

themselves to us unsought are not the 4tman, the self,
the true reality ; and that we are under a delusion if, like
the demon Virocana,' we regard them as such. Al worldly
objects and relationships are, as Yajnavalkhya explains in
Bith. 2. 4. 5% of no value for their own sake (as “things
in themselves”), but for the sake of the Atman ; nay, they
exist solely in the dtman, and that man is utterly and
hopelessly undone who knows them “apart from the
Self” (anyatra dtmano). This Atman, he coneludes? is
Brahman and warrior, is space, gods, and creatures, * this
atman is the entire universe ” (idam sarvam yad ayom

~ dtmd@). As when a man touches the instrument® he at

the same time elicits the notes, so when a man has
comprehended the atman he has with it comprehended
all these things :—* Verily he who has seen, heard, com-
prehended and known the Self, by him is this entire
universe known.” *

Immediately ronnected with these conceptions, and
probably even with this passage from the Br ithadéranyaka,
is the expression in the Chindogya Up. 6. 1. 2, where
that which in the former place was the climax of a de-
velopment is assumed and becomes the theme advanced
for diseussion :—* Dost thou then ask for that instruction,
by which the unheard becomes (already) heard, the un-
comprehended comprehended, the unknown known?”
“What then, most noble sir, is this instruetion?”
“Just as, my dear sir, from a lamp of clay everything
that consists of clay is known, the change is a matter of
words alone, a mere name,’ it is in reality only clay,—
thus, my dear sir, is this instruction.” Here the manifold
change of the one substance is explained as mere word-
play, mere name, exactly as Parmenides asserts that all

! Chind. 8. 8. 4. 2 a2 A6
% Beih, 9.4 ¥ * Brih. 2. 4. 5b.
& wdcdrambhanon: vikire, ndmadheyain.
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which men regard as real is mere name.” Later passages
employ language that is based on These conceptions, “nor

is this even a plurality,””® and the verses preserved in

Brih. 4. 4. 19:>—

In the spirit should this be perceived,

Here there is no plurality anywhere.

From death to death again he rushes blindly
Who fancies that he here sees difference.

o

Apt and striking also is the remark of a lafer
Upanishad * that no proof of plurality can even be offered,
“ for no proof is possible of the existence of a duality, and
only the timeless itman admits of proof,” (s.c. we are
incapable of knowing anything outside of our own con-
sciousness, which under all circumstances forms a unity).

It is clear from the foregoing :—(1) That the view
which later was most explicitly set forth in the doctrine
of mdyd is so far from being strange to the oldest
Upanishads that it is assumed in and with their funda-
mental doctrine of the sole reality of the Atman, and
forms its necessary complement ; and (2) that this funda-
mental doctrine of the Upanishads is seen to be in mar-
vellous agreement with the philosophies of Parmenides
and Plato, and of Kant and Schopenhauer. So fully
indeed is this true, that all three, originating from different
epochs and countries, and with modes of thought entirely
independent, mutually complete, elucidate, u"ld confirm
one another. Let this then suffice for the phllOSDPhlbal
significance of the Upanishads.

8. The Conception of the Upanishads in its Relation
to Religion '
The thought referred to, common to India, Plato, and
Kant, that the entire universe is only appearance and not

- "[d 7'(],].-"1' OFO}L Eﬂ'fﬂ.l, OG’G’R ,Bpufm K&TégEPTG TETOL&O"ES‘ EUJ(.H a)ug&q

haush 3.8 5 ep. With. 4, 10-11. 4 Nrisimhott. 9.

R
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reality, forms not only the special and most important
theme of all philosophy, but is also the presumption
and conditio sine qud mnon of all religion. All great

re]mmus teachers therefore, whether in'earlier or later

times, nay even all those at the present day whose
religion rests upon faith, are alike unconsciously followers
of Kant. This we propose briefly to prove.

The necessary premisses of all religion are, as Kant

- frequently expounds :—(1) The existence of God, (2) the

immortality of the soul, (3) the freedom of the will
(without which no morality is possible). These three
essential conditions of man’s salvation—God, immortality,
and freedom—are conceivable only if the universe is mere
appearance and not reality (mere mdyd and not the
dtman), and they break down irretrievably should this
empirical reality, wherein we live, be found to constitute
the true essence of things.

(1) The existence of God will be precluded by that
of space, which is infinite, and therefore admits of nothing

‘external to itself, and nothing within save that which

fills it, 7.e. matter (the most satisfactory definition of
which is ¢ that which fills space ”).

=) Immort&hty will be precluded by the conditions
of time, in consequence of which our existence has a
beginning in time by conception and birth, and an end
in time by death; and this end is absolute, in so far as
that beginning was absolute.

(3) Freedom, and with it' the possibility of moral
action, will be precluded by the uhiversal validity of the
law of causality, as shown by experience ; for this requires
that every effect, consequently every human action, should
be the necessary result of causes which precede the action,
and which therefore in the actual moment of action are
no longer within our control.

The question as it concerns God, immortality, and
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freedom, stands on an altogether different footing if this
entire empirical reality, the occupant of space and time,
and ruled by causal laws, is mere appearance and not a
disposition of “things in themselves,” to use Kant's
words ; or is mere mdyd and not the dtman, the « self”
of things, as the Upanishads teach. For in this case
there is room for another, a higher order of things, which
is not subject to the laws of space, time, and causality.

And it is precisely this higher order of things set over-

against the reality of experience, from the knowledge of
which we are excluded by our intellectual constitution,
which religion comprehends in faith by her teaching
concerning God, immortality, and freedom. ATl religions
therefore unconsciously depend on the fundamental
dogma of the Kantian philosophy, which in a less definite
form was already laid down in the Upanishads. These
last therefore by virtue of their fundamental character lie
naturally at the basis of every religious conception of
existence.

By the side, moreover, of this their value for religion

in general they have a special and very remarkable inner
relation to Christianity, which we cannot state more
briefly and clearly than by repeating in the present
connection, where this consideration is essential, what has
been before said on this subject.' :

The Upanishads, it was pointed out, are for the Veda

what the New Testament is for the Bible. And this
analogy is not merely external and accidental, but is funda-
mental and based upon a universal law of development
of the religious life which is acknowledged on both sides.
In the childhood of the human race religion enacts
commands and prohibitions, and emphasizes them by
promises of reward and denunciations of punishment ;—it
addresses itself to the self-interest, which it assumes fo
1 Deussen, Sechzig Upanishads, Vorrede.

e

et e e
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be the centre and essence of human nature, and beyond
which it does not go. °
A higher grade of relicious consciousness is attained
with the knowledge that all actions which depend upon
thé motives of expectation and fear are of no value for
the ultimate destiny of mankind; that the supreme
function of existence does not consist in the satisfaction
of self-interest, but in its voluntary suppression; and that
herein first the true divine reality of ourselves, through
the individual self as through an outer husk, makes itself
manifest. i
. The primitive standpoint of righteousness by works
is represented in the Bible by the 0Old Testament law,
which corresponds in the Veda to that which the Tndian
theologians call the karmakdnda (the department of
works), under which name is comprised the whole
literature of the Hymns and Brihmanas, with the
exception of portions intercalated here and there in the
spirit of the Upanishads. Both the Old Testament and

the karmakdndo of the Veda proclaim a law, and hold

out the prospect of reward for its observance and of
punishment for its transgression. And if the Indian
theory has the advantage of being able to defer retribution
in part to the future, and by that means to relieve the
conflict with experience that raises so many difficulties
for the Old Testament doctrine of a retribution limited
to this world ; it is, on the other hand, the distinguishing
characteristic of the Biblical law of righteousness, that it
pays less regard than the Indian to ritual prescriptions,
and in their place lays greater stress on a habitually
blameless course of life. For the interests of human

~ society this advantage is very great. In itself however,

and as far as the moral value of an action is concerned, it
makes no difference whether a man exert himself in the
service of imaginary gods or in that of his fellow-men.
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So long as his own well-being lies before him as the
altimate aim, either is simply a means to this selfish end,
and therefore, like the end itself, from a moral point of
view is to be set aside as werthless.

The recognition of this is seen in the New Testament
doctrine of the worthlessness of all works, even those that
are good, and in the corresponding Upanishad doctrine

that altogether rejects works. Both make salvation

~ dependent not on anything done or left undone, but on &
complete transformation of the natural man as a whole.
Both regard this transformation as a release from the
bonds of this all-embracing empirical reality, which has
its roots in egotism. ;

Why then do we need a release from this emstegee?
Because it is the realm of sin, is the reply of the Bible.
The Veda answers: Because it is the realm of ignorance.
The former sees depravity in the volitional, the latter in
+he intellectual side of human nature. The Bible demands
a change of the will, the Veda of the understanding. On
which side does the truth lie? = Tf man were pure will or
pure intelligence, we should have to decide for one or
the other alternative. But since he is a being who both
wills and knows, the great change upon which the Bible
and the Veda alike make salvation depend must be
realised in both departments of his life. Such a

change is, in the first place, according to the Biblical view

the softening of a heart hardened by natural spilf—l.ove, and
the inclining it to deeds of righteousness, affection, and
self-denial. It is however, in the second place and side
by side with this, the breaking forth upon us of ’Chf? light
of the great intellectual truth, which the Upax.nsha-ds
taught before Kant, that this entire universe, with its

relations in space, its consequent manifoldness and

~ dependence upon the mind that apprehends, rests_solely
upon an illusion (mdyd), natural indeed to us owing to
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the limitations of our intellect; and that there is in truth one
Being alone, eternal, exalted above space and time, multi-
plicity and change, self-revealing in all the forms of nature,
and by me who myself also am one and undivided, dis-
covered and realised within as my very Self, as the dtman.

. As surely however as, to adopt the significant teach-
ing of Schopenhauer, the will and not the intellect is the
centre of a man’s nature, so surely must the pre-eminence
be assigned to Christianity, in that its demand for a
renewal of the will is peculiarly vital and essential. But
as certainly as man is not mere will, but intellect besides,
so certainly will that Christian renewal of the will make
itself manifest on the other side as a renewal of know-
ledge, just as the Upanishads teach. *Thou shalt love thy
neighbour as thyself” is the requirement of the Bible.
But on what grounds is this demand to be based, since
feeling is in myself alone and not in another? ‘“ Because,”
the Veda here adds in explanation, thy neighbour is in
truth thy very self, and what separates you from him is
mere illusion.” As in this case, so at every point of
the system. The New Testament and the Upanishads,
these two noblest products of the religious consciousness
of mankind, are found when we sound their deeper
meaning to be nowhere in irreconcilable contradiction, but
in a manner the most attractive serve to elucidate and
complete one another.

An example may show the value of the Upanishad teach-
ing for the full development of our Christian consciousness.

Christianity teaches in spirit, even if not always in the
letter, that man as such is capable only of sinful, that is

. selfish actions (Rom. 7%), and that all good whether of

purpose or achievement can only be wrought in us by God

(Phil. 2%). Clearly as this doctrine—for him who has

eyes to see—is formulated not so much in individual

expressions as rather in the entire system as such, yet it
4 :
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has heen difficult at all times for the Church to rest
satisfied +with it. She has sSought perpetually an
opportunity of co-ordinating her own imperfect remedial
measures, and of leaving open a side-door for human
co-operation,—clearly because behind the sole operative
power which makes Clod the source of all good she saw
standing like a frightful apparition the grim monstrosity
of predestination. And indeed this presents itself as an
inevitable consequence as soon as we connect the Christian
conception of the sole agency of God, as profound as
it is true, with the Jewish realism adopted from the
01d Testament, which sets God and man over-against one
another as two mutually exclusive subsistences. In this
darkness there comes to us light from the Fast, from
India. Tt is true that Paul also hints at an identification
of God with the @vfpwmes mvevparwés (1 Cor. 15%), it
is troe that Kant endeavours to explain the marvellous
phenomenon of the categorical imperative within us on
the theory that the man as real (“thing in itself”) lays
down the law to the man as phenomenal ; but how slight
the significance of these timid and groping essays as
compared with the profound and fundamental conception
of the Vedanta, which makes its appearance everywhere
in the Upanishads, that the God, the sole author of all

good in us, is not as in the 0ld Testament a Being
contrasted with and distinet from us, but rather—without
" impairing his absolute antagonism to the depraved self of |
experience (jiva)—our own metaphysical I, our divine -
self, persisting in untarnished purity through all the

aberrations of human nature, eternal blessed,—in a word,
our dtman.

This and much more we may learn from the Upani-
shads,—we shall learn the lesson, if we are willing to put
the finishing touch to the Christian consciousness, and to
make it on all sides consistent and complete.

et e

THE SYSTEM OF THE UPANISHADS

INTRODUCTION

By a system we understand an association of thoughts,
which collectively belong to and arve dependent on a
single centre. A system has therefore always an individual
author, whether he have himself originated the thoughts
brought together in the system, or have only adjusted
to one another and welded into a consistent whole im-
perfeet thoughts derived from without. In this sense a
“system of the Upanishads,” strictly speaking, does not
exist. For these treatises are not the work of a single
genius, but the total philosophical product of an entire
epoch, which extends from the period of the wandering
in the Ganges valley to the rise of Buddhism, or approxi-
mately from 1000 or 800 B.c. to ¢. 500 B.c., but which is
prolonged in its offshoots far beyond this last limit of
fime. Thus we find in the Upanishads a great variety
of conceptions which are developed before our eyes, and
which not seldom stand to one another in irreconcilable
contradiction. All these conceptions, however, gather so
entirely around one common centre, and are dominated
so completely by the one thought of the sole reality of
the Atman, that they all present themselves as manifold
variations upon one and the same theme, which is treated
at one time more briefly, or again at greater length,

' now from the starting-point of the empirical consciousness,

and now in abrupt contradiction thereto. Accordingly
51
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all individual differences are so entirely overshadowed
by the one fundamental conception, that while it is true
that we have bifore us in the Upanishads no defined
system, we are ahle nevertheless to frace the gradual
development of a system. This latter then consists In
the increasingly thorough interweaving of a fundamental
thought originally idealistic with the realistic requirements
of the empirical consciousness, which make their influence
more and more felt, That this is so will appear in the
course of our exposition. These tendencies reached their
climax first in post-Vedic times in the general system at
once theological and philosophical, which was shaped
by the hands of Béadardyana and his commentator
Sankara, and in which full account was taken of the de-
mands both of the idealism and the realism (by distinguish-
ing between a higher and a lower knowledge). As the
System of the Vedénta this became in India the universal
foundation of faith and knowledge, and has remained so
up to the present day, though undergoing great develop-
ment on every side. It falls naturally into four main
divisions, as follows :— i

T. Theology; the doctrine of Brahman as the first
principle of all things. :

11 Gosmology; the doctrine of the evolution of this
principle to form the universe.

IIL. Psychology; the doctrine of the entrance of
Brahman as soul into the universe evolved from him.

1V. Eschatology and Ethics; the doctrine of the fate

of the soul after death, and the manner of life which is
therefore required. :

The growth also of the System of the Vedanta, as it
is diselosed to us in the Upanishads, may with similar
propriety be discussed under these four principal heads,
and the subdivisions which the nature of the subject
suggests. We propose to endeavour to collect under each
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heading all the velevant passages of the Upanishads
recognised by the lafer Vedénta, and where a develop-
ment of thought presents itself in them we shall in
many instances be furnished with a safer ground for
determining the chronological position of a text as
compared with earlier and later treatments of the same
theme. The gain for philology therefore will consist in
the provision of a more secure basis for the chronology
of the Upanishad texts according to their relative age ;
while on the philosophical side we may hope for a deeper
insight into the rise of one of the most remarkable and
prolific creations of thought that the world possesses.



*

FIRST PART OF THE SYSTEM OF THE
UPANISHADS

THEOLOGY, OR THE DOCTRINE OF BRAHMAN

I. Ox THE Possisrary or Knowixe BRAHMAN

1. Is the Veda the Sowrce of Knowledge of Braluman?

BAparavANa begins the Sdriraka-mimdrsd, in which is
contained the oldest systematic epitome of the Vedanta
doctrine, with the following four sfitras :—(1) atha ato
brahmo-jijiidsd, iti, “ next what is called the search after
Brahman”; (2) jonma-édi asya yato’, ite, < (Brahman is
that) from which is the birth ete. (7.e. birth, continuance,
and end) of this (universe)”; (8) sdstra-yonitvad, i,

% - L :
an account of its originating from the (sacred) canon”

(t.e. according to one explanation, because the sacred
canon is the source of the knowledge of Brahman as
already defined. To the objection that the canon has in
view not knowledge but worship, it is then said); (4) tat
tu, samanvaydt, “that however on account of the agree-
ment” (of the assertions respecting Brahman, which, if
they concerned acts of worship alone, would be unnecessary,
or even impossible). To establish in particnlar eases this
agreement of all the Vedanta texts in their assertions
respecting Brahman is the aim of the entire work of
Badariyana and Sankara. For them the whole of the
Veda is of supernatural origin, breathed forth by Brahman

(according to a passage to be discussed immediately), and
5%
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therefore infallible. From it they construct their entire
doctrine, and only in instances where the meaning of the
Vedénta text is doubtful do they call in the aid of

_experience to give the casting vote.

The question arises, what is the teaching of the Upani-
shads themselves with regard to the sources from which
the knowledge of Brahman is to be derived ?

The very oldest Upanishad texts take for granted a
vich store of literary works (transmitted of course only
orally). In Brih. 2. 4. 10, for example, it is said :—* Just
as, when a fire is laid with damp wood, clouds of smoke
spread all around, so in truth {rom this great Being have
been breathed forth the Rigveda, the Yajurveda, the Sama-
veda, the (hymns) of the Atharvans and the Angirases, the
narratives, the histories, the sciences, the mystical doctrines
{upanishads), the poems, the proverbs, the parables, and
expositions,—all these have been breathed forth from him.”

This passage is in many respects instructive. In the

first place we infer from it that there are only three

Vedas,! and that the hymns of the Atharvans and
Angirases are not yet recognised as Veda. The first
trace of such recognition is perhaps Brih. 5. 13, where,
together with uktham, yajus and sdman, a fourth kshatram
is named. This may denote the Atharvaveda, which
stands in a closer relation to the warrior caste, and serves
especially to ward off misfortune (trayate kshanatos, as

 kshatram is etymologically explained). To the same pur-

port is Brih. 6. 4. 13, where a son who' has studied one,
two, or three Vedas is distinguished from one who knows
5]l the Vedas,” 4.e. probably all four. The atharvena
first appears as a fourth veda in Chéand. 7. 1. 2, and under
the name atharva-vede in Mund. 1. 1. 5; the latter name
therefore is first met with in the Atharva Upanishads.

180 generally in the older Upanishad texts, cp. the index ‘to my
% Upanishads ” under “Triple knowledge.”
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The above passage from Brih. 2. 4. 10 further enumerates
a series of works the meaning ‘of which is sometimes
doubtful, but which have probably been in part incorpor-
ated in the Brihmanas, in part mark the beginnings of
the later epic. It is, however, especially noticeable that the
“mystical doctrines” (uponishadal) appear only in the
eighth place after zhdsah, purdnom, and vidyd, and are
therefore under no circumstances reckoned to belong to
the Veda. They had not yet become Vedanta. If
therefore, finally, the later teachers of the Vedanta found
on this passage their dogma that the entire Veda is
breathed forth from Brahman and is therefore infallible,
their conclusion would carry with it the infallibility also
of the other works enumerated, and is certainly incorrect.
For the passage originally asserts only that, like all other
natural phenomena, the products of the mind also through-
out the universe are derived from Brahman.! Precisely
the same seties of literary works, though with a few addi-
tions, is enumerated again by Yﬁjﬁava]kh}a in Brih. 4. 1.
2, is explained as '*peech (véc), and is found to be
inadequate to convey a knowledge of Brahman. At the
close of this discussion therefore, Janaka, although he has
“equipped his soul with that mystical doctrine,” has
“studied the Vedas and listened to the mystical doctrine,” 2
yet is unable to give any account of the fate of the soul
after death. From this it is clear that what was then
understood by upanashad did not of necessity include an
exposition of the highest questions; exactly, indeed, as in
‘Chénd. 8. 8. 5 the erroneous teaching that the essential
being of man consists in the body is characterised as
asurdndm uponishad,

! The passage is faken up also in S'vet. 4. 18, “from him wisdom pro-
ceeded forth at the very beginning” (cp. ¥'vet. 6. 18, Mund. 2. 1. 4), and
further in Maitr. 6. 32.

* adhitaveda and vkto-upanishatke, Brih. 4. 2. 1.
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The insufficiency of all Vedie, and in general of all
existing knowledge is still more elearly laid down in
Chand. 7. 1, where Narada acknowledges to Sanatkumara :
—“1 have studied, most reverend sir, the Rigveda, Yajur-
vedd, Samaveda, the Atharvaveda as fourth, the epic and
mythological poems as fifth veda, grammar, necrology,

arithmetic, divination, chronology, dialectics, politics.

theology, the doctrine of prayer, necromancy, the art of
war, astronomy, snake-charming, and the fine arts,—
these things, most reverend sir, have T studied ; therefore
am T, most reverend sir, learned indeed in the seripture,
but not learned in the dtman. Yet I have heard from
such as are like you that he who knows the Atman van-
quishes sorrow. - I, however, most reverend sir, am bewild-

- ered. Lead me then over, I pray, to the farther shore

that lies beyond sorrow.”

Another proof that the study of the Veda does not
touch the most important questions is afforded by the
great transmigration text, which has been preserved in a
threefold form in Chéand. 5. 3-10, Brih. 6. 2, and with
considerable variations in Kaush. 1. In all three recen-
sions Svetaketu professes to have been taught by his

father Aruni, but fails to answer the eschatologtca,l

questions propounded by the king Pravihana (in the
Kaush., Citra), and returning in anger to his father
reproaches him :—* So then, without having really done
so, you have claimed to have instructed me” ;' “it was
imagination, then, when you previously declared that
my instruction was complete.”

The same thought is expressed in Chéand. 6. 1, where
(in a manner otherwise irreconcilable with the passages
already quoted) S'vetaketu is sent from home by his

’_ father Aruni to study the Brahman (i.e. the Veda).
* After twelve years “he had thoronghly studied all the

L Chénd. 5. 3. 4 2 Brih. 6. 2. 3,
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Vedas (r.e. the Sarmhitds only of the 7ic;, yajus, and
s@man, for from these only i he subsequently tested
wifra Chind. 6. 7. 2), and returned home full of con-
ceit and arrogance, believing himself wise.” He fails,
however, to answer his father’s questions on the One, the
Self-existent, with whose knowledge everything is known,
—<“assuredly my reverend teachers did not themselves
know this; for had they known it, why did they not tell
it tome?” Whereupon :&rum imparts to him the perfect
instruction.

This is the standpoint of the Taittiriya Upanishad
also, when it teaches® that the 4tman of the mind
(manomaye, “ composed of manas”) consists of yajus, rie,
saman, instruction (ddes'a, v.e. probably the Brihmana)
and the hymns of the Atharvas and Angirases; and pro-

ceeds to explain this entire 4tman of the mind as a mere

husk, which we must strip off in order to penctrate to the
real essence of man or of nature.
The doctrine set forth in these examples finds direct

expression also at an early period :—* So then, after that

the Brahman has rejected learning (pdndityam nvr-
ndya), he abides in childhood ”;* “He sought not after
the knowledge of the books, which only gives rise to
words without end” ;? “ Before whom words and thought
recoil, not finding him” ;¢ “ Not by learning is the Atman

attained, not by genius a,nd much Lnowledge of books.”®

In Mund. 1. 1. 5 also the four Vedas are enumerated, and
together with the six Vedidngas are reckoned as inferior

knowledge (apard vidyd), through which the imperishable

Being is not known.

_ This attitude of aloofness towards the Vedie know-
ledge is altered at first gradually and in general, as the
texts of the Upanishads gain fixity, and become the

1 Taitt. Upan. 2. 3.
* Taitt, 2, 4,

2 Brih, 3. 5. 1.

*Brih. 4. 4,21,
5 Kagh, 2. 23. -
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. Vedanta.! Henceforth they, and the Veda with them,
" lire reaarded as sources of fhe highest knowledge. A first
" lrace of this change is shown in Brib. 3. 9. 26, where
\ Yijlavalkhya inquires after the purusha of the upanishad
doebrme (aupanishadae purusha); this Sékalya does not
_ know and theleupon acknowledges defeat. Further, in
P Chind. 3. 5. 4, where the Veda is explamed to be nectar,
the Upam&.hads, the guhyd@ ddesah, arve the nectar of
S nectar. In Kena 33 the Upanishads are appalently
“ubtached to the Veda, or more precisely eomprise a brief
| summary of the entire Vedic material of instruction
‘under the Veda; for there the Vedas are explained to
‘be “the sum of the parts” (veddh swrvdngdni), the
% gecret doctrine of Brahman ” (bréhmi upanishad, in con-
‘rast with other unrecognised Upanishads, such as the
L wsurandm upanishad referred to above).  With the
*udoption of the name Veddnta the Upanishads are seen
10 be completely naturalised in the Veda. The term first
Loceurs in S'vet. 6. 22 :—“ From of old was the deepest
‘ecret disclosed in the Vedanta.” This transfer of the
* Vedanta to antiquity (purdkelpe) seems to show that the
“nuthor looks back to the Brih., Chind., and other Upani-
" ghads of which he makes use from a certain distance. It
*might, however, be understood as a mere expression of the
high value attached to them, a value that increases with
‘the lapse of time.  The Vedénta texts appear completely

-.~ 2. 6'“—~vedanm mjnam sunis'cite - arthdl, ete.,
they who have correetly (su) penctrated the meaning of
the Vedanta knowledge.” With this Mund. 2. 2. 3—4
ees, where the Upanishads, and the syllable Om as

Z Also Mahan. 10. 22, Kaivalya 3,
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with which men shoot at Brahman as the mark. It is
otherwise, however, in Mund. 1. 1. 5, where all the four
Vedas are rejected. The latter passage seems therefore
to be derived from an earlier period..

L
2. Preparatory Means to a Knowledge of Brahman
In later times a kind of viw salutis was constructed in
the four dsramas, or life-stages, according to which every
Indian Brdhman was under obligation to devote himself
first as a brahmacdrin to the study of the Veda, then as
grihastha to the duties of the sacrifice and other good
works, next as vdnaprastha to the practice of asceticism
in the jungle, and finally towards the end of life as pari-
vrdjoka (bhikshu, sannydsin) to a wandering existence
without possessions or home, awaiting only his soul’s
release and its reception into the supreme &tman.

As originally conceived we find these three dsramas in

Brih. 4. 4. 22 :—* The BrAhmans endeavour to know him
by study of the Veda (brakmacdrin), by sacrifice and alms-
giving (grihasthe), by penance and fasting (vdnaprasthea) ;
he who knows him becomes a munz; to him the pilgrims
journey, when they yearn for home (parivrdjake).” Here
a certain value as preparatory means to a knowledge of
Brahman appears to be assioned to the duties of the later
dsramas (i.e. study of the Veda, sacrifice, asceticism).
In Chéand. 2. 23. 1 it is still more clearly expressed —
“There are three branches of duty : sacrifice with study
of the Veda and almsgiving is the first (grehastha);
asceticism is the second (vdnaprastha); the student
(bralhmacdrin) who lives in the house of his teacher is the

third, provided that he remains always (as naeshihike) in

the teacher’s house. These all carry as their reward the
divine worlds ; he, however, who abides steadfast in Brah-
man wins immortality.” This passage names only three
dsroimas, recognises their value, but contrasts with all
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three the ““abiding steadfast in Brahman ” ; and this last
is then subsequently developed into a fourth dsrama. An-
other passage® endeavours by a series of bold etymologies
to prove that sacrifice, silence, fasting, and a life in the
fore_sté(the pursuits, that is to say, of the grihastha and
vanaprasthe) are essentially brahmacarycwm ; which
term must be understood to include here mot only the
student-period, but in a broader sense, as the repeated
reference to it shows, the entire course of life of a Brahman
regarded as the way that leads to the atman. In all that
this aim requires—that would seem to be the meaning
of the passage—lies the peculiar value of the observances
of the dsramas. More definitely in Kena 33, asceticism,
self-restraint, and sacrifice (fopas, dama, kermadn) are
deseribed as the preliminary conditions (pratishthdl)
of the brahmi wupamshod, 2.e. of the real mystical
doctrine which reveals Brahman. And in Kath. 2. 15 all
the Vedas, all the praetices of tapas and the brahmacar-
yam, are described as means by which the syllable Om
(here equivalent to the knowledge of Brahman) is to be
sought as the final aim. The observances of the dsramas
are recognised also in Mund. 2. 1. 7, in so far as these

~ (tapas, sraddhd, satyem, brakmac aryam, vidhi) are here

described as a creation of Brahman.
With regard to the particular dsramas, the study of

~ the Veda has been already discussed above, and we pro-
~ pose here merely to summarise the most important teach-
~ing of the Upanishads concerning sacrifice and asceticism.

_ 8. The Sacrifice
The older Upanishads were so deeply conscious of the

" fostile character of the entire ritualistic system of the
" Brahmans that they could concede to it only a relative
~pecognition. It is true that direct attacks are rarely found

1 Chand. 8. 5.
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in the extant texts. Antagonistic explanations, however,
of the saerificial rites are all the more frequently offered by
way either of allegorical interpretation or of the substitution
of other and usually psychological ideas in their place.
There is a note almost of mockery in Brih. 1.°4, 10
when it is said :—*“ He who worships another divinity
(than the Atman), and says ‘it is one and I am another,’ is
not wise, but he is like a house-dog of the gods. Fhere-
fore just as many house-dogs are useful to men, every
individual man is useful to the gods. Now the theft of
only one house-dog is displeasing, how much more of
many ? Therefore it is displeasing to them that men do
not know this.” The remark of Y4jnavalkhya also, in
Brih. 3. 9. 6, sounds very contemptuous :—* What is the
sacrifice —brute beasts !” nor is it less so in Brih. 3. 9. 21
where it is said that Yama (the god of the dead) has his
abode in the sacrifice, but the sacrifice in the fees.
Daring remarks like these we do not find in the
Chandogya, unless it be in the “Song of the Dog” in
Chdnd. 1. 12, which seems to have been originally a satire
on the greedy begging propensities of the priests, to
which in later times an allegorical interpretation was
given. In Chand. 1. 10-11 also the story is told, not
without a malicious pleasure, how the three priests
assembled at the sacrifice were put to confusion by a
‘wandering beggar; and in Chénd. 4. 1-3 J AnasTuti,
“rich in faith, open-handed, munificent” (sraddhiddeyo,
bahuddayt, balmpdkyeh), is compelled not without humili-
ation to seek instruction from a poor vagrant. '
~According to the general view, sacrifice and good
works give admission only to the “way of the fathers”
(pririydna), which after a temporary sojourn in the moon
leads back to a new earthly existence. As early as Brih.
L. 5. 16 it is said :—* by the labour (of the sacrifice) is the
world of the fathers won, by knowledge the world of the
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gods ” ; and other passages describe the way of the fathers
which leads back again to earth as the fate of those ““who
worship in the village with the words ‘ Sacrifice and deeds
of plety are our offering,’” " ‘“who by sacrifice, almsgiving
and ascetic practices gain the (heavenly) worlds,”? “who
worship with the words ‘ Sacrifice and deeds of piety are
our work,’ " ® “ regarding sacrifice and deeds as the highest

., good, they know no better and are befooled.” *

Not rarely a meaning suitable to the new doctrine is
read into the existing sacrificial rites. In Brih. 1. 4. 6,
for example, the five daily offerings (mahdyajidh) are
interpreted as a sacrifice to the &tman ; and in Chénd. 4.
11-14 the three sacrificial fires are explained as forms of
the 4tman’s manifestation (eshd asmadeidyd dtmavidyd
€.

Yet more frequently conditions of the Atman, as em-
bodied in the world of nature or of man, were substituted
for the ceremonies of the ritual. In Brih. 3. 1, in place of
the four priests as organs of the gods, there are found
speech, eye, breath and manas as organs of the 4tman. In
Chand. 4. 16 the wind is explained to be the essence of
the sacrifice, mind and speech the essence of the sacrificing
priests. In Ait. Ar. 3. 2. 6, Brih. 1. 5. 23, and Kaush. 2. 5,
inhalation and speech replace the agnihiotram ; and this
thought is further developed on the basis of Chand. 5.
11-24 into the theory of the prandagnihotram, a fuller dis-
cussion of which will be given below. The substitution also
for the sacrifice of the man, his organs and bodily functions,
is greatly favoured. For example, in Chind. 3. 16 the
three life-periods take the place of the three pressings of the
gsoma, in Chind. 3. 17 human activities of the various acts of
the soma festival, and in Mahénédr. 64 the bodily organs
of the implements of the sacrifice. This last thought is

2 Brih. 6. 2. 16.
+Mund. 1. 2. 10.

1 (hand. 5. 10, 3.
3 Praa-‘ua .9
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carried out in extreme detail in Prandgnihotra Up. 3-4.
The verse Taitt. 2. 5 also belongs here, inasmuch as,
correctly translated, 1t asserts,—* He presents knowledge
as his sacrifice, knowledge as his works.” ..

It is first in the later Upanishads that we meet with
a more friendly attitude towards the sacrificial cult, In
Kdth. 1. 17, in a style altogether excessive and opposed to
the upanishad spirit, there is promised for the falfilment
ol certain ceremonies and works “ the overstepping of birth
and death,” “entrance into everlasting rest”; and in
Kath. 3. 2 the Naciketa fire is explained as the bridge
which bears the saerificers to the supreme eternal Brahman,
to the “fearless shore.” Here even if we make allowanee
for poetical extravagance of expression, a co-operation at

least with the cult for the attainment of salvation 13
asserted. Svet. 2. 6-7 marks a further step in ad-

vance -—

Where Agni from the chips of wood
Darts forth, where Viyu too appears,
Where the Soma also flows freely,—
There is the manas developed.

By Savitar, at his impulse,

Delight yourselves in the ancient prayer ;
If there you take your stand,

The deeds of the past soil you no more.

The expression here used, Delight yourselves in the
ancient prayer” (jusheto brakma pidrvyam)indicates that
a former practice is reintroduced and held in homour.
This reaction attains its climax in the Maitryaniya Up.,
which explains at the very outset® that “the fire-laying
for the ancestors” is in truth “a sacrifice to Brahman ” ;
and in the fourth Prapithaka ventures the thought that
without study of the Veda, observance of caste-duties,
and the following of the due brahmanical order of life

! Maitr. 1. 1. '
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- acecording to the dsramas, the deliverance of the natural
. ftman and its re-uniofl with the supreme Atman are

impossible. The key to the understanding of this reaction

| is given by the polemic against the heretics which is
" fouhd in Maitr. 7. 8—10. Brahmanism, in view of the con-

sequences which the attitude of the earlier Up‘c}nishads had
entailed in Buddhism and similar manifestations, returns
to its original position.

4. Asceticism (tapas)
A feeling of admiration has always been excited when,

;' contrary to the natural desires which all experience for

life, pleasure and prosperity, there I}as been _exhibited a
self-mastery, which voluntarily submits to privations and
sufferings either for the sake of the well-being of others,
or independently of this external and as it were accidental
aim, which indeed as far as the real worth of t.he respect-
ive actions is concerned is in itself without significance.
An act of self-denial would seem the more pure the
less it were combined with any extema? end, and 1.:]1_e
more it were undertaken with the sole object of subduing
the selfish impulses of nature. It were as though a super-
human, supernatural power had been thereby manifested
in man, which, springing from the deepest roots of !1-13
being, exalted the doer far above the world of men with
its sclfish interests, yea even above the WOl’.‘ld of the gods,
and in another and higher order of things thanl ours
igned to him his place.
&331?13 is a tribute topthe high metaphysical capacity of the

~ Indian people, that the phenomenon of asge!:ieism made
_ its appearance among them earlier and occupied ?, larg_efr
. place than among any other known people. (We Iemg
¢ out of consideration at this point the la.te-\,r misuse _of
| asceticism in the interest of merely selfish aims to execite
a wonder or to secure profit.)

5
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As early as the creation myths we saw how the creator of
the universe prepared himself for his work by the practice
of tapas; in which word the ancient idea of the ““heat”
which serves to promote the incubation of the egg of
the universe blends with the ideas of the exertion, fatizue,
self-renunciation, by means of which the creator is trans-
muted (entirely or in part) into the universe which he
proposes to create. According to this conception, every-
thing that is great in the universe is dependent on fapas.
In a later hymn of the Rigveda also,* truth and right,
and with them the entire universe, are born of tapus.
From srama (toil) and tapaes the first-born Skambha arose

and permeated the universe,® in fapas he was rocked on

the surface of the primeval waters.* By the tapas with
which he discharges his duties the student of the Veda,
according to another hymn,' satisfies his teacher, the
gods, and the realms of space, ascends on high as the
sun, protects both worlds, ete., in his course of life as
a Brihman. By tapas the ruler protects his kingdom,
the gods have escaped death, the student of the Veda
practised fopas in the primeval ocean, when he, creating
the universe, stood on the water’s surface. And as early
even as the Rigveda the seven rishis together betake
themselves to the practice of tapas;® and the souls on
their entrance into heaven are apostrophised —

Which invinecible by tapas, ;

Have won their way by tapas to the light,

That have accomplished the severest tapas—,

To these now enter in]*®

Another hymn of the Rigveda® portrays the inspired

mune as with long hair, in dirty yellow robes, girt only with

100, 15 2 Atharvav. X. 7. 26,
& Atharvav. X. 7. 38, + Atharvay. XL 5.
5 Rigv, X. 109. 4. ; ¢ Rigv. X, 164. 2,

7 Rigv. X. 136,
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the wind he roamsen the desert paths. Mortals behold

- only his body But he himself, endowed with super-

natural power, flies through the air, drinks with the storm-

- god from the bowl of both the oceans of the universe, on

bhe track of the wind is raised aloft to the gods, transcends
all forms, and as companion of the gods co-operates with
them for the salvation of mankind.

By the time of the oldest Upanishad texts the ascetic
life has already been elevated into a special *calling,”*

" which assumes equal rank by the side of the position of

householder. Men abandon household goods and family,
as Yajnavalkhya does in Brih. 2. 4, and depart into the
solitude of the forest in order to practise fapaos, and by
gradually increasing privations and penances to destroy

~ in themselves the last remains of dependence on earthly
. existence.

It remains to inquire what attitude was adopted
by the authors and defenders of the doctrines of the
Upanishads in P of this cult of an ascetie

* ideal.

The Chéndogya Upanishad sets before us in the first

" place Upakosala, a student of the Veda, who grieves?

that the teacher refuses to impart to him knowledge, and

1 falling sick declines to take nourishment. To the invita-

tion to eat he replies -—*“ Alas, in mankind there are such

" troops of desires. T am full of sickness, and incapable of
- eating.” (In these words the characteristic motive of
. Indian, as of all asceticism, is evident.) Thereupon the
\ three sacrificial fires take pity on him, and the instrue-
. tion which they give to him begins with the words:—
. “ Brahman is life, Brahman is joy (kam), Brahman is space
g (khom).” Tt is implied in these words that Brahman, as

t,he principle of life, of bliss (kam = dnanda, as in Ohﬁnd

1 dharmaskandhe, Chind. 2. 23,
2 tapto brahmaedri, 4. 10, 2-4.
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7. 93 sukham), and of infinity, is nob to be attained by
> Wa) oloomy asceticism. .
i Elayél?én&d:b 7 2?‘{5 tapas is spoken of as jche- esp.e?}al
obligation of the anchorite. Assuch, a recognised 1)031131011
1s accorded it by the side of the st-udent.al_ld householder.
All three “bring as their reward the divine worlvds; 'he,
however, who abides steadfast In Brz?hrpan wins im-
mortality.” This is not in contradiction with the
statement of Chand. 5. 10. 1, that the way of the gc.xc%s_,
which leads to Brahman without-retgm, a-né.l marks still
for the present time the loftiest amm, 18 pr?mmed to thogie
ye co vme roye sraddhd tapa"mt@ updsate ; fq}- these
words mean, ¢ those who worship 1n the forest using the
words ‘faith 1s our asceticism.”” The fefereyce is to the
anchorite ; but something else——viz._ falt}E——ls here sub-

stituted for the asceticism which is his calling.

To the same effect the B_w_cihadﬁiran.yaka Upan. t-axgr‘eases
itself when, reproducing this passage in an appendix,’ 10 ygb
more definitely opens up the prospect of the way of the gods
to those alone “who observe faith and truth m the forn?st :
but on the other hand offers only the way F‘f the fathers in re-

| turn for sacrifice, almseiving, and asceticism. Of these last
t is said * that through them men .sef%k to know Brahman,
vividishanti. More directly still Yajnavalkhya ?Xpresses
imelt m Brih 3 800 Of a trath, 0 Gﬁrgl, he who
does not know this imperishable one, and in this world sacri-

fices and distributes alms and does penance (fapas tapya__te) :
for mﬁn}f' thousands of years, Wwins thereby .only finite
(reward).” Brih. 5. 11 again teaches that sickmess the

procession to the grave and cremation are the best
asceticism (paraman tapas). H?re_, then, the _. s_u'ﬁ’er-
ings of life and death are rated higher than artificially
induced penanees. o ' :

We meet with a disposition mOLe favourable to aseetl-

a : o
1 Prih. 6. 2. 15 2 Bril. 4. 4_.22.
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| Cism as early as the Taiffiriya Upanishad. The first part
" which is - appointed for the student demands of him®
| asceticism and the study of the Veda, and quotes in this
" conpection the views of two teachers, of whom the one
requires “ asceticism alone,” the other only study of the
Veda, “for this is asceticism.” The Upanishad adopts

. an intermediate position by its demand for asceticism

combined with the study of the Veda. In the last and
latest part® a higher value is placed upon asceticism,

| where Bhrigu is repeatedly urged by his father Varuna :—
= “By tapas seek to know Brahman, for tapas is Brahman.”

Following his injunction, by progressive fapas he rises
step by step to the recognition of food, the vital breath,
~ manas, knowledge, and finally bliss as Brahman, and with
 this last the highest degree attainable by tapas is reached.
The Mahiniriyana Upan., which is attributed to the
Taittiriya school, is much later still ; in 62. 11 it setbs nydsa,
~ & yenunciation,” above asceticism, thereby preparing the

way for the standpoint of the Sannydsa Upanishad ; of
which later. Kena 33 also, as already mentioned, reckons
' tapas among the foundations (z.e. the presuppositions,
\ pratishthdh) of Brahman ; and according to S'vet. 1. 15,
. [6: 6. 21, the knowledge of Brahman is based upon

\ Gimavidyd (the text of the Vedanta) and tapas.

A step, however, far beyond all the preceding is taken

. by the Mundaka and Prasma in their reproduction of the

- above-mentioned theory of the Chéind. and Brihad. con-
_ cerning the ways of the gods and the fathers with a
characteristic variation. In Mund. 1. 2. 11 the way of

~ the oods is promised to those “who practise asceticism and
| faith in the forest” (tapah-sraddhe ye hi upavasante

- aronye); and Prasma 1. 10 offers it to those “who have

| sought the 4tman by asceticism, the manner of life of a
' Brahman, faith and knowledge.” Tt is remarkable that

1 Taitt. 1.9. g ? Taitt. 3.
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in Mund. 3. 2. 4 a spurious tapas is mentioned (fapus
aliigam), i.e. probably one that lacks the characteristic
mark of knowledge.

As was to be expected, in the Maitr. Upan. is reviyed
the ancient Vedic standpoint in regard to tapas, in presence
of Buddhist and other errors. It is true that asceticism
alone does not suffice, for in Maitr. 1. 2 it is practised in
the severest form by Brihadratha without procuring for
- him the knowledge of the Atman. As a preliminary con-
dition, however, it is indispensable :—* without being an
ascetic it is impossible either to attain the Lknowledge of
the 4tman, or to bring work to fruition.”*

5. Other Preliminary Conditions

In the.older Upanishads we are repeatedly met by the
prohibition to communicate a doctrine or ceremony to
anyone except a son or a pupil adopted by the rite of
upanayanem. In Ait. Ar. 3. 2. 6. 9 the mystical
meaning of the combinations of the letters must be
“ gommunicated to no one, who is not a pupil, who has
not been a pupil for a whole year, who does not propose
himself to be a teacher.”* In Chénd. 3. 11. 5 the doctrine
of Brahman as the sun of the universe should * his father
make known as Brahman to his eldest son alone, or to
a trusted pupil, but to no one else, whoever he may
be. And though he were to be offered in return for it all

the kingdoms of the ocean-girdled earth, yet should he

bethink himself ‘the other is of greater value”” In
Brih. 6. 3. 12 also the ccremony of the mixed drink
“must be communicated to none but a son or a
pupil.” '

Similarly in the Upanishads we find men and gods
taking the fuel in their hands, and submitting to the con-

! g atapaskasye Gtmajiidne ‘dhigamal, Lormasiddhir vd, Maitr. 4. 3.
¢ cp. also Ait. Ar. 5. 3. 3. 4.
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ditions of pupilage, just, as according to Chand. 8, 11. 3
Indra himself was obliged to live with Prajapati as a pupil
for one hundred and one years in order to obtain the perfect

' msfruction. Other examples are Kaush. 1. 1, 4. 19, Brih.

Y. 1. 14, Prasna 1. 1, Mund. 1. 2. 12.
Yet in the earlier period this demand is still not
absolute. In Chand. 4. 9. 3 it is merely said that

“the knowledge which is gained from a teacher (as

opposed to supernatural instruetion by beasts, fire, geese

. or ducks ) leads most certainly to the goal”; and in

Chand. 5. 11. 7 the king Aswvapati instructs the six

~ Brahmans who approach him with the fuel in their hands

(in token of their wish to become pupils) anupaniya,
“without first admitting them as his pupils.” So also

\ in Brih. 2. 4 Yijfiavalkhya instructs his wife Maitreyi,
. and in Brih. 4. 1-2, 8-4 the king Janaka, who yet were

not strictly his pupils; and in Brih. 38 he imparts in-

. formation on the .deepest questions (as e.g. Brih. 3. 8,

in the conversation with Gérgi) in the presence of a

- numerous circle of hearers, and only exceptionally, when

he desires to explain to Artabhiga the mystery of the

" soul’s transmigration, does he retire with him into
- privacy.® Ordinarily, however, a teacher is necessary to dis-
. perse the mist of empirically acquired knowledge from our
b eyes (éxAov &ad Tor am Spbakudy ENov, 7 TPy €mier,—as
| Schopenhauer represents the spirit of Kant saying to him

in the words of Homer), and of this in particular the

* beautiful passage in Chind. 6. 14 treats —* Precisely,

' my dear sir, as a man who has been brought blindfold

. from the country of Gandhéra (beyond the Indus), and

i then set at liberty in the desert, goes astray to the east
. or north or south, because he has been hrought thither

" blindfold, and blindfold set at liberty; but after that

‘someonc has taken off the bandage, and has told him,

I Tauchervogel, * divers.” 2 Brih. 3. 2. 13.
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‘In this direction Gandhira lies, oo in this direction,’
instructed and prudent, asking the road from village' to
village, he finds his way home to Gandhéira ; even so the
man, who in this world has met with a teacher, becomes
conscious, ‘To this (transitory world) shall I belong only
until the time of my release, thereupon shall I go home.’”
The teacher is represented as indispensable to knowledge
in Kith. 2. 8:—% Apart from the teacher there is no
access here” ; from which the incidental conclusion may
be drawn, that at the time of the Kath. Upan. the older
Upanishads were not yet committed to writing.

The later Vedinta mentions, side by side with the
external (vdhye) means to a knowledge of Brahman
(study of the Veda, sacrifice, almsgiving, penance, fasting),
as more direct (pratydsanne) means the following :
tranquillity of mind, self-restraint, renunciation, patience,
collectedness." This requirement may be traced back to
Brih. 4. 4. 23 :—“ Therefore he who knows this is
tranquil, self-restrained, self-denying, patient, and col-
lected.” Tt is true that a doubt arises whether this
passage has reference to the means of acquiring the
knowledge of Brahman, or rather to the fruits of that
knowledge (whether bhitvd here signifies after that he
has become,” or “since he is”). By the later Upanishads
it is understood already, as later still by Sankara, in' the
first sense, e.g. Kath. 2. 24 —*“No one who has not
ceased from violence, who is restless, unsubdued, whose
heart is not yet tranquil, can by searching attain unto
him.” The expressions here used, avirata, asdnto,
asamdhite, refer back unquestionably to the s'dnto, ddnter,
- upwrates, ihitikshuh, samdhito bhitvd of the passage
from the. Brihaddranyaka. The same is true also of
pms’dntac’ittaﬁg}a, samanvitdya, declared in Mund. 1. 2,
13 to be presuppositions of instruetion.

1Cp. also Vedantasiiva 17-23.
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~ In later Upanishads this preliminary requirement is
. connected with the demand already referred to for a
* teacher. F.g. S'vet. 6. 22 :—* Impart it to no one, who
-8 not tranquil (ne apresdntdye), who is not a son or
" a pupil (na aputrdye asishydyo vd).” Similarly, and
" perhaps with a reminiscence of this passage, in Maitr. 6.
- 29 —“This profoundest mystery of all is to be revealed
. to no one, who is not a son or a pupil (na aputrdyae, no
- asashydya), and who has not yet become tranquil (no
as dntdya).”

_ The finding a teacher, and the five requirements of
tranquillity of mind, self-restraint, renunciation, patience,
' collectedness, are the preliminary conditions that con-
" tinually recur. With them others are oceasionally
~ mentioned ; for example, in Chénd. 7. 26. 2, purity of
* food, and as a consequence purity of nature (saftve-
. suddhi). The latter, like so much besides from Chéand.
. 7, is reproduced in Mund. 3 in the verse 3. 2. 6, and
. thence passed over into Mahindr. 10. 22 and Kaivalya
b 8-4 In Kith. 6. 9 an indefinite requirement is laid
& down, that a man should be * prepared in heart and
feeling and spirit”; and in Mund. 3. 2. 10-11 participa-
¢ tion in the Brahmavidyé is combined with the preliminary
.~ condition of the fulfilment of the “vow of the head”
* (sirovratam), by which is probably to be understood, not
* as Sankara svrasi agmidhdaranom, but merely the practice,
" which is already implied in the name Mundaka, of
. shaving the head bare. In still later Upanishads also
| we occasionally meet with special limitations on this
" participation. Thus Nrismhhap. 1. 3 prohibits the eom-
munication of the maxims of the members (not the king
- of the maxims') to a woman or a Stdra, and Ramap.
* 84 enjoins that the diagram must not be imparted to
* common (illiterate, prdkrita) men.

‘_..

1 Manirardje, 7.e. the charm or magical song.



74  THE PHILOSOPHY OF THE UPANISHADS

6. The Standpoini of Ignoratice, of Knowledge, and
of superior Knowledge in relation to Brahmaon

The general view that lies at the basis of the Upani-
shads is that Brahman, s.e. the 4tman, is an object of
knowledge. = “The atman, in truth, should be seen, heard,
comprehended, reflected upon.”* “The Self . . . that
should we gearch for and endeavour to know.”* To the
- same effect are numerous other passages. And the aim
of all the Upanishad texts is to communicate this
knowledge of Brahman.?

Very soon, however, it came to be realised that this
knowledge of Brahman was essentially of a different
nature from that which we call “ knowledge” in ordinary
life. For it would be possible, like Narada in Chand. 7.
1. 2, to be familiar with all conceivable branches of
knowledge and empirical science, and yet to find oneself
in a condition of ignorance (avidyd) as regards the
Brahman. This - thought, originally purely negative,
became in course of time more and more positive in its
character. - It was negative in so far as no experimental
knowledge led to a knowledge of Brahman; and it was
positive in so far as the conscionsness was aroused that
the knowledge of empirical reality was an actual
hindrance to the knowledge of Brahman. The concep-
tion of evidyd was developed from the negative idea of
mere ignorance to the positive idea of false knowledge.
The experimental knowledge which reveals to us a world
of plurality, where in reality only Brahman exists, and a
body where in reality there is only the soul, must be a

mistaken knowledge, a delusion, a mayd. This is a very -

noteworthy step in advance. It is the same which

Parmenides and Plato took when they affirmed that the

knowledge of the world of sense was mere deception, eidora ;
1Brih. 2. 4. 5. 2(Chénd. 8. 7. 1. Sbralmavidyd, dimavidyé.
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which Kant took, when he showed that the entire reality
of experience is only apparition and not reality (* thing
in itself”). It is of the greatest interest to follow up the
earliest foreshadowings of this thought in India, and to
trace how the term avidyd passed from the negative idea
of ignorance to the positive idea of a false knowledge.

The first suggestion of this is found already in the
Rigveda, where in X. 81. 1 it is said of the great All-
father that he, when he entered into the lower world, was

- prathomachad, © veiling his original nature.”" TFurther,

an obscure passage of the Satapatha Brahmana® describes
how Brahman, when creating the upper and the lower
worlds together with their gods, “revealed” himself, how
he projected himself into them by means of his two * great
immensities ” (abhva), his two *great appearances o
(yakshe), that is to say by means of his names and forms,
but how he himself “entered into the half beyond”
(pardrdham agacchat). :

The further development of these thoughts is found
in the Upanishads. In Brih. 1. 6. 3 the world of names,
forms, and works is defined (by means of one of those
brief mystical formule, of which perhaps the most ancient
“ UUpanishads ” consisted, sup. p. 16 £) as amyitam satyenda
chanmam, “the immortal (Brabman) veiled by the
(empirical) reality.” The explanation of the formula is
added immediately :—The Prana (4.e. the dtman) to wit
is the immortal, name and form are the reality ; by these
the Prana is veiled.” As here (and in Taitt. 2. 6,—%as
reality he becomes everything that exists; for reality is
the name given to it” ), so also in Brih. 2. 1. 20 the word
satyam denotes the reality of experience; in this latter
passage it is said in another « Upanishad ?” with an added
explanation :— Its Upanishad is  the reality of reality,’

1 smukhyam, wishpropanean, paramdribilan ripam GUrintan, Sayana.
'ig 11. 2. 3.
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(satyasye satyam); that is to say, the vital spirits
(together with the worlds, gods, and living creatures, as
we may infer from that which precedes) are the reality,
and he is their reality.” He is—so we are to un derstand
__in the so-called reality that part of it which is actually
real. This is also the meaning of the illustrations in
Brih. 2. 4. 7-9: the Atman is the musical instrument
(drum, coneh, lyre), the phenomena of the universe are 1ts
notes; just as the notes can only be seized when the
instrument is seized, so the world of plurality can only
be known when the 4tman is known; only of him is
there knowledge, all else is “not knowledge.” Similarly
Chénd. 6. 1. 3 toaches that the ¢ transformation” of the
stman into the manifold svorld of phenomena is only
vledrambhanom, <a matter of words,” or ndmadheyam,
« 5 mere name,” and that “in reality ” there exists only
the One Being, 7.e. the Atman. It is only of him there-
fore that a real knowledge is possible. All experimental

knowledge, the four Vedas and the whole series of

empirical sciences, as they are enumerated in Chand. 7. 1.
2_3, are, as is there said, ndma eva, *“ mere name s and
Nérada, deeply versed as he is m them, finds himself in
« darkness,” from which first by the knowledge of the
4tman is he ouided across to the other shore." Souls
and the “real desires” by which they are affected for
continued life after death in the world of Brahman are,
as expounded in Chand. 8. 3. 1-2, by the empirical
knowledge which teaches annihilation at death *veiled
in unreality. They really exist, but unreality Is spread
over them.” And “just as he who is ignorant of
its hiding-place fails to find the golden treasure,
though he pass and repass it continually, so -all these

creatures fail to find this world of Brahman though they

daily enter into it ; for'by unreality are they turned asids ;
! Chand. 7. 26. 2. )
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What is here described as empty word, mere name,
darkness, unreality, 4.c. the entire empirical knowledge of
things, is further denoted by avidyd, “ ignorance.” This
term occurs perhaps for the first time in Brih. 4. 4. 3, 4,
where it is said of the soul, when it casts off the body in
death, that it © dismisses ignorance ” (avidydm gameyiivd).
Tonorance is henceforth the knowledge that rests on
experience ; true knowledge is only of Brahman. Like
Plato’s teaching that only the eternal is an object of
émiorjum, while of the world of phenomena subject to
the flux of Heraclitus only a 86 is possible, in S'vet. 5. 1
the explanation is given :— Ignorance is the fleeting,
knowledge is the eternal,”* z.¢. 1t is an object of knowledge.
Kath. 2. 1-6 contrasts ignorance and knowledge with
poetic vividness ; the goal of ignorance is pleasure (preyaws),
the goal of knowledge is salvation (s7eyas). The former
says, ““ this is the world” (ayam loko); the gaze of the
latter is directed on another world :—

Widely different indeed and contrasted are the things
Which men call knowledge and ignorance,

I see Naciketas endeavouring to gain knowledge ;
The troop of pleasures has not deluded thee.

Wandering in the depth of ignorance,
Deeming themselves wise and learned,
Thus aimlessly fools tramp hither and thither,
Tike blind men led by comrades blind as they.

:" The last verse is further amplified in Mund. 1. 2. 8-10;

' and both verses are quoted in Maitr. 7. 9. The subject

ig similarly treated in the verses Brih. 4. 4. 11-12, which
are a later insertion (cp. Kath: 1. 3) -—
These worlds indeed are joyless,

Shronded in thick darkness;
Into them after death all go

I Who are unenlightened and ignorant.

1 Jsharam ti avidyd he amyitarn o vidyd.
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Yet he who perceives the itman,

And is conseions that “I am he?;

What desire what love could he still have
For the body racked with pain !

The infatuation of ignorance is yet more strongly depicted
in fsa 3:—

This universe indeed is demon-haunted,

Shrouded in thick darkness,

Therein go to death all
Who have slain their own soula.

Since the knowledge of the &tman is contrasted with
the reality of experience as the realm of ignorance, it
cannot be gained by mere speculation (forke) concerning
it, but only by a revelation communicated through
the teacher.! According as the Atman is conceived as
a divine person, this revelation is represented as an act of
his grace :"— '

Not through instruction is the itman won,

Not through genius or much book-learning ; :
Only by the man whom he chooses is he comprehended :
To him the Atman reveals his essence.

Another verse,” which in all probability originally pro-
mised the vision of the dtman concealed in the heart to
him who “ by pacifying the organs of sense”* has become
“indifferent” (akbraty), has received a theistie colouring
in Svet. 3. 20 and Mahanar. 10. 1, in that it rei:)re,scnts
the knowledge of the Atman (whose abode is here also still
in the heart) as received ““ by the favour of the creator.”’
A still more pronounced theism, that has wandered far
from the original conceptions of the doctrine of the atman,
is exhibited by the entire Svetasvatara Upanishad, and

1 K4th. 2. 7-9. 2 Kath, 2. 23, repeated in Mund. 8. 2. 5

3 Kath. 2. 20, as read by S'ankara. :
% dhdtu-prasadad ; ep. Chénd. 6. 15, dtmand sarvendriydns seimpratishthdpi,
5 dhdtuh prasqddd. (s
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o dally by the prayers fer‘spiri'tua-l enlightenment to
itar, Rudra, and Braliman which are interwoven with
R 1 5 3 1-6,4. 1.

The doctrine thus far set forth, according to which
ool wrahman or the Atman becomes known by virtue of a
(metaphysical) knowledge, is transecended within the
limits of the Upanishads themselves by another and
" undeniably more profound conception, according to which
there neither is nor can be a knowledge of the dtman as
fhe sole all-pervading essence of things. For such know-
ledge assumes a knowing subject and a known object, and
herefore a dualism ; the 4tman, however, forms an ahsolute
‘unity. We propose briefly to trace the development of
phis thought under the guidance of the texts.

~ The primitive source of the entire conception of the
unknowableness of the Atman is to be found in the
‘speeches of Yajnavalkhya in the Brihadiranyaka; and
the daring and abruptness with which the doctrine is
here introduced, as well as the originality of the method
" by which it is established, seem to point to an individual
s its author. In his discourse with Maitreyi Yéjnaval-
" khya propounds, in Brih. 2. 4. 12, the paradoxical asser-
tion,— after death there is no consciousness”:; and
proceeds to confirm it with the words:—“For where
‘there is as it were a duality (in reality there is not),
0 there one sees the other, smells, hears, addresses, compre-
hends, and knows the other: but where everything has
- become to him his own self, how should he smell, see,
' hear, address, understand, or know anyone at all? How
hould he know him, thréugh whom he knows all this,
how should he know the knower?” On careful
consideration two thoughts will be found to be implied
here : (1) the supreme Atman. is unknowable, because
he i the all-comprehending unity; whereas all knowledge
presupposes a duality of subject and object; but (2) the
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individual &tman also (“through whom he knows
this”) is unknowable, because in all knowledge he is "t_;au
knowing subject (* the knower”), consequently can neve,.
be object. Essentially these two thoughts are one ; iolxjt
the individual Atman is the supreme &tman, and in pro-
portion as we rise to this knowledge the illusion of the
object vanishes, and the knowing subject alone remains
without object ; and this subject, alike in its waking hours
and in dreams, fashions the objects outside of itself,— for
he is the creator.”* The same thought i1s found in five
other passages in the speeches of Yéjnavalkhya, and these
we quote partly abridged :—* Thou canst not see the geer
of seeing, thou canst not hear the hearer of hearing, thou
canst not comprehend the comprehender of comprehending,
thou canst not know the knower of knowing.”* “In
truth, O Gargl, this imperishable one sees but is not seen,
hears but is not heard, comprehends but is not compre-
hended, knows but is not known. Beside hiz there is no
seer, beside him there is no hearer, beside him there js
none that comprehends, beside him there is none that
knows.”® The same words recur almost unaltered in
Brih. 8. 7. 23 at the close of a paragraph, and on this
account the association of the thread of the universe with
the inner guide appears to be less primitive. In Brih. 4,
3. 23-31 it is said of the deep sleeper:— When then
he does not see, yet still he is seeing, although he sees
not ; since for the seer there is no interruption of seeing,
because he is imperishable ; but there is no second beside
him, no other distinet from him, for him to see.” The

same is then repeated of smell, taste, speech, hearing,

thought, sensation, and knowledge. “For (only) where

there is as it were another is the other seen, smelt, tasted,

addressed, heard, conceived, felt, and known.” And in
Brih. 4. 4. 2, of the dying it is said :—* Because he has

| 2 Brih. 4.3. 10. 2Brih.8.4.2. s PBrih, 3. 801
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hecome one, therefore hes sees not as they say (in reality
- he continues ever seeing), because he has become one,
therefore he does not smell, taste, address, hear, conceive,
. feel, or know the other, as they say.”
If we consider the originality, the close reazoning, and
(#s we shall see later) the agreement of the thoughts in
* the passages quoted with the other views of Yajnaval-
. khya, we shall be led to resard as very probable the
~ dependence of all the passages that remain to be quoted,
and therefore of the entire further development of the
doctrine of the unknowableness of the 4tman, on the
. thoughts, perhaps even on the text of the Brihadaranyaka.
¢ The two passages from the Chandogya, which we have
now to cite, may be regarded as early examples :—* His
- relations seat themselves around the dying man, and ask
. him, ‘Do you recognise me; do you recognise me?’ As
long as his speech has not yet entered into the manas, his
‘manas into the préna, his prana into the heat, the heat
Linto the supreme godhead, he recognises them. But
Lufter that his speech has entered into the manas, his
manas into the prina, his prina into the heat, the heat
“into the supreme godhead, then he no longer recognises
hers”?  This passage, self-contained as it is, nevertheless
Lippears in its leading ideas to be dependent already on
‘the last-named passage of the Brih. 4. 4. 2, since the
teverse relation is not in any case admissible. In Chand.
6. 9 and 6. 10 also the doctrine of unconsciousness on
b entrance into the Existent, sef forth in the illustrations of
the bees and the rivers, seems to be indebted to the passage
b lirst adduced from Brih. 2. 4. 12 :—* After death there is
1o consciousness.” And similarly the following words in
‘Bpih. 2. 4, 14 are echoed in Chand. 7. 24. 1 :—“If a man
B ees no other (beside himself), hears no other, knows no
‘obher, that is the infinite (bhdman); if he sees, hears,
! Chénd. 6. 15.1-2; cp. 6. 8 6.
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knows another, that is the finife (alpam). The infinite
is the immortal, the finite is mortal.” The suddenness
and disconnectedness with which this idea is introduced
seems to indicate dependence on the thoughts of Yéjna-
valkhya

It is pumdnly due to the influence of this conception
that, later on, in opposition to the general tendency of
the Upanlsha,ds to seek after and to expound the knowledge
of the 4tman, the theory is more and more elaborated that
the 4tman (whose unknowableness, as we shall see subse-
quently, had been already so strongly emphasised by Y4jiia-
valkhya with his neti netz) is no trife object of knowledge.
That knowledge of the Atman, which sets it as an obJect
over-against 1tbe1f, and which therefore is still infected with
duality, now appears as a lower standpoint, which must be
transcended in order to attain to complete oneness with
Brahman, with the atman.

This view is set forth for the first time clearly in the
magnificently elaborated deseription of the universe 11
Taitt. 2. The author of this text begins with the incor
poration of the 4tman in the material world and th
human body, as the self dependent on nourishmen’
From this as mere external covering he advances, penc
trating deeper and deeper into the kernel of the living
being as it here presents itself, to the self of life, of mind
end finally of knowledge, i.e. the vyiidnamaya dtmar
This last, however, to which Brahman is an object /|
knowledge, is also a mere outer covering of the self e(
posed of bliss, which realises its oneness with Bmhn:
At this point the question is propounded :—

Whether any ignorant man departing reaches yonder world ?
Or whether perchance the wise departing wins the other world !

Neither the one nor the other is in effect the answer
conveyed by the following words, which deseribe how
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Brahman in creating the universe enters into it as Being,
expressible, self-dependent, consciousness, reality, while it
in harmony with its own nature persists as the Opposite,
inexpressible, mdependent unconsciousness, unreality.
Bliss consists in the sense of oneness with the latter:
—* For when a man finds his peace and resting-place in
that invisible, unreal, inexpressible, unfathomable, then has
he attained to peace. If, however, a man admits therein
an interval, a separation (or ‘ever so small a separation’
between himself as subject and the Atman as object),
then his unrest continues; it is moreover the unrest of
one who imagines himself wise (while making Brahman
the obJect of knowledge).” For no language, no con-
ception, is adequate to express Brahman :—
Before whom words and thought recoil not finding hin,

Who knows the bliss of this Brahman,
 For him nothing excites terror any more.

If, however, Brahman cannot be reached by the way
of knowledge, how can union with him be accomplished ?
This is the question with which the following texts are
occupied. In Kena 3 a student propounds the questlon —

That to which no eyve penetrates,

Nor speech nor thought,

Which remains unknown, and we see it not,
How can instruction therein be given to us!

And the answer is sugﬁested (Kena 8 and 11) :—

- It is distinet from the intelligible,
And vet it is not therefore unknown !—
Thus have we from our forefathers
Received in turn the instruction.

Only he who knows it not knows it, =
Who knows it, he knows it nob;

Unknown is it by the wise,

But by the ignorant known.

mhhayam gato bhovati, like Janaka, whom Ya]nmalkl‘na exhczrts——

abliayam vai Janaka prdpto si, Brih. 4. 2. 4.
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Qur kn{)wledge is addressed to.the external world, but
there is another way —

Outwards the Creator pierced the holes,

Therefore men Iook outwards, not inwards ;

The wise man right within saw the atman,
Fastened hiz gaze on himself, seeking the eternal.l

“Fastened his gaze on himself” is literally “turning
round the eye”—dwrittacakshus.

Here within us the reality of the Atman becomes an
immediate certainty :*—

Not by speech, not by thought,

Not by sight is he comprehended :

“He is!” by this word is he comprehended,
And in no other way.

“Heis!” thus may he bhe apprehended,

In so far as he is the essence of both ;

“He is!” to the man who has thus apprehended him,
His essential nature becomes manifest.

The polemic against knowledge grows in intensity.
Thus in a verse inserted later in Brihlao . 10—

In dense darkness they nmove,
Who bow the knee to ignorance;
In yet denser they

Who are satisfied with knowledge.

This verse is repeated and further amplified in Isd 9—11 )

(in dependence on Kena 3):

Other than that to which knowledge leadeth
Is ihat to which leadeth ignorance !
Thus have we received the teaching from our forefathers,

He who recognises both wisdom and ignorance (as insuffieient),
He through both overpasses death and wing immortality.

With this is connected the demand for the suppression

of the perceptions of the senses which trick us with a |

1 Kath. 4. 1. ? ep. Jacob Bohme's “averted eye.”
3 Kath, 6. 12, 13, /
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Mulse knowledge. As ealy as Brih. 1. 5. 23 the injunction
s given —* Therefore must one vow only be observed ;
Huppressing the activities of the other organs of sense, a
- may must inspire and exspire.” Chénd. 8. 15 demands tha:*;-
il man ““reduce all his organs to inactivity in the Atman.

‘Mundaka 3. 1. 8 craves for jiadnapraside, © cessation
of k'nlowledge,” and in 3. 2. 7 together with works repre-
sents the vejiidnamaye dtmon* also as becoming one with

" the supreme eternal. And Maitr. 6. 19 directs that the

- consciousness, together with the subtle body (lgem)

~that sustains it, should be immersed in the unknown :—

i
That which abides in consciousness

Unknown, beyond conception, wrapped in mystery,
In that do thou immerse consciousness

And the lingam, bereft of ifs foundation.

“ All these requirements are part of the Yoga system, of
‘Which we shall learn to know more later as a Praxis, _by
‘which it is hoped to effect that _p_c.l,__gtaphysie&l union with
the 4tman by artificial means. =

1I. Tue SeEarcE ForR BramMAN

1. The Atman (Brahman) as the Unity .
As early as the times of the Rigveda a perception of

in hymns like Rigv. 1. 164, X. 129. After this, however,
there remained the further task of defining more closely

the eternal unity which underlies all the phenome%na of
nature.  Of such inquiry the hymn Rigv. X. 121 is the

1 Taitt, 2. 4.
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come to be.” We have already tzaced in detail* how this
search was prosecuted through the period of the Brah-
manas, how Prajapati was gradually displaced by Brahman,
and how finally the most definite expression for -the
object of man’s search was fonnd in the coneeption of
the Atman. Atman is the Indian expression for that
which we are accustomed to call “first principle,” and 1s
distinguished from the latter only by its defining in &
clearer and more striking manner than any Western
equivalent the one eternal problem of all philosophical
research ; for it invites us to lay hold of the individual
self of man, the self of the universe, and to strip off from
man and from nature everything which does not approve
itself as this self, as the peculiar, most profound, and
altimate essence of things. At the same time, the less
definite Brakman is often enough employed to express
the first prineiple. This is the case in the passages to be
discussed immediately, Brih. 2. 1. 1 (Kaush. 4. 1), Brih.
4.1. 9.7, Chand. 5. 11. 1. Similarly Svet. 1. 1 opens
with the question,—* What is the first beginning, what is
Brahman 2”—and according to Prasma 1. 1 and in the
Arsheya Upanishad, wise men come together in order to
search for “ Brahman.” :

The terms Brahman and atman both denote, there-
fore, the first principle of the universe, and in this sense
are ordinarily employed in the Upanishads as synonymous,
and are interchanged with one another in the same text
or stand side by side, as in the question proposed in
Chand. 5. 11. 1:—ko no’ dtmd, kuin brohme ? where

Sankars remarks that Brahman denotes the term to be

defined, viseshyam, and fAtman that which defines it,

wseshanom, (which is true in general, if not precisely so

here), that by Brahman the limitation implied in atman

is removed, and by Atman the conception of Brahman as a
1 Einleitung und Philosoplie des Veda, p. 132 1.
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~ (divinity to be worshipped is condemned. Both expressions
~ liowever are, as this remark already shows, of indefinite con-

" notation. The conception of Brahman is very complex,
, :md.the conception of the dtman is a negative and relative
idea, which declares to us rather wherein the essence of
man and of the universe is not to be sought, than affords
us any positive information as to its real nature. Pre-

~ visely in this its philosophieal value consists. For the
" essence of things remains, as far as its nature is concerned,

ete_maﬂy unknown ; and every attempt to make it an
object of knowledge compels us to impose upon it defini-

. tions which are borrowed from that sphere of experimental
.~ knowledge that alone is accessible to our intelligence, and

these again do not penetrate to the essential reality of

. things. From this realistic tendency the many false or

imperfect attempts to explain Brahman and the &tman
arise, which are rejected by the teachers of the Upanishads
themselves, arid which we have now to discuss.

2. Balaki's Attempts at Explanation

According to a narrative preserved in a twofold

" yecension, in Brih. 2. 1 and Kaush. 4, the learned, famous,

and proud Brahman Balaki GArgya approached the king

* Ajatasatru with the offer :—* Allow me to explain to you
. the Brahman.” He then endeavours twelve times in suc-
. cession (in Kaush, sixteen times) to define the Brahman
L as the soul ( purusha) in the sun, moon, lightning, ether,
~ wind, fire, water, etc. ; and in each case the king confutes
" his definition by pointing to the subordinate position
* which the corresponding purusha occupies in the whole
" of nature. The Brihman is silenced, and the king pro-
ceeds to instruct him, using the illustration of a deep

sleeper. That in which his vital breaths (prdndh) lie

g (dormant, and from which they issue on his waking, and
~ with them all worlds, gods, and living creatures, is the
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-atman. This is the Brahman that Gargya undertook in
vain to explain. The reader’s expectation of a more
precise account of the relation of Brahman to the purushas
of Gérgya is not fulfilled in either recension. They hoth
are satisfied to show how on waking the prénas (speech,
eye, ear, manas) proceed from the Atman, and as being
dependent on them all worlds, gods, and living creatures.

3. Sdkalya’s Attempts at Explanation

In a similar way, in Brih. 3. 9. 10-17, 26, Vidagdha
Stkalya attempts to define Brahman as forming the
climax of all that the word 4tman denotes (swrvasya
atmoanal pordyenom).  After, however, having eight
times in succession propounded a one-sided view that
represents the earth, love, forms, ether, ete., as its basis,
he is corrected by Yéijnavalkhya, who points out to him
that that which he explains as the climax of all the
word Atman denotes (sarvasya dimanak pordyoanaim
yam dttha) is, on the contrary, only a subordinate purusha
that rules in the bodily forms, in love, the sun, sound, ete.
“He however,” Yajiavalkhya proceeds in Brih. 8. 9. 26,
“who oversteps these purushas (is superior to them),
separating them one from another and turning them
back (z.e. inciting them to activity and recalling them),
this is the purusha of the Upanishad doctrine concerning
which T ask thee.” S4kalya is unable to name it, and
for the error of having passed off a subordinate purusha
as sarvasye dtmonch pardyangm must atone by his
death.?

1 This is the meaning of the passage as I propose to assign the dialogue.
The traditional view, which is less satisfactory, represents Yajiiavalkhya as
raising the question with regard to sarvasye dtmanah pardyanam, and indicat-
ing as its hasis, earth, love, forms, ether, ete. ; and the error of S'dkalya would
then eonsist in hisnaming in answer not the atman that Yajiavalkhya expects
in answer, but only a subordinate purusha that rules in the hodily forms, in
love, the sun, sound, ete.

"
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4. Sux Inadequate Definitions

Precigely as in Brih. 2. 1 twelve defective (ekapdd)
definitions of Brahman are criticised, in Kaush. 4 sixteen,
and in Brih. 8. 9. 10-17 eight, g0 in Brih. 4. 1 there are
six; and here Janaka approaches Yajnavalkhya after
having fortified his seul with mystic doctrines, uponi-
shads, as the traveller provisions his ship or waggon.’
These ““ upanishads” consist in six definitions of Brahman
enunciated by other teachers, as speech, breath, eye, ear,
manas, and heart. All these definitions may still be
found in the extant texts, if not always exactly under
the names assigned. For instance, for vdg var brakma
see Paficav. Br. 20. 14. 2, Chénd. 7. 2. 2; for prdno var
bralma, Brih. 1. 5. 23, 3. 7. 1-2, Chand. 4. 3. 8, 7. 15,
Taitto s 3 Kapsh*o W 2 2043 Pras'ns 2. 130 cakshar
vas brahmea, Chand. 1. 7. 4, 4. 15. 1, 8. 7. 4, Kaush.
4. 17, 18, Brih. 2. 3. 5, 5. 5. 4; svrotram var brahma,
Taitt. 3. 1, Kaush. 4. 14: mano var brahme, Chand.
3. 18. 1, Ait. 3. 2; hridayam vor brakma, Chind. 3. 12.
4, 8. 8.3, Brih. 5. 3; cp. also in general Chéind. 3. 18,
where vdc, prdana, cakshul, svotram form the four feet
of Brahman, and Chéand. 4. 8. 3, where prana, cakshuh,
srotram, manas are one of his four feet. These and all
similar definitions, whether they are historical or only in-
vented to give colour to historical tendencies, arise from the
endeavour to know that which is essentially unknowable ;
for which purpose no resource is open but to conceive it
with conscious or unconscious symbolism under the form
of some one of its phenomenal appearances. The criticism
to which Yajnavalkhya subjects these six definitions of
Brahman as vde, prdana, cakshus, svotram, manas, and
hideyom consists in explaining them as mere “supports”
(dyatana), by means of which six corresponding attributes

1 B_rih._?L 20
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that are assumed to belong to the divine Being as prayiid,
priyam, satyam, ononta, dnande, sthity, manifest them-
selves in the space which is common to all six as basis
(pratishthe). If, however, we seek to ascertain further
the nature of these six attributes, we are referred back
again to their six manifestations in spage as vdc', Prand,
cakshus, srotram, manas, hridayaom. And so, thrown
backwards and forwards between the phenomenal forms
of experience, and the empirical attributes of the divine
Being which find expression in them, we learn that
phenomena ean only be explained by phenomena, and
that it is not in this way that we can arrive ab a know-
ledoe of the nature of the Godhead. Yéjiiavalkhya
accordingly himself adopts another way,' and, starting
from the question what becomes of the soul after death,
first of all sketches a picture of the individual soul as
it dwells in the heart encompassed and nourished by the
veins, and extends its feelers, as it were, in the two eyes;
then suddenly draws aside, like a veil that hides it, this
entire individual soul, so that before and around and in
us we see only the one omnipresent supreme soul. And
thus the question concerning the future existence of
the individual receives its answer in that it is deprived
of all justification, and falls to the ground meaningless.
Nor have we even to-day any better reply to give.

5. Definitions of the Atmon Vonsvdnara
Owing to the ambiguity of the word the conception
of the dtman, like that of Brahman, gives rise to several
misunderstandings. One of these was due to the fact
that beyond the cosmical meaning of the &tman as first
principle of the universe there was discerned its
psychical meaning, the embodiment of this principle in
the self It is thus with the five Brahmans, who in
1 Brih, 4, 2.

S
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~ Chand. 5. 11 meet and propound the question —* What

Eh

is our Atman, what is Brahman?” They betake them-
selves with this question to Uddalaka Aruni, who they
know is even mnow engaged in studying the Atman
Vaisvénara, i.e. the dtman as the all-pervading first
principle of the universe. Udddlaka mistrusts (rightly,
as his later answer proves) his ability to satisfy them,
and all six proceed according to king Asvapati Kaikeya
for instruction concerning the Atmon Vaisvinara. The
king first asks the six Bréhmans in succession what it is
that they *worship” as the 4tman. IHe assumes, as this
expression shows, that the Bréhmans who apply to him
for instruction are still entangled in the error of regarding
the Atman as an object of worship existing outside of
themselves, like a new kind of divinity. This assumption
is confirmed, inasmuch as the six inquirers explain the
Atman in succession as the heaven, the sun, the wind,
space, water, and the earth, therefore as something
objective. The king rejoins :—* You all, to judge from
your answers, conceive of this Atman Vaisvinare as
though it were something separate from yourselves, and
thus you consume your food. He however who worships
this Atman Vaisvinare thus (placing his outstretched

" hand on his head from the forehead to the chin) as a span

long (prdadesamdtram abhivimdnam), he consumes the
food in all worlds, in all beings, in all selves. And of this
very Atman Vaisvdnora (measured on the head as a
span long) the bright (heaven) is the head, the all-
pervading (sun) is the eye, the (wind) on its lonely path
is the breath, manifold (space) is its trunk, its bodily
frame, riches (water) its bladder, the earth its feet.” The
suggested movement of the hands, without which the
passage is unintelligible, may with certainty be inferred
from the original of our text in Satap. Br. 10. 6. 1, where
they are actually made. In other. respects also the
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original passage referred to possesses several advantages,
especially in its discussion not of the Atman Vedsweduara,
but of a symbolical interpretation of Agns Varswanare,

““the all-pervading fire,” as a first principle of the

universe. In this light the defective answers of the six
interlocutors are far more intelligible than if they inquire,
in the first instance, as is the case in the secondary re-
presentatlon of the Chéndogya, concerning the Atman as
“Brahman 7 (first prmclple) The questlon in this form
and the inquiry for the Atman Vaisvanara would, strict] y
speaking, exclude from the very beginning such erroneous
answers as were given by all six Brihmans.

6. Grradual Instruction of Ndarada

It is not always opponents or pupils who betray their
entanglement in incorrect or defective conceptions of
Brahman. We repeatedly meet with a Brahman inquirer
who, like Sanatkuméra in Chénd. 7 or Bhrigu in Taitt. 3,
makes his way through a succession of imadequate e¢on-
ceptions in order step by step to rise to an ever purer and
more refined knowledge of the Brahman or dtman. The
most complete example of this kind is Chénd. 7, where
Sanatkumara begins his instruction of Nérada by declar-
ing the whole of the experimental knowledge that he has
acquired to be mere name. Speech is greater than name,
manas greater than speech, and in this way the inquirer,
ever advaneing, 18 led upwards from the conditioned to the
conditioning, from great to greater by successive stages,
e el apprehended as ndman, vde, manas,
sankalpa, cittam, dhydnam, viiianam, balom, awnam,
apas, tejas, akdsa, smara,ds'd up to prdanc (the individual
soul) ; and from this last to bhiman, the absolutely « great,”
the “ unlimited,” beyond which there is nothing, that com-
prehends all, fills all space, and yet 1s identical with the
self-consciousness (azhankdra), with the soul (@fman) in

J
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us. The greatness of this final thought impresses us as
in strange contrast to the laborious series of conceptions
by which we ascend to it. It was probably intended for
more patient readers than are to be found at the close
of the nineteenth century, and was evidently meant, by

passing from the visibly great to a still greater, to serve

the purpose of exciting expectation to the highest pitch.
Otherwise, in this transition from name to speech, from
this to the intellectual faculties (mind, judgement, thought,
intuition, knowledge), from these through the intermediary
of force to the four elements (food, water, heat, space),
and from these through memory and expectation to prina,
it is impossible, in spite of the rich poetic ornament with
which these ideas are set forth, to discern a satisfactory
reason for this progressive advance; and the question is
perhaps justified, whether the author himself was entirely
in earnest, or whether these ideas from name right up fo
prima were not all more or less intended to serve as mere
foil, in order to set in so much clearer light the absolute
unconditioned and unlimited nature of the &tman, as
lying above and beyond all thought. It is on other grounds
remarkable that, in connection with all the members of the
series that precede prina, rich reward is promised to the
man who “worships as Brahman " name, speech, mind,
etc. The author therefore admits the possibility of
“ worshipping as Brahman " all these things, and in the case
of many of them this may actually taLe place in a more
or less consciously symbolic manner. For ordinary men,
relying on their empirical consciousness as though on a
rope, prefer to worship rather than to know. To such an
end the absolute is naturally only with difficulty or not
at all adapted. The use of symbols therefore for its
expression is inevitable, and these in the hands of the
multitude very readily become idols. The manner also is
remarkable in which our author passes from prdna, the
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individual soul, for which the distinction of subject and
object still exists, to bh#tman, the supreme soul, for which
these like all distinctions have no meaning. We seek,
he says, the truth. This depends on knowledge, this
again on thought, this on faith, this on self-concentration,
this on productive power, this on pleasure (subln,
more usually dnonda, the so-called bliss), which exists in
the unlimited, the bh#man. Gradually, therefore, from
the sphere of the intellectual in which differences obtain,
we are led upwards through an ever-increasing blending
of subject; and object to a region in which all distinctions
are lost in the All-one.

7. Three Different Atmans

The #tman is, as has often already been pointed ouf,
an idea capable of very different interpretations. The
word signifies no more than “the self,” and the question
then arises what we regard as our self. Three positions
are here possible, according as by the &tman is understood
(1) the corporeal self, the body; (2) the individual soul,
free from the body, which as knowing subject is contrasted
with and distinet from the ohject ; or (3) the supreme soul,
in which subject and object are no longer distinguished
from one another, or which, according to the Indian con-
ception, is the objectless kunowing subject. The narrative
in Chand. 8. 7—12 furnishes an illustration of these three
positions.  ““The self (@tman), the sinless, free from old
age, from death, and from suffering, delivered from hunger
and thirst, whose wish is true, whose decree is true, that
ought we to seek, that endeavour to know.” Impelled by
this craving, the god Indra and the demon Virocana set
off, and betake themselves to Prajipati for instrnction.
is first lesson is as follows :—The self is that which is
seen in looking into the eye of another, into a brook of
water or a mirror, which is reflected again in an lmage
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eomplete even to hairs apd nails, which decked with fair

clothing appears fair, in a word, the body; “that is the

self, that is the immortal, the fearless, that is Brahman.”
The answer satisfies both pupils, and they depart home-
wards ; but Prajapati looking after them says :—*“So they
depart, without having perceived or discovered the self.”
Virocana and the demons rest content with this answer,
and therefore all demon-like men, seeing the self in the
body, deck the human frame with all kinds of finery, as
though it were destined for a future life, a world beyond.
Indra, on the contrary, reflecting that this self is exposed
to all the sufferings and imperfections of the body, and
perishes at death, feels (what everyone may feel) that no
change which passes over us can affect us, and returns to
Prajapati. Prajapati now communicates to him the second
answer :—the self is that which roams about untrammelled
in dreams; “that is the immortal, the fearless, that is
Brahman.” But even with this answer Indra cannof
remain satisfied. The dream-self is not, it is true, affected
by the injuries which the body experiences from objects,
but yet it is virtually affected by them, seeing that it
proceeds to create an objective world over-against itself.
The third answer of Prajapati now follows :—“ When a
man is o completely wrapped in slumber, has reached so
perfect a rest, that he does not perceive any dream-image,
—that is the self,” thus he spake, “ that is the immortal,
the fearless, that is Brahman.” A further objection on
the part of Indra, that this amounts to entrance into a
state of annihilation, Prajipati removes by showing that
the cessation of the distinetion of subject and object, as
this is attained in deep sleep, is rather an entrance into
the fullest light, a personal identification with the supreme
spirit, which as the knowing subject in us is unaffected by
any change of organs or objects. The meaning of this nar-
rative is clear. In response to the question, What is the



96 THE PHILOSOPHY OF THE UPANISHADS

self? three answers are possible, according as we adopt the
standpoint of materialism, realism, or idealism. (1) The
material (demoniac) answer runs,—the self is the body,
and perishes with it. The theologians of the Vednta
understand even here the individual seul, and do violence
to the text by transforming the man who ‘““izseen ” in the
eye (mirroring himself) into one who “sees” in the eye,
because otherwise Prajipati “ would have heen a deceiver,”
since he says in fact even of this first self—that is the
immortal,” ete. Prajapati, however, is here the represent-
ative of nature, which never speaks falsely, and yet shows
itself in a certain sense double-faced, inasmuch as to the
two most important questions which we can put, the
question concerning freedom and the question concerning
immortality, it gives to the ordinary empirical conscious-
ness two answers, which appear to be in contradiction with
one another. If we regard our actions, we see that they
all necessarily proceed from their causes (character and
motive) in harmony with the law of causality ; and yet
we bear within ourselves the invincible indestructible
consciousness of freedom and responsibility for these
actions. Similarly with the question of immortality. Ifwe
look without, we see our entire self entering into existence
as body and perishing ; and yet we are mvineibly conscious
within of the eternity of our being: semtimius experi-
murque nos aeternos esse, as Spinoza says. . It is on this
consciousness, and not on personal longings, that all proofs
of the immortality of the soul depend. This consciousness
it is which, clothed in empirical forms, (2) from the realistic
standpoint exhibits the self as the individual soul, and to
this the second answer of Prajépati refers. V ery beauti-
ful is his illustration of this consciousness of a soul, free
from the body and yet real and individual, by means of
the dream-state, as being the only state of which we have
experience, in which the soul may be observed bound by
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corporeal conditions but not under the limitations of
individuality. This entire individual soul, however, is a
false conception arising from the fact that we transfer the
forms of our intellectual judgements, and especially the
most general of them, the necessary existence of an object
for a subject, into a region where they have no validity.
From this point consciousness leads on (3) to the idealistic
standpoint, which recognises only the one supreme soul,
existing in everything, and embodied in each in its
entirety. In it there is no duality, no subject and ohject,
and consequently no conseiousness in an empirical sense.
Thus far it may be compared to a deep dreamless sleep.
Later on we shall learn to recognise besides waking
slumber and deep sleep a fourth (turiya) state of the soul,
i which that unification, which ensues unconsciously in
deep sleep, is to be realised in a consciousness which is
perfect thongh not resting npon experience, or directed
towards objects external to itself.

8. Five different Atmons

As in the passage from the Chaindogya discussed
above three 4tmans are distinguished, the corporeal
individual and supreme, so a paragraph in Taitt. 2, which
occupies a more advanced and developed position, assumes
five Atmans (or purushas) by further division of the
intermediate individual 4tman into the prineiples of life,
of will, and of knowledge. Thus are constituted the
Atmans annamays, Prawemaye, manomeyc, vijidnoe-
maya, and énondamoyae, which are manifested alike
in mankind and in nature as a whole. The first four of
these, like sheaths or husks (termed later kosws), surround
the fifth as the true kernel. Stripping off these sheaths
one by one, and gradually penetrating deeper, we finally
reach the inmost essential being of a man and of nature.
(1) The annamaya dtman,  the self dependent on food,”

.

4
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is the inearnation of the Atman in the human body and in
material nature; the bodily organs are its constituent
parts. (2) Within this is contained the prapamoyt
Gtman, “the self dependent on the vital breath,” the
Atman as the principle of natural life. Its constituent
parts arve the vital breaths in man (inhalation, inter-
halation, exhalation), but also in a cosmical sense the
whole of space is its body, the earth its foundation. By
stripping off this dtman also as a sheath we reach (3) the
mamomaye Gtman, “the 4tman dependent on manas”®

(voliti.on), whose constituent pa,ri;s are stated to be the -

four Vedas with the Brihmanas {ddesa). According to
this definition we are to understand by it the principle of
the will (manas) embodied both in men and in gods, %.e.
of purpose directed to selfish ends. For it is this that on
the human side is expressed in the Vedic sacrificial ritual.
(4) Deeper still is found the vijfidnamaya dtman, ‘ the
self dependent on knowledge,” which, as the accompanying
verse declares, offers knowledge in place of sacrifice and
works, while recognising and worshipping the deity as a
separate and independent being. This position also we
must abandon like a sheath, in order finally to penetrate
(5) t6 the dnandamege dtman, “ the self dependent on
bliss,” as the innermost kernel of man and of nature as a
whole. This dtman dependent on bliss, “hefore whom
words and thought recoil, not finding him,” is no longer
an object of knowledge. It is, in contrast with the reality
of experience, that which lies beyond on the other side,
unutterable, unfathomable, an unconsciousness, a not-
reality. *TFor it is he who creates bliss. For when a
man finds resting-place and peace in that invisible,
unreal, unutterable, unfathomable one, then has he
attained to peace. When, however, a man assumes
therein an interval, a separation (between himself as
subject and the atman as object), then his unrest 18
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prolonged. =~ Moreover, it is the unrest of one who
deems himself wise (while making Brahman an object

of knowledge).”!

ITT. SymMBorLic REPRESENTATIONS OF BRAHMAN
1. Introduction and Classification

By a symbol (svmBoror) the ancient writers under-
stood the visible sign of an invisible object or circumstance.
The word itself may be derived from the piccing together
(eupuBdAhew) of a broken ring or the like carried by guests,
messengers, ete., as their authorisation, to the other half
that has been laid by, or simply from: the mutual under-
standing (cvpBdi\hew) on which the recognition of this
visible token depended. An illustration lying very near
to hand for the conception of a symbol is furnished by
the words which language uses. These are to be regarded
collectively as the visible signs of the invisible ideas
which they represent, and therefore Aristotle pertinently
remarks —r@pr 8¢ dropdrov ékactov gupBolov éotww:® and
éoTe pev odv Ta év hH Quwvy TEv € Th Yuxh mabnudrov
ctpfola, kai Ta ypaouera Todv v TH dwri’ So also the
Church calls its sacraments and doctrinal formulze symbols.
They are the external tokens of adhesion to its fellowship.

The Indian word for symbol, praiikem, depends upon
a similar eonception. It denotes originally (from prati-
aiic') the side “ turned towards” us, and therefore visible,
of an object in other respects invisible. In this sense the
teachers of the Vedénta often speak of symbols (pratikdni)
of Brahman. They understand by the term definite
representations of Brahman under some form: perceptible
by the senses, ¢.g. as name, speech, cte.,” as manas and

1 Taith. 2. 7.

“ De Sensu I, p. 437.
5 De Interp. L. p. 16.

4 (Ohand. 7.
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akdaso! as dditya,? as the fire of digestion,® or even as om,*
which for the purpose of worship are regarded as Brahman,
and are related to the latter.as the images of the gods
(pratimd, arcd) to the gods that they represent.” As
early as Badariyana® the distinction is drawn between
the worshippers of Brahman under such symbols and
the worshippers of Brahman endowed with attributes”
(saguna). The latter possess a knowledge of Brahman,
and pass accordingly by the devaydna, which leads to
Brahman ; while the worshippers of the symbol are by
it hindered from discerning Brahman,” and hence they
receive as fruit only the rewerd qu(nﬁed for each symbol 3
In the sequel this distinction is not consistently main-
tained. The worship of Brahman by means of the syllable
om leads, aceording to Prasma 5. 5, by the devaydna to
Brahman, and the worship of Brahman as préina is usually
assigned to that branch of knowledge which concerns itself
with qualities, and only exceptionally ® to the symbolical
worships, to which, nevertheless, it belongs according to
passages like Brih. 4. 1. 3 (prdpa by the side of vde,
manos, ete.), 2. 3. 4 (with dkdsa), Chand. 3. 18. 4 (sub-
ordinated to manas, by the side.of vde, ete.).
Névertheless the definite conception of the symbol is
wanting in the Upanishads, just as the word pratikam in
this sense is not there found. When, however, in the
extracts discussed in the preceding chapter’ certain
conerete representations of Brahman are rejected

inadequate, though they are acknowledged to be

! Chind. 3. 18, 2 Chénd. 3. 19.

5 Brih. 5. 9, Chind. 3. 13. 8. - + Clibnd. 1. 1!

5 ep. S'unkna on Brahmasitra, pp 147. 14, 189. 8, 217. 10,835. 9, 1059. 6 ;
on Chandogya, pp 9. 8, 10. 1, 21. 3.
6 Siitram 4. 3. 15-16, ¢p. 4. 1. 4.

T P. 1135. 7, pratika-pradhdnatrdd wpdsanssye.

5 E.g. Chind. 7. 1-14.

¢ E.g. on Brahmagsttra 4, 1, 5

10 Byih. 4. 1; Chand. 5, 12-17, 7. 1-14,
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meritorions, as iz shown, by the promise of a reward, we
are able, as is the case with so many doctrines of the later
Vedénta, to trace in passages like those quoted the earliest
rise,of the conception of the symbol. :

By symbol in a wider sense we understand all the
representations conceived with a view to the worship of
Brahman, himself incapable of representation, under some
one of his phenomenal forms ; and therefore especially as
prdna and vayw, as akdsa, manas, and dditye, as the fire
of digestion and the syllable om. To the discussion of
these symbols in the present chapter must further be
added the symbolical interpretations of ritualistic con-
ceptions, and finally the substitution for liturgical practlw~
of others which are related to the dtman dec,trme

2. Brahman as Prane and Viyw

No natural phenomenon bears so ambignous a
character, none appears to be derived so immediately
from the most intimate essence of things and so fully to
reveal it, as the phenomenon of life, manifested in the
activity of all the vital organs (prénas), but above all in
the process of breathing (prdue) which determines the
life itself. Hence as early as the Brahmana period the
central significance of prdna (breath or life) was discussed
together with its superiority to the other prénas (vital
forces, as the eye, ear, speech, manas), and its identity
with Vdyu, the god of the wind as the vital breath of
the universe, wag diseussed. All these discussions are
continued in the Upanishads, especially in the older texts,
which yet are unable to apprehend the first prineiple of the
universe otherwise than in its most obvious phenomenal
forms ; until the prina, whether by a process of subordina-
tion or identification, retires more and more behind the
Atman, and appears only as an occasional synonym for it.

That the body of all (organic) beings can be sustained
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only as long as the prdne inkabits it, is taught in a
passage frequently misunderstood, Chénd. 1. 11. 5 :—
sarvdns ha v mdna bhiitdns pranam evo abhisamvisants,
pranam ablyujjthate.  This does not mean, as Sankara
and many with him explain it, that beings enter (at
death) into prama, and are thence born anew, but rather
the contrary —“ All these creatures enter with the breath
(into the body), and with the breath they again depart
out.” The best illustration is furnished by the metaphor
Prasma 2. 4, which contains possibly a reminiscence of
our passage, and by Brahma Upanishad 1, which is
dependent upon it. The illustration is employed, it is
true, not of living beings, but of the individual organs
in their relation to the prdna. “Just as the bees all
follow the queen bee when she comes forth, and so long as
she tarries all tarry, so also speech, manas, eye, and ear.”
The prina is the fundamental and constant part of the
sixteen of which man consists. In Brih. 1. 5. 14 this
is illustrated in mythological language by the example
of Prajapati, who loses a sixteenth part each night with
the waning of the moon —* And after that at new moon
he has entered with the sixteenth part into everything
which has hreath, thereupon is he bhorn on the following
morning (as the crescent of the new moon).” Here
Prajapati, after the loss of his fifteen changeable parts,
continues to exist at the new moon with his sixteenth
“ unchangeable ” (dhrura) part solely as prdne n all
living beings. From a physiological point of view this
thought is explained in Chénd. 6. 7; man consists of
sixteen parts, of which after a fifteen days’ fast only one,
the prana, survives. An enumeration of these sixteen
parts is undertaken in Prasma 6. 3-4 :—¢ He (purusha)
reflected, ¢ With the departure of what shall T myself
depart, and with the remaining of what shall I remain 2’
Accordingly he ecreated the prana” ; from which, as the

=
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passage goes on to dgclare, the fifteen other parts
originate. IHere, in harmony with the later date of the
composition, the prina is dependent on the purusha, z.e.
the atman, but is still at the same time its empirical
representative. As such, as the bhdman brought within
the circle of experience (in the distinction of subject and
object), the prina makes its appearance already in the
beautiful description of Chand. 7. 15:—“As the spokes
are inserted into the nave of the wheel, so everything is
inserted into this life (prdne). The life advances by the
life (the breath), the life (breath) gives the life, it becomes
the life. The life is father and mother, the life is brother
and sister, the life is teacher and Brahman. Therefore
if a father or mother or brother or sister or teacher or
Brihman is used roughly, men say of you, Fie, you are
a parricide, a matricide, a murderer of brother or sister,
of teacher or Brahman. Should he, however, strike even
these with a spear, after the life has departed (on the
funeral pyre) and they are burnt to the last hair, then it is
not said, ¢ You are a parricide, a matricide, a murderer
of brother or sister, of teacher or Brihman’; for the life
only is all this.” The comparison that occurs here of the
prana to the nave of a wheel, in which all the spokes
meet, is found again : (1) of the prana, in Prasna 2. 6, in
the hymn to the prina here inserted, though derived from
an earlier period, and which recalls not only Véaj. Samh.
34. 5, but also in many ways Atharvav. 11. 4; (2) of
the prana, which is already identified in the second
place with Prajiiatman in Kaush. 3. 8 (for which is
substituted, in Kaush. 4. 20, the ficure of the chieftain
and his people); (3) of the dtman, in Brih. 2. 5. 15, ¢p.
1. 5. 15 Mund. 2. 2. 6 Prasna 6. 6, and interpreted in
Syet. 1. 4, in terms of Sankhyan thought.

The superiority of the prana to the other vital
organs (eye, ear, speech, manas, ete.) is illustrated by the
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parable of the rivalry of the organs, which forms a favourite
theme of the Upanishads. TIn order to test which of them
iz the most essential, the prinas (eye, ear, speech, efe.)
one after another leave the body, which nevertheless still
continues to exist; but when the prina proposes to
depart, they become conscious that none of them can
exist without it. This narrative, known by the name
of pranasamuvadn, is found in Chand. 5. 1. 6-12, Brih. 6.
1. 7-13, Kaush. 2. 14, ep. 3. 3, Ait. Ar. 2. 1. 4, Prasna
2. 2-4." The most original form is preserved unquestion-
ably in Chénd. 5. 1. 6-12. The vital organs (only speech,
gye, ear, and manas are mentioned besides prana) come to
Prajipati, contendinig for precedence. His decision is
given :—*“ That one amongst you, after whose departure
the body finds itself in the worst condition, has the
precedence among you.” Thereupon in succession speech,
eye, car, and manas depart, without the body on that
account ceasing to exist. ““ Thereupon the préna proposed
to go forth ; but as a noble steed (if he breaks loose) tears
away the foot-ropes that hold fast his feet, so he tore
away with him the other vital breaths. Then they all
came to him and said :— Worthy sir, thou art he ; thou
hast the precedence over us, only go not forth.”” Brih. 6
1. 7-13 relates the story almost in the same words, but
with the substitution of Brahman for Prajipati, the
addition of a sixth organ, and the further elaboration of
the illustration of the steed. All these variations are in
favour of the originality of the version of the Chindogya.
Kaush. 8. 8 supplies only an argument which assumes
the narrative in the form indicated. Kaush. 2. 14
represents all the organs as going ‘forth together, but
returning separately : on the return of the prana the
body revives. Here the motive for the urited departure

1 A further recension, according to Weber’s statement, occurs in Kaush,
Ar. 9. On Brib. 1. 5, 21, ep. also infre.
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Is wanting.  Aif. Ar. 2. 1. 4 twice brings to a settlement
the question which of the prénas is whtham, by the
collapse of the body on the departure of the prina, and
agajn by its revival when the préna returns. In this
case an inferior Impression is created both by the
doubling of the proof of superiority, and by the applica-
tion of the story to the glorification of the wuktham.
Prasna 2. 2-4 represents the prina indignant at the
behaviour of the others preparing forthwith to depart,
whereupon speech, manas, eye, and ear are carried away:
with it, and beg the prina to remain. This is clearly an
abbreviated form of the original narrative; what is new
is only the substitution of the illustration of the queen
bee for that of the steed. These relations are of interest,
since they supply a foundation for the chronology of the
corresponding texts.

Clonnected with this narrative of the dispute of the
organs for precedence is another of the strife of the gods,
i.c. the organs, against the demons. We limit ourselves
to a comparison of the two chief recensions, Brih. 1. 3
and Chand. 1. 2! Of these two, Brih. 1. 3 is unquestion-
ably the more original. In order to vanquish the demons
the gods, t.e. the organs, speech, smell, eye, ear, manas, and
préina, instruct one of their number to sing the udgitha.
Speech essays the task, but while singing is overcome
with evil by the demons. A similar fate overtakes in
succession smell, eve, ear, and manas. Finally prana
undertakes it, and the assailing demons arc scattered
before him like a clod of earth when it falls on a stone.
Thereupon prana leads the others away beyond the reach
of evil and death, whereby speech goes to Agni, smell to
Vayu, the eye to Aditya, the ear to the heavenly regions,
the manas to the moon. All these deities then, in order

L Other disenssions of the same theme will be found in Talay. Up. Br. 1.
60, 2. 1-2, 2. 3, 2. 10-11. §



to6 THE PHILOSOPHY OF THE UPANISHADS

to enjoy food, enter again as speech, smell, eye, ear, and
manas into the prina. The same idea is found in Ait.
1-2, adapted to the conception of the purusha as the
primeval man. To these legends Brih. 1. 8. 19 attaches
a glorification of the préna as Aydsye Augirasa, as
Brihaspatr and Brahmanaspati, as Sdmaen and even as
Udgitha. Previously he sang the wudgitha, now he is
the udgithe. It is quite clear that we have here an
amalgamation of two texts originating from different
points of view. We now understand the strange version
of our story in Chind. 1. 2, where the gods in their
strife against the demons approach the individual organs,
not for the purpose of securing that the udgitha shall be
sung by them, but in order to worship them as udgitha.
The author of this seetion found the story of the strife
followed already (just as is the case still in the Bribad.) by
a worship of the prina as udgithe. DBoth pieces, though
radically different, and only by accident standing side by
side, were blended into one whole, whereby the narrative
entirely lost its original character.* :

The last-quoted legend suggests already that the
prana is not merely a psychical but also a cosmical
prineiple, that it is not only the breath of life in
men, but also the universal breath of life which prevails
thronghout the whole of natuve. This transition is very
natural. Among the most diverse peoples, from the:
purusha of the hymn Rigv. X. 90 to the giant Ymir of
the Edda, we meet with the tendency to regard man-
kind as a microcosm, and wvice wversd the universe as a
makranthropos.  This thought depends, in the first
mgstance, upon the fact that that which is manifested in
nature as a whole, with all its phenomena, finds its most
definite and complete expression in man. But in detail
also the human organism enters into manifold relations

1 See further, Deussen, Upan., p. 66 f.
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with the external world. s By means of its various organs
and functions it extends itself, as it were, over-against
the surrounding phenomena of nature, and accommodates
itself to them. The organs of nutrition correspond to
the constitution of food, the breathing organs to the
atmosphere ; the structure of the feet corresponds to the
earth, upon which they will have to move; and in the
curvature of the head the vaulting of the heaven seems
to be reproduced.’

It is perhaps due to considerations of this nature that
as early as the hymn of the purusha? describing the
transformation of the primeval man into the universe, his

~ head becomes the heaven, his navel the atmosphere, his feet

the earth, his eye the sun, his manas the moon, his mouth
India and Agni (fire), his ears the heavenly regions, and
his prana the wind. In general, precisely as we were led
to recognise in prina the central organ of 1ife, as ex-
plained above, so that which corresponds to it i the
universe, the wind, must become the vital principle of
nature, whether we regard it merely as the prana that
pervades the whole universe, as in the hymns el]sewhere
quoted, or contrast vdyu and prdne as cosmical zfnd
psychical analogies, as is the case in the following
passages. : _

In Brih. 1. 5. 21-23 the narrative of the rivalry of
the organs appears in a new form, in so far as side by side
with the psychical organs, speech, eye, ear, and prina,
their cosmical equivalents also, fire, sun, moon, and viyu,
come forward in mutual rivalry. ~ Since these last cannot
be said to depart from the body, this feature of the
narrative is necessarily omitted, and there is substituted
for it in the case of the psychical organs exhaustion, in
the case of the cosmical a temporary entrance into repose.

1¢p, Plat. Tim. 44 D. > Rigv. X. 80. 13-14.
& Atharvav. 11. 4 and Pragna 2. 5-13; ep. Deussen, Upan., p. 562.
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Only prana and vayn do not besome exhansted ; accord-
ingly  the others take refuge in them, and at the close
it is said that the sun rises and sets in the (cosmical)
prana. - A similar conception lies at the foundation of the
magnifying of the wind in Brih. 3. 8. 2 :— “The wind
therefore is the particular (uyashitc), and the universal
(samashti).” Tn another version of the same narrative,
Brih. 3. 7, the wind (cosmical and psychical) is eelebrated
as the thread of the universe (sdfram) which holds together
all beings:—* By the wind as thread, O Gautama, this world
and the other world and all creatures are bound together.
For this very reason, O Gautama, it is said of a dead man,
“his limbs have been relaxed ’; for by the wind as thread,
O Gautama, were they bound together.”' Just as the
prina binds things together from without, so, as is ex-
plained in the following words of Brih. 3. 7. 3-23, the
Antorydmen (inner guide), ¢.e. the dtman, rules them from
within. The connecting together prina and antaryamin
is part of the attempt, thus early made, to advance from
the symbolical method to that of abstract coneeption, of
which more will later be said.

Since it has been already shownin Ait. Br. 8. 28 in the
brahmanah porimarah, the “dying (of the foes) around
the magic spell (uttered by the king),” how the natural
phenomena, lightning, rain, sun, moon, and fire, hecome
extinct in the wind and emerge from it again, Kaush. 2.
12-13 proceeds to teach the dawal parimarah, the
“dying of the gods around (the préna).” The cosmical
divinities (fire, sun, moon, lightning), and the correspond-
ing psychical divinities (speech, eye, ear, manas) do not
die, when their brahman (here, their phenomenal form)
vanishes ; their brichtness only they deliver over to other
gods, while they themselves with their prina enter, the
cosmical into viyu, the psychical into préna, which in

1, Brih. 3. 7. 2.
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essence are one :—° All sthese divinities therefore enter
into the prina, and die in the prina; they are not, how-

ever, lost when they enter in, but arise again from him.”

Heye vdyu-prdna appears as the true first principle of
the universe, while the “ brahman ™ is to be interpreted ag
only its manifestation in natural phenomena, and there-
fore is apparently subordinated to the préna.

The entrance of all the gods of nature into viyu, and
of all the gods of the senses into the prana which is
identical with it, is also the theme of a diseussion which
is frequently met with, but oceurs in its best and probably
most original form in Satap. Br. X. 3. 3. 5-8. There in-
quiry is made for *the fire, which is this universe,” and
the answer is given,—*In truth, the prana (breath, life)
is this fire. For when a man sleeps, his speech enters
into the préna, the eye enters into the prina, the manag
enters into the prina, the ear enters into the préna; and
when he awakes, from the prana are they reborn. Thus
far in relation to the self. Next in relation to the gods.
In truth, Agni is that which this speech is here, yonder
ﬁditya is this eye, yonder moon this manas, and the
heavenly regions this ear.. But yonder viyu (wind),
which purifies there as it blows, is this prina (breath).
When now the fire (agni) is extinguished, it is blown out
in the wind ; therefore we say, it has been blown out, for
it is blown out in the wind. And when the sun (4ditya)
sets, 1t enters into the wind ; and similarly the moon and
the heavenly regions are dependent on the wind ; and
from  the wind they are reborn. He therefore who
departs from this world knowing this enters with his
speech into the fire, with his eye into the sun, with his
manas into the moon, with his ear into the heavenly
regions, with his prina into viyu; for from them he has
arisen, and from these divinities, whom he ever loves,
united to them he finds rest.” This speculation was later
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on associated with the legend of Siaunaka and Abhipratarin,
who during a meal were importuned by a brelumacdrin,
who proposed to them a riddle on this subject. In
this form, which is apparently no longer preserved,,the
narrative became again the groundwork of Talav. Up. Br.
3. 1-2, where the text is further elaborated and ex-
pounded, and also of Chénd. 4. 2-3, which seems to be
more faithful to the original form. The whole discussion,
however, together with the legend, is comprised within
a second legend, while (quite incongruously) both the
discussion and the story of the beggar student are put
into the mouth of Raikva as he gives instruetion to
Janasruti!

Conceptions such as those referred to account for the
fact that in the Upanishads we frequently meet with the
explanation that Brahman, whose nature it is sought to
ascertain, is the prina, the breath of life that pervades
both. the universe and the human body. This is the case
in the definition of Brih. 4. 1. 3, judged by Yajnavalkhya
to be inadequate, prrdno vai brahma ; or Brih. 5. 13, where
uktham, yajus, sdman, and kshatram (i.e. probably the
four Vedas, as the sum of all that was originally denoted
by brahman) are explained as the prina.  We shall meet
later on with other passages of this character, in which
the prana is recognised as a first prineciple, but imme-
diately set aside, as for instance Chand. 4. 10. 5, prdno
brahma, kam brahma, khawm bralhmo; and we propose
to cite here two more passages only, Kaush. 2. 1 and 2. 2,
in which a beginning secems to be made towards such a
superseding of préna. Both passages, the one on the
authority of the Kaushitaki, the other on that of the
Paingya, explain the prina as brahman. Both draw
thence the inference that he who knows himself as the
prana that fills all things does not need to heg for food

1¢op. Denssen, Upan., pp. 117-120.

e

OTHER SYMBOLS OF BRAHMAN 111

(ne ydeet is his “ upanishad ”), since he enjoys nonrish-
ment in all beings.  Ac mrdmo to the first passage, speech,
eye, ear, and manas are the servants of prina ; according
to the <~econr{ they encompass it, speech around the eye,
this'a gain around the ear, this around the manas, and this
around the prana. But of the last also it is said, He is
set around (awmdhate) Around what is not stated.
But in this may be found the first intimation of the great
truth formulated in Taitt. 2. 2, that the pranamaya
dtman also is not the kernel, but only the innermost
sheath.

3. Other Symbols of Brahman

The two most important types besides the prina
under which Brahman is to be worshipped appear to be
manas and dkdsa. The principal relevant passage is
Chandogya 3. 18 :—The manas is to be worshipped as
Brahman ; thus far in relation to the self Next in
relation to the sodhead ; the akisa (ether, space) is (to be
worshipped) as Brahman, Thereby both are taught, that
in relation to the gelf, and this in relation to the godhead.”
It is further expounded how Brahman as manas has as his
four feet the cosmical organs, speech, breath, eye, ear, and
similarly as akésa the cosmical gods, fire, wind, sun, and
the heavenly regions. A passing attempt to elevate the
manas (the will) into a universal principle has been else-
where cited.! Unfortunately the attempt is not earried any
further, but the manas is allowed to remain a mere symbol
of Brahman. Besides our passage, Chind. 7. 3 may he
quoted, where the manas oecurs as the third of the
symbols there enumerated, beyond which there is a still
higher ; and Brih. 4. 1. 6, where the upanishad mano vai
brahma is attributed to Satyakdma (inconsistently with

1 Binleituny wind Philosophie des Veda, p. 206 ; for an estimate of this
coneeption we refer to the disenssion there,
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the instruction given to him in Chind. 4. 9. 3), and is
regarded ag inadequate. By the side of the manas the
passage quoted above names the akésa (ether, space;
strictly speaking, space conceived as a material element)
as a symbol of Brahman (for an alternative and parallel
explanation of it as Brahman can only be intended
to be understood symbolically), no doubt on aceount
of the omnipresence of space; just as a passage
often quoted by Sankara but not yet identified says of
Brahman that he is dkdsavat swrvagaiac ca miyal
“ omnipresent like space, eternal,” and Newton designated
space the semsorsum of God, while Kant a century later
showed the god, whose semsorium space is, to be the
intellect (manas) in our inner self. In older texts of
the Upanishads, é¢kdsa (space) is frequently explained to
be Brahman, without any clear consciousness that this
representation is merely symbolical. Chand. 1. 9. 1:—
It is the dkéisa, out of which all these creatures proceed,
" and into which they are again received, the #késa is
older than they all, the 4kisa is the ultimate end.”
Badardyana is right in asserting® that by the fkava here
Brahman is to be understood, “ because his characteristics”
are found. So also in Brih. 5. 1. 1, in an uppcndm contain-
ing much that is old :—* Om ! the firmament is Brahman,
the primeval, air-filled firmament.” And again pmbnb]y
in Chénd. 3. 12. 7-9 —*“This so-called Bmhman is the
same as yonder space without man; and yonder space
without man is the same as this space within man; and
this space within man is the same as this space within
the heart. That is the perfect, the immutable.” It was
soon, however, felt that the representation of Brahman as
ikdsa could only be tolerated in a symbolical sense.
Gérgya, in Brih. 2. 1. 5.7 explains the spirit in space as
Brahman, and the answer is given (obviously directed
! Sate, 1 1, 22, dhdsas tal-lingdt. % ep. Kaugh, 4.8,
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~against the passage frome Chand. 3. 12. 9 just cited), that

it is only “ the full, the immutable.” In Chénd. 4. 10. 5
kham (space) is playfully identified with kam (= dnanda,
bligs). In Chand. 8. 18. 1, &késa is, as we saw, only in
a symbolical sense together with manas admitted as
Brahman as an object of worship. Thus in Chind. 7. 12
the dkiva appears as a mere symbol, beyond which there
is a greater; and in Chind. 8. 1. 1, characteristically
diverging from the ahove quoted passage Chind. 3. 12.
7-9, it is no longer a question of regarding space in the
universe as Brahman, or space in the heart, but that which
is within this space (tasmin yad aniar). We are unable
therefore to agree with Bidardyana when, in the student’s
benediction Chand. 8. 14, he proposes to understand Brah-
man by the &kiya. lhe meaning rather is, perhaps in-
tentionally, directed against such an interpretation :—The
dkésa is that (only) which holds asunder name and form ;
that which is in these two (fe yad antard), that is Brahman,
that is the immortal, that is the 4tman. That is to say,
Brahman has been expanded into names and forms,
according to Chand. 6. 8. 8. The most decided polemic
however against a confusion of ikdsa and Brahman is in
Brih. 8. 7. 12:—*He who, dwelling in the &késa, is
distinct from akésa, whom the dkésa knows not, whose
body the 4kasa is, who rules the &kasa from within, he is
thy soul, the inner guide, the immortal.”*

As early as the period preceding the Upanishads we
were able to discern a series of attempts to regard the first
principle of the universe as inherent in the sum, but at
the same time by means of metaphorical interpretations to
advance beyond this conception as being merely symbolical.
These attempts were continued in the Upanishads. In
Kaush. 2.7 a ceremonyis taught, which by means of &WOI‘ShIp
of the rising mid-day and setting sun delivers from all sin

Lep. also Brih. 3. 8. 11, 4. 4. 17, 20.
S
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committed by day or by night. Chand. 3. 19. 1 enjoins in
addition the worship of the sun as Brahman ; and that this
representation is merely symbolic appears from what follows,
where the sun is regarded not as the original creative
principle, but, falling back upon representations discussed
elsewhere, as the first-born of creation. 'With the attempts
to which reference iz there made to interpret these views
of Brahman as the sun, and to see in the natural light
a symbol merely of the spiritual light, is to be eclassed
especially the paragraph Chéand. 3. 1-11, which undertakes
on a larger scale to depict Brahman as the sun of the uni-
verse, and the natural sun as the phenomenal form of this
Brahman. It may be regarded as a further endeavour to
penetrate beyond the symbol to the substance when, in
a series of passages, it i3 no longer the sun, but the
purushe (man, spitit) in the sun, and the corresponding
purushe in the eye that is described as Brahman. In
Chénd. 1. 6-7 it is said in an adaptation of the Udgitha
{(which the Udgatar had to sing); as the Udgitha is lord
over ric' and sdman, so over the cosmical gods is lord
“the golden man (purusha), who is seen within the sun
with golden beard and golden hair, altogether of gold to
the finger-tips”; and over the psychical gods “the man
who 1s seen within the eye.” The former is lord over the
worlds which lie beyond the sun, and over the desires of
the gods; the latter over the worlds which lie on this
side of the eye (therefore within man), and over the desires
of men., According to Mahanar. 13, the ric, sAman, and
vajus (and therefore the Brahman embodied in the Veda)
arc compared to the orb of the sun, its flame, and the
purusha in this flame,—* as this triple knowledge does
he gleam, who as golden purusha is therein in the sun”;

while the identity of this purusha with that i men has _

been already asserted in Taitt. 2. 8 :*— He who dwells

1 Allgemeine Geschichie, 1, 1. pp. 253, 251. 2 cp. also Taitt. & 10,
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here in men and that one yonder in the sun are the same.”
This thought is further developed in Brih. 5. 5, where
among other things it is said —“ Yonder man who is
in the orb of the sun, and this man who is in the richt -
eye, these two depend on one another. The former
depends by its rays on the latter, and this by the breath
of life on the former. This one, when he defermines

- to go forth, gazes at that orb of the sun pure (from rays);

those rays do mnot interfere with him.” Accordingly
in Brih. 5. 15! the dying man entreats the sun:—
“Disperse thy rays, concentrate thy splendour; yea, I
see thee, thon lovely form ; and he there, that man there,
I am he himself” A similar conception underlies the
explanation of themselves given in Chand. 4. 11-13 by
the three sacrificial fires in their instruction of Upakosala
as the man in the sun, the moon, and the lightning ;
whereupon the teacher in. a subsequent correction
remarks :—“ They have told you only its environment,
but I will tell you its real nature . . . the man who is
seen in the eye, he is the 4&tman—thus he spake,—he is the
immortal, the fearless, he is Brahman.” Sun, moon, and
lightning are, as he further shows, only the uppermost
stations of the way of the gods, by which “ the man who
Is not as a man” (purushe ‘mdnoval) guides the soul to
eternal union with Brahman. These views are apparently

criticised in Kaush, 4, when Gargya among his sixteen

definitions of Brahman proposes the man in the sun, the
moon, the lightning, and the right eye, and is therefore

turned away by Ajatasatru.

Prana, monas, dkdse, and dGditya are the most
important symbols under which the worship of Brahman
1s enjoined. Theoretically, indeed, all the objects of wor-
ship recognised and enumerated in Chand. 7. 1-15, viz.—
waman, vac', manas, seiukalpa, cittam, dhydnam, vijiid-

1 cp. also 15 16. 2 ¢p. Brih. 2. 1.
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noim, balom, annam, dpos, tejas, akdsa, smare, 4s'd, prane
are to be regarded as such; and the modes of representa-
tion of Brahman as vdc, prana. cokslhus, srotram, manas,
hridayem, which in Brih. 4. 1 are treated as imperfect
and yet are not rejected, stand i a similar position, and
S0 aléo annam, prana, cokshus, srotram, monas in Taitt.
3. 1. The warmth of the body and the buzzing in the
ear do duty also as symbols of Brahman on the ground of
Chéand. 3. 13. 7—8, where it is said of the light which is
above the heaven and at the same time within men, i.¢.
of Brahman :— His sight is that here in the body when
he is touched a warmth is felt; his hearing is that when
the ears are kept closed there is heard, as it were, a hum-
ming like a crackling as of a roaring fire. This ought we
to worship as his sight and his hearing.” Just as the
section from which this passage is taken stands in a
peculiar, still unexplained relation to the doctrine of the
Gtmon vaisvinara and the prandgnihotrom connected
with it,’ so the parallel doctrine of the agni vaisvanara*
is attached to a cognate expression in Brih. 5. 9, which
traces back the buzzing in the ear and the fire of digestion
to the varswdnara fire in men (just as in Chand. 3. 13. 7-8
the humming in the ear and the bodily warmth is traced to
the Brahman fire in men).  Both amount essentially to the
same thing, since, according to the doctrine of the prdnd-
gnihotres (which will have to be further considered later
on), digestion is a consumption of the sacrificial food by
the fire of prana; and this we have already learnt to
recognise as a symbol of Brahman.

Among the symbols by which the suprasensible
Brahman is represented to sentient perception is finally
to be reckoned the sacred syllable om, which of all the
symbols came to be the most important and fruitful. 1t
was closely connected with the yoga practice, one of the

1 Chéind. 5. 11-24, 2 Sfatap. Br. 10. 6. 1.
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most peculiar phenomena of Indian religions life, which
later on will claim consecutive treatment.

4. Attempts to interpret the Symbolical Representations
of Brahman

It is a weighty saying, that we must not put new
wine into old wine-skins. But this requirement (like so
many other of the requirements of Jesus) is on too lofty
a plane, too unpractical, takes too little account of human
relations and weaknesses, to be capable of more than
approximate fulfilment. TFor it lies in the nature of
things, that advance in the religious sphere can never be
simple and absolute, but rather that by the side of the
newer and hetter that which is old and dead must ever be
still preserved, hecause it is regarded as something sacred.
We shall see later how entirely Christianity was compelled
to put its new wine into the old skins. Philosophy pur-
sues a somewhat more untrammelled course. External
liberty, however, is still not internal ; and even in the course
of development of the newer philosophy from Cartesius to
Kant and onwards (to the greatest of all the hattles for
freedom that mankind has ever waged), we are only too
often reminded of Goethe's grasshopper “that ever flits,
and flitting leaps, and still in the grass sings its old
song.”

It was exactly the same in India. Those symbolical

representations of Brahman as prina, dkisa, ete. were too
deeply rooted in the consciousness for it to be possible to

throw them overboard without further trouble. There
followed a series of attempts to preserve the symbols,
while combining with them a truer conception of Brah-
man. The section Kaush. 8-4 is especially typical of
this method of procedure. The important fact, taught
principally by Yajiiavalkhya, and perhaps first grasped by

. him, that Brahman, the 4tman, must be sought above all
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in the knowing subject, 7.e. in tle consciousness (prajfiid),
had found a place alike in the schools of the Samaveda,’
and in those of the Rigveda ; although the latter, to judge
from Ait. Ar, 2. 1-2, adhered especially closely too the
symbolic representation of Brahman as prana. While,
however, amongst the Aitareyins the new knowledge of
Brahman as prajad (consciousness) is attached immedi-
ately to this representation,” the Kaush. Up. endeavours
to effect a reconciliation of the two by means of the
equation, prana =prajnd. Kaush. 3 shows in a better way
how the objects of sense are dependent on the organs of
sense, and the latter in turn on the consciousness (prajid,
prajiadtmen). But like a false note there runs thronugh the
whole the assertion put forward again and again :—* What
however the prana is, that is the prajnd, and what the
prajié is, that is the prana.” The sole reason advanced
for this bold identification is,—* for both dwell united in
the body, and unitedly depart out of it.”* A similar
attempt to identify the prdne and the dkdse, and both
with dnandea, “bliss,” which forms the essence of Brah-
man, is found in Chéand. 4. 10. 5:— “ Brahman is life
(prdne), Brahman iz joy (kem =dnandae), Brahman is
the expanse (kham=dkdsa); to which the fires that
impart this instruction add in explanation —* In truth,
the expanse, that is the joy, and the joy, that is the
expanse” ; and they expound to him how that Brahman
ig life and the broad expanse. A still more compre-
hensive blending of symbols with reality is undertaken
by the very complex paragraph, Brih. 2. 3. Here “two
forms” of Brahman are distinguished, the material (mortal,
abiding, existing), and the immaterial (immortal, departing,
other-worldly). (1) The material Brahman is physical
‘nature and the human body: the,sun and the eye are its

1'Chind, 8 12. 4, Kena 1-8,

2 Ait, Up. 8=Ait. Ar. 2. 6.
¢ Kaush. 3, 4,
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essence. (2) The immaterial Brahman is viyu and dkasa,
prina and the void m man: the purasha in the sun and

- the eye is its essence. Thus far therefore we are dealing

with the symbolical. But this is abruptly transcended
when the purusha is further identified by means of the
famous formula of Yajhavalkhya neti neti and the upani-
shad satyasya satyam borrowed from Brih. 2. 1. 20 with
the unknowable super-essential Brahman. A similar blend-
ing virtually takes place in Brih. 3. 7, when vayu-prana as
the world-thread (sdtram) and the &tman as the inner guide
(antarydnmin) are diseussed in the same context, and are
therefore probably identified. The prayer of the student
also in Taitt. 1. 1" is remarkable, because a perfectly clear
consciousness of the symholical representation of Brahman
by viyu is therein expressed :—*“ Reverence to Brahman !
Reverence to thee, Vayu ! for thou art the visible Brahman,
thee will I recognise as the visible Brahman.” In later
texts prana has become occasionally a synonym for dtman,
as in Kath, 6. 2; or is made dependent on the latter, as
in Prasma 3. 3, where the prana (perhaps following Rigv.
X. 121. 2, Kath. 3. 1, and anticipating the “reflection”
between souls and objects in the Sankhya philosophy) is
described as the copy or shadow (chaya) of the 4tman. It
was reserved for the reactionary spirit of the Maitr. Up. 6.
1-8 to rehabilitate prana and &ditya, and to enlarge upon
their identity as well as the manner of their worship in
tedious speculations.

5. Appendiz : Interpretations of and Substitutes
Jor Ruuel Practices
The partial interpretation in the oldest parts of the
Upanishads of certain ritual conceptions and practices
which are deeply rooted in consciousness in the light of
the doctrine of Brahman, and the partial substitution for

Lep.also I 12,
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them of new ceremonies more in sharmony with the spirit
of the new doctrine, is related to the symbolical view of
Brahman. We propose briefly to indicate the leading
characteristics on both sides. :
That India more than any other country is the land
of symbols is owing to the nature of Indian thoughr,
which applied itself to the most abstruse problems before
it was even remotely in a position to treat them intelli-
gently. As early as the period of the Brihmanas the
separate acts of the ritual were frequently regarded as
symbols, whose allegorical meaning embraced a wider
range. But the Aranyakas were the peculiar arena of
these allegorical expositions. In harmony with their
prevailing purpose, to offer to the Vanaprastha an equi-
valent for the sacrificial observances, for the most part no
longer practicable, they indulge in mystical interpretations
of these, which are then followed up in the oldest Upani-

shads. In the latter we often see the fundamental con-.

ception of the Atman doctrine appearing in symbolical
guise, and we should be disposed to trace in allegorical
speculations of this nature the earliest origin of the
Upanishad doctrine. That it is not so, that the doctrine
of the Atman as the sole reality has not been developed
originally from ritualistic conceptions, but was adapted to
them first in later times, we have inferred above (p. 17 ff.)
from the tradition surviving still in numerous instances
in the Upanishads, that it was kings, ¢.e. Kshatriyas,
from whom the Brihmans first received the most import-
ant elements of the atman doctrine. This they then
appropriated in their own way, combining it in allegorical
fashion with the entirely heterogeneous methods of the
ritual. This view finds an unexpected but all the more
valuable confirmation in the manner in which the different
schools of the Veda arrived at the conception of the dtman,
or the prina as its precursor. It is evidenced, that is to
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say, by the fact that each Veda starts from the ritual
service peculiar to it, the adherents of the Rigveda from
the uktham, those of the Samaveda from the udgitha, and
the gehools of the white Yajurveda from the aswvamedha,
in order by a symbolical interpretation to arrive at the
conception of the prina or &tman. It is however meon-
ceivable that the 4tman doctrine should have originated
on so different yet parallel lines of development, while the
facts are completely explained on the supposition that the -
doctrine of the prana-Atman was taken over from another
source, and harmonised by each school to the best of its
ability with the ruling ideas of its ritmal. This we pro-
pose to illustrate by a few examples.

The chief function of the priests of the Rigveda is the
recitation of the sastrom (hymn of praise), which was
chosen for the purpose on each ocecasion from the hymns
of the Rigveda. The wktham however iz “the most
beantiful, most famous, most potent among the sastras.” !
This is identified by the Aitareyins under several alle-
oorical forms with the prina;® while the Kaushitakins
identify the wkthem with Brahman (materialised in ric,
yajus, siman).® As the priests of the Rigveda regarded
the wktham as the climax of their service, so those of the
Samaveda looked upon the chanting of the udgithea, which

- was similarly identified with the syllable om, the prana,

the sun, or the purusho in the sun and the eye; while
in Chand. 2 the complete sdman, whose climax is formed
by the chanting of the udgitha, is compared with various
cosmical and psychical conditions. The early portions of
the Upanishad - Brihmana, which, including the Kena
Upan., belongs to the Talavakira school of the Samaveda,
is concerned with allegories of an entirely similar character.
For the priests of the Yajurveda who are enfrusted with
the carrying out of the sacred zites a similar part is taken
1 Kaush. 2. 6. 2 Ait. Ar. 2, 1-3. ? Kaush, 2, 6.



1zz THE PHILOSOPHY OF THE UPANISHADS

by the act of sacrifice itself, and here again also it is the
highest of all the sacrificial observances, viz. the horse-
sacrifice (dsvamedhea), with which Brih. 1. 1-2 begins, in
order to recognise in the steed the unmiverse, into which
Prajipati is transformed with the object of again offering
himself in sacrifice. In Taitt. Samh. 7. 5. 25 also this
allegorical interpretation of the horse of the sacrifice as
the universe is found, and in Taitt. Up. 1. 5 in a different
way the interdict of the sacrificial animal is broken
through, in that a fourth sacred word of the sacrifice
mahas, which must denote Brahman, is added to the three
bhitr bhuval, svar, which are interpreted as earth, atmo-
sphere and heaven. The remaining schools of the
Yajurveda appear to have started in their allegorising
from another aspect of the cult, from the disposal of the
sacred fire-altars, as may be inferred from Kath. 1 and
Maitr. 1. 1.' Throughout, however, we see how the ritual
representations are, according to the Vedic schools them-
selves, only different means whereby expression may be
given under an allegorical garb to thoughts common to all.

Of other allegorical interpretations we will cite further
only that of the G'dyatri, the first in order of Vedic metres,
consisting of three feet (.—.—.—.—, thrice repeated), to
which an imaginary fourth was afterwards added. In this
quadrupedal form the Géyatri is a symbol of Brahman,
who is likewise four-footed. Later on we shall have to
consider this four-footed character of Brahman, and its
connection with the four states of the soul, waking, dream-
ing, deep sleep, and turiye. In their manner of treat-
ment of the symholical Gayatri the two chief texts adopt
entirely different methods. According to Chénd. 3. 12,
the text of the Veda and all created things, the earth, the
body, the heart, and the vital organs, these six form the one
sixfold foot of the Gayatri, and the three remaining feet *

Lep, Maite, 6. 33. 2 With reference to Rigy. X, 90, 3.
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are immortal in heavengsand are symbolised by space, the
physic-a]' body and heart ; in Brih. 5. 14. on the contrary,
three feet of the Gayatri appear under a material form
asdhe worlds, the vedas, and the vital breaths, while only
the fourth (twriya) is transcendent, and finds expression
symbolically in the sun, the eye, truth, power, and life.

In this way on the rise of the new teaching an attempt
was made to preserve the traditional heirlooms of the
yitual, while transforming them into symbols of the atman
doctrine. Soon however men went further, and en-
deavoured to supersede the most important of the tradi-
tional observances by other ceremonies adapted to the
teaching concerning the &tman. B Brho' 8.3, fer
example, for the four priests (hotar, adhvaryu, udgatar,
brahman) the four cosmical and the corresponding psych-
ical phenomenal forms of the atman are substituted (as
fire and speech, sun and eye, wind and breath, moon and
manas), and instead of the usual rewards there was
introduced union with the Atman as realised in the
universe. Similarly in Chand. 4. 16. 2, instead of the
brahman his manas is introduced, and instead of the hotar,
adhvaryu, and udghtar, the vic’ embodied in them.

A further attempt to transcend the sacrificial ritual
is found in the conception of the man himself and his
life as an act of service. Thus in Chind. 3. 16 the three
periods of human life appear in place of the three bruisings
of the Soma, and in a different way in Chénd. 3. 17 the

 functions of hungering, eating, begetting, ete., replace the

chief acts of the Soma sacrifice. In detail this thought is
carried out by assigning the different organs and functions
to the requirements and acts of the sacrifice,! and else-
where with still greater elaboration.”

Finally, in many of the instances enumerated it
remains doubtful whether it is intended merely to inter-

1 Mahin. 64. ¢ Prinignih. Upan, 3-4,
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pret allegorically the still existing sacrificial cult, or to set
it aside and replace it by physical and psychical conditions.
The latter is distinctly the case with the last and most
important phenomenon that we have to notice, where the
agnihotram is replaced by the préga-agiihotram.

The agushotram, consisting in a twice repeated liba-
tion of boiled milk, which was poured into the five every
morning at sunrise and at sunset every evening, and
thus was offered to the gods, and with them to all beings,
had to be maintained throughout his life (ydveaj-jlvam) by
the man who had once entered into the estate of a house-
holder. After the prina, indwelling in us all, had been
introduced in place of the gods, the attempt was made to
replace the agnihotram or fire-sacrifice by a prdana-agni-
hotram, a sacrifice offered in the fire of prina. The con-
tinual inspiration and exspiration necessary for the
maintenance of life (prdnc) might be regarded as such.
A first trace of this idea may be found in the words of
Brih. 1. 5. 23 :—* Therefore if a man would observe a
vow; he should inhale and exhale and wish, ‘May not
evil or death seize me.’”' This “inner agnihotram”?
oceurs with a more developed character and a clearer
repudiation of the agnihotram cult in Kaush. Up. 2. 5 :—
“These two sacrifices (of inspiration and speech, i.e. ex-
spiration *) are endless and immortal ; for whether awake
or asleep they are continually being offered. The other
sacrifices, on the contrary, are limited, for they consist
of works. Therefore the wise men of old (who in the
Upanishads are cited quite commonly as authority when
novel ideas are introduced) did not offer the agnihotram.”
Like the breathing here, so the nutrition of the body also
might be conceived as a sacrifice offered in the fire of diges-

1 ep. also Ait. Ar, 3. 2. 6. 8.
2 dntaram aguihotram ; ep. also Kaush. Ar, 10.
% ep. Pragma 4. 4: “The two libations of the exspiration and inspiration.”
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tion (identified in Brih. 6. 9 with the agni vaisvinara),
and be substituted for the traditional agnihotram. Here
also is found the first trace of the thought in Brih. 1. 5. 2:
— % For all food which he (who knows this) consumes, that
he presents (to the d4tman and through it) to the gods.”
An amplified description of this new kind of agnihotram
appéars first in Chand. 5. 19-24. There is no further
need of a specially prepared milk offering, whatever
food is nearest to hand, that is suitable for sacrifice.”*

Sacrifice is offered also in the dhavaniya fire of the

mouth, since the five libations, of which this sacrifice

presented to the prana consists, viz.—the inspiration, inter-

spiration, exspiration, the all- and up-breathing, and with

them the corresponding five organs of sense, arve for

the benefit of the five nature gods and the five world
spheres.® Tn a neighbouring passage the rinsing of the
mouth customary before and after eating is eonceived as
a swathing of the prina with water® Both acts, .t-he
nourishing and the swathing of the prana (with obvious
reference to Chand. 5. 24), arc connected together, and
provided with corresponding rules in Maitr. 6. 9.  Acecord-
ing to this passage also, the customary agnihotram seems
to be superseded by the pranignihotram (dtman eva
yajats), while 1 the appendm Maitr. 6. 34 both are pre-
served side by side in that the cu;mkotm,m restored to
its rightful position is conceived as the “openly made”

prandgrihotrem. A final step in this development is
indicated in the Prandgn. Up. 1-2, which, presupposing
apparently all the passages just quoted, declares the
customary agnihotram to be superfluous, and for the
prandgnihotram prescribes a minutely elaborated ritual.

1 Chind. 5. 19.'1.
% ¢p. the more detailed discussion in Deussen, Upgn., p. 146 L.
8 Chind. 5. 2. 2 ; ¢p. Brih. 6. 1. 14.
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IV. Terr EsSENTIAL BRABMAN
1. Introduction
In the later Vedinta, by a combination of his three

ossential attributes, Brahman is described as saceidda-
nanda, t.e. as “ being (sat) mind (¢it) and bliss (dnonda).
This name does not, occur in any except the latest of the
Upanishads, and has not yet been found in Badardyana
or Sankara. We arc able however, with a measure of
probability, to trace in the Upanishads the steps that led
up to it, inasmuch as the more reflection on Brahman was
emancipated from symbolic representations, the more it
was concentrated on these three ideas, just as occasionally
also a combination of them was attempted. Thus at the
close of his great discussion with the nine interlocutors,
Yajiavalkhya declares, turning to them all :* ¢ Brahman
is bliss and knowledge ” (vijiidnam dnandom brahma);
and in the following section,® where he reduces six
symbolical methods of representation to their true value,
satyam, prajid and dnanda also appear side by side with
three other attributes of the divine being. Taitt. 2. 1
approximates yet closer to the character of the formula
that was customary later, when 1t is said in a poetical
passage that forms the climax of the development of
thought :— :

He who knows Brahman

As truth, knowledge, infinite (satyam jidnuain anantan),

Hidden in the cavity (of the heart) and in farthest space,

He ohtains every wish
In communion with Brahman, the omniscient.

Since here, at the opening of the Anandavalli, a refer-
ence to Brahman as dnanda (bliss) would be entirely
in place, while there was no special occasion to describe

1 Biih. 3. 6. 28. <Brih. 41
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the Brahman as anantam ginfinite) just at this point where
stress was to be laid especially on his indwelling in the
heart, the suggestion has been made that anontam might
not {mprobably be an ancient error, ratified after a time
by tradition, for dnandam, which arose from the fact that
the three predicates were taken for nominative, a position
very rarely occupied by dnandam. If this is accepted we
should have here the earliest oceurrence of the formula so
celebrated in later times. It must be admitted however
that the force of our argnment is weakened by the con-
sideration that it is apparently a quotation that Lies before
us, and that this as such may not so confidently be
brought into harmony with the following words. Tt
is also difficult to understand how, assuming the
universality of the reading amantoam, a tradition . of
dnondam (in saecidananda) could have maintained itself
by its side. A combination of the four predicates
mentioned is found in the somewhat late Upanishad
Sarvopanishatsira, No. 21, where Brahman is defined as
“true, knowledge, infinite, bliss.”* An explanation of
these four conceptions is added, and then it is said —
“That of which these four realities (being, knowledge,
infinite, bliss) are a characteristic, and which subsists
without change in space, time, and causality (des'a-kdala-
nimatteshu), is called the supreme &tman or the supreme
Brahman, indicated by the word ‘ that’ (in tat tvam asi).”
Thus we see the origin of the formula sac-cid-gnanda,
which appears as such first (apart from Taitt. 2. 1) in
Nrisithhottaratap. 4. 6. 7 and Rdmapurvatap. 92, Rimot-
taratp. 2. 4. 5, and is subsequently employed times with-
out number. Let us also use it as a framework in

1 See Deussen, Upan., p. 225,

2 satyam Judnen anendam dnondam brahme; for which Codex of, with a
more definite reference to Taitt. 2. 1 and Brih, 3. 9. 28, reads,—satymm jhdnam
anamiamn brakme, vijidnam dnandamn brahme. :
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order to summarise the most important conceptions of
the Upanishads under the headings,—Brahman as sa,
as ¢uf, and as dnande. In the present chapter we have
yet to discuss the contradictory nature of Brahman and
his unknowableness.

2. Bralhman os Being and not-Being (sat and asat), as
Reality and rnot-Reality (satyam and asatyom)

As early as Rigveda X. 129. 1, with a degree of philo-
sophical insight remarkable when the date is considered,
it is said of the primeval condition of things, the primeval
substance, therefore of Brahman in the later sense, that
at that time there was na asad, na v sad, ¢ neither not-
being nor yet being.” Not the former, for a not-being
neither is nor has been ; not the latter, because empirical
reality, and with it the abstract idea of ¢ being” derived
from it, must be denied of the primeval substance. Since
however metaphysics has to borrow all its ideas and
expressions from the reality of experience, to which the
cirele of our conceptions is limited, and to remodel them
solely in conformity with its needs, it is natural that in
process of time we should find the first principle of things
defined now as the (not-empirical) being, now as the
(empirical) not-being. The latter occurred already in the
two myths of the creation :*—* This universe in truth in
the beginning was not-being: for they say, What was
this not-being 2”* and “This universe in truth in the
was uothing at all. There was no heaven,
no earth, no atmosphere. This being that was solely
not-heing conceived a wish, May I be’® ete. Simi-
larly, in some passages of the Upanishads: — “This
universe was in the beginning not-being; this (not-
being) was being. It arose; thereupon an egg was

1 1T b
beginning

I See Allgemeine Geschichic, 1. 1, pp. 199, 202.
2Jatap. Br. 6. 1. 1. 1. 3 Tattt. Br. 2. 2.9 1)

BRATIMAN AS BEING AND NOT-BEING 129

* And im Taitt. 2. 7, where the verse 1s

developed,” ete.
quoted :—

Not-being was this in the beginning ;

From it being arose.

. Self-fashioned indeed out of itself,

Therefore is it named * well-fashioned.”
The preceding words show clearly how this is to be under-
stood, for there at the beginning the verse is quoted,
“He is not as it were not-being, who knows Brahman as
not-being,” and it is then further explained how Brahman
creates the universe, and as the (empirical) not-being, the
unreal, is contrasted with it as the being, the real. “* After
he had created it, he entered into it ; after he had entered
into it, he was :—

The being and the beyond (sat and tyal),

FExpressible and inexpressible,

TFounded and foundationless,

Consciousness and unconsciousness,

Reality and unreality.
As reality he became everything that existed; for this
men call reality (¢x¢ satyam i deakshate).” A similar

 distinction is drawn as early as Brih. 2. 3. 1,—* In truth,

there are two forms of Brahman, that 18 to say :—

The formed and the unformed,

The mortal and the immortal,

The abiding and the fleeting,

The being and the beyond (sat and fyam).”

This passage, in spite of the air of a compilation which

“the chapter of which it forms the opening wears, gives an

mmpression of greater age, and perhaps the passage from the
Taittiriya is connected with it, and develops the thought
further by more clearly contrasting Brahman as the beyond,
inexpressible, foundationless, unconscious, unreal with the
universe as the being, expressible, founded, conscious, real.
At the same time this decides the question, which may well
1 (hind, 3, 19. 1, :
9
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have aoitated men’s min ds at that time, \\-'hether the .Lllji»'elrse
origin;ted from the being or the nﬂt;bmtlg ;oat Wlllflﬁll' l_lll.BS-
tion the (probably older) passage (Jha:nd. 6. 2: 1 glances :—
¢ Beine only, my good sir, this was n the beginning, one
only and without a second. Some indeed say t}mt this
was not-being in the beginning, one only and without fa,
second ; from this not-being being was born.-.But 1110*;?,
my good ir, could this be so? How could being b.e ).F{]'Tl‘
fmnt: not-being ? Being therefore rather, my good sir, t {1:
was in the - beginning, one only and \vlthox_lt A socend
In harmony With the position thus ta];en up in the fo]llo“-»
ing exposition of Chand. 6, B:'ahfﬂ&ll is usually named sof
“heing ? of Salycm = rca.llt}".' R S
The word satyam (reality) also is used precisely as
st with @ twofold meaning. While it denotes Brahman
in the section Chénd. 6 just referred to (&? especmﬂy n
the well-known formulas,-.—mt satyom, S0 c?Lt-mfa, tat tm;n
ast), and 18 found with this melanmg in .Bl‘lh. 5. 4,in t e;
Same Upaﬁjshad Brih. 2. 1. 20" satyam is on the eozftrii
the reality of experience, and Br-a.hman is contraste 1.“1 ]
it as satyQsye satyom, that which alpne n 'th‘ls rea lt}{' 18:
truly real —" Tts secret name (fi.apcomshad) is tELe :‘fa 1t‘}
of reality ’; that is to say, the_'wt;’a.l :hreaths (praa’w_a,) are
the reality and it is their reality.” The same Wf)ldS .r:;cur
‘0 Beih. 2. 3. 6; that they are here borr(fmj'ed is evident
¢rom the fact that reference to tl}e e.m_plrlca] reality ads
¢ the vital breaths” (prdndl) was Jusmﬁed by t.he preced-
‘ne words in Brih. 2. 1. 20 only, and not in Brih. 2. 3. .G_..
In Brih. 1. 6. 3 also, as in these passages, satyam denotes
the real in an empirical sense —*It is the lmmc.:rt?l,
veiled by the reality (amritam satyena c'r’za?ma-mi) . the
prina, thab is to say, is the ;mmori’ta], name and %r}lewL
are the reality; by these that prama 1s veiled. e
' yaritam satyena channam appear to be one of
1-23.6

words
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those ancient mysticals formule, accompanied by their
explanation, which we hayve already conjecturally assigned
as the oldest form of the Upanishads. Since the opposite
of satya (true) is usually angita (untrue), it is perhaps
conceivable that the formula in another recension took the
form anyitam satyena cliannom. This would explain the
curious play upon the word satyam which is carried out
in Brih. 5. 5. 1 :—*This satyam consists of three syllables.
The first syllable is sa, the second #7, the third yam.
The first and the last syllables are the truth (satyam),
in the middle is the untruth (amgritam); this untroth is
enclosed on both sides by the truth (anritam ubhayatah
satyena parigrihitam); by this means it becomes an
actual being” (by Brahman the universe acquires its
reality). The three syllables are differently explained
in Chand. 8. 3. 5, sw as the immortal, # as.the mortal,
and yam as the point of meeting (yam, yacchati) of
both; and again differently in Kaush. 1. 6 the syllable
-tyam in the word satyam has reference to the gods and
the vital breaths (external and internal nature), and the
syllable sat- to the “being” distinet from the gods and
the vital breaths, and exalted above them. :

For the later Upanishads the question whether Brah-
man is (not-empirical) being or (empirical) not-being has
no further significance. These, like all other pairs of
opposites, are transcended by Brahman. He is ¢ neither
being nor not-being ” ;! “higher than that which is and
that which is not” ;* he comprehends in himself empirieal
reality, the realm of ignorance, and eternal reality, the
kingdom of knowledge :— '

Two there are that in the eternal infinite supreme Brahman
Lie hidden, knowledge and ignorance ;

Ignorance is fleeting, knowledge eternal,

Yet he who as lord ordains them is that other.?

Z Mund. 2. 2. 1,

1 'vet. 4, 18, 8 S'vet, 5. 1,
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: ] -
3. Brohman as Consciousness, Thought (ct)

The conception of the d¢man implies that the first
principle of things must above all be sought in man’s inner
self. The inner nature of a man however is not accessible
in the same way as his exterior. While the exterus}l
appearance as body with all its organs and functio-ns is
exposed to view, and both the outer form and the inner
play of bones and joints, of sinews, muscles and nerves,
lic open to investigation on all sides, the knowledge of
our inner nature is very limited and one-sided. We have
no immediate perception of the body from within in the
totality of its organs and their functions, like our view
of it from without. Rather is our inner nature like a
great house with many floors, passages and chambers,
of which only a part is illuminated by a light burning
in an upper storey, while all the rest remains in darkness,
but is none the less real and existing. On first entering
such a house, the mistake might easily arise of imagining
the light the centre of the house, and that the accommo-
dation of the latter extended only as far as the rays of
the light reached, and all else since it was invisible miglft
be regarded as altogether non-existent. Tt is due to this
cause that the philosophising spirit of mankind in India,
Greece, and modern times has with remarkable unanimity
fallen into an error, which we can most briefly describe
by the word nfellectualism, and which consists in the
beliof that the innermost essence of man and of the
aniverse, eall it Brahman, first principle or deity, can bear
any similarity or analogy or identity with that which we
meet with here ¢ behind man’s pale forehead,” as conscious-
ness, thought or spirit. Yet whatever judgement may

e passed on the value of this conception, in any case the

“ire development of philosophy from Plato and Aristotle

e present with few exceptions has been dominated
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by the thought that the®nature of the soul, and in con-
nection therewith the nature of god, is to be conceived
as something related or analogous to human thought, as
reason, spirit or intelligence. And asin Western philosophy
the -origin of this thought may be traced as far back as
Xenophanes (ofAos opd, odhos 8¢ voel, obhos 8¢ T dkoder), and
Parmenides (Twiror & éori voelv Te kai obvexév éoTi vonua),
so in India the leading advocacy if not the earliest origi-
nation of the very same idea is attached to the name of
Yajiavalkhya. All his views put forward in the Bri-
hadaranyaka Upanishad cenfre in the convietion that
Brahman, the dtman, is the knowing subject within us;
and on this very account, ag we shall see later on, is
unknowable.

Thus in Brih. 8. 4 he is invited by Ushasta to
explain *the immanent, not transcendent Brahman, that
as soul is within all.” For answer he refers to the soul,
which by inspiration and exspiration, by the intermediate
and the up-breathing, manifests itself in experience as
the vital principle. To the objection that this i1s only
to point to the fact, not to give an explanation of it,
he rejoins:—“Thou canst not see the seer of seeing,
thou canst not hear the hearer of hearing, thou canst not
comprehend the comprehender of comprehension, thon
canst not know the knower of knowledge ; he is thy soul,
that iz within all.” And to confirm the assertion that
the knowing subject here characterised by him constitutes
not only the essence of the soul but, in and with that,
the essence of the godhead, he adds, *“ Whatever is distinct
from that is liable to suffering.”

He concludes therefore his deseription in Brih. 3. 8. 11
of the almighty being who sustains and pervades space,
and with 1t the entire universe, with the words:—“1In
truth, O Gérgi, this imperishable one sees but is not seen,

“hears but is not heard, comprehends but is not compre-
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hended, knows but is not known. Beside him there is
none that sees, beside him there i3 none that hears, beside
him there is none that comprehends, beside him there
is none that knows. In truth, O Gargi, in this imperich-
able one is space inwoven and interwoven.” (It cleaves,
according to Kant, to the knowing subject. )

In the instruction given to'Maitreyi, in Brih. 2. 4.
11, Yajiiavalkhya compares the atman to the ocean. As
this is the meeting-place of all waters, so the &tman as
eye is the meeting-place of all forms, as car of all sounds,
as nose of all smells, etc. For the correctness of our
view of this passage let Brih. 1. 4. 7 in the first instance
bear testimony :—“as breathing he is named breath,
as speaking speech, as seeing eye, as hearing ear, as
understanding mind ; all these are but names for his
operations.” So also Chénd. 8 12. 4:—“When the
eye is directed on space, he is the spirit in the eye, the
eye (itself) serves (only) for seeing; and if a man disives
to smell, it is the 4tman, the nose serves only for smell-
ing ; and if a man desires to speak, it is the 4tman, the
voice serves only for speaking; and if a man desires to
hear, it is the 4tman, the ear serves only for hearing;
and if a man desires to understand, it is the Atman, the
mind is his divine eye. With this divine eye, the mind,
he perceives these joys and delights therein.” If we
consider that this thought is here somewhat abruptly
joined on to that which precedes, and in general occupies
an isolated position in the circle of the ideas of the
Chandogya, while with Yajiiavalkhya it forms the central
point of all his reasoning, it becomes probable that
borrowing has taken place on the side of the Chindogya.
The same may be true of the entire exposition of Kaush.
3, which traces out in detail the dependence of the objects
of sense on the organs of sense, and of the latter again
on the prajiidtman, the *self-conscionsness” (repeatedly
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explained as identical with the Atman); whereupon it is
said in close accord with the above passages:—*Into
him as eye all forms arve gathered, by the eye he reaches
all $orms ; into him as ear all sounds are gathered, by the
ear he reaches all sounds,” etc. :

The most complete exposition by Yajnavalkhya of his
theory of the dtman as the knowing subject persisting
without change through the states of waking, dreaming,
deep sleep, death, migration and final deliverance of the
soul is found in the incomparable section Brih. 4. 3-4.
Here the king Janaka first proposes the question,—
“ What serves man for light 27 Yéjiavalkhya returns an
evasive answer,—the sun serves him for light. When,
however, the sun has set ’—The moon. And when this
also has set?—The fire. And when this also is ex-
tinguished 2—The voice. And when this also is silenced ?
—_“Then iz he himself (dtman) his own light.” * What do
you mean by self?” <1t is the spirit behind the organs
of sense which is essential knowledge, and shines within
in the heart.” The further description is given how this
spirit, while remaining the same, roves through this
world in waking and dreaming, through the world of
Brahman in deep sleep and death; how in waking it
surveys the good and evil of this world without being
moved thereby, * for nothing cleaves to this spirit” (the
knowing subject stands opposed to everything that is
objective) ; how in dreaming it builds up a world for
itself, ** for it is the creator ”; how finally, in deep dream-
less sleep, wrapped round by the self that eonsisﬁsl of
knowledge, the prdjiic diman, i.e. the absolute knowing
subject, it has no conseiousness of objects, and yet is not
unconscious ;< when then he sees not, yet is he seeing,
although he sees not ; since for the seer there is no inter-
ruption of seeing because he is imperishable; but there
is no second beside him, no other distinct from him for him
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to see.”* Compare the cognate passage Brih. 2. 1. 17-20,

according to which on falling asleep all the prdnas (eye,
car, ete.) enter into the Atman, and on waking all the vital
Spirits, worlds, gods and living beings spring forth from
him again like sparks from the fire. The above passage
Biih. 4. 4. 1 f. further deseribes how at death all the vital
powers gather around the knowing subject, in orderwith him
to go forth to a new incarnation,—* because he has become
one, therefore he does not sce, as they say” (in reality he
continues ever seeing) ; and how finally after deliverance
has been attained the body is cast off like the skin of
a znake, “but the hodiless, the immortal, the life is pure
Brahman and pure light” (i.e. the knowing subject).
“In truth,” 1t is said in conclusion, “this great un-
hegotten self is of the vital organs that which consists of
kpowledge.” This identity of Brahman with the knowing
subject, which forms the ruling conception in the thought
of Yéjnavalkhya, is most clearly expressed in a (certainly
later) modification of the illustration of the lump of salt
(preserved in its original form in Brih. 2. 4. 12) :—* It is
like a lump of salt, that has no (dlstlnrrulel]alue) inner or
outer, but consists through and through entirely of savour ;
soin trath this 4tman has no (distinguishable) inner or outer,
bub consists through and through entirely of knowledge.” *

How deep Yajhavalkhya’s conception of Brahman as
the knowing subjeet has penetrated we see from the fact
that 1t dominates the entire succeeding development of
ideas, as we propose briefly to show.

In the first place, we must here recall to mind the
description of Brahman as ““the light of lights.”® This
espression 1s nothing more than an epitome o_f the thought
expounded above, that the dtman is itself its own light,

L Brih. 4. 3. 23. 2 Brih. 4. 5. 13.
‘% jyotishdm jyotis, Brib. 4. 4. 66 ; taken over thence in Mund. 2. 2. 9, Bhag.
Gua 13, 17,
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P ) : {
when sun, moon and fire cease to shine. Thus too is to
be explained the splendid verse that occurs thrice in
different schools : '—
®  There no sun shines, no moon, nor glimmering. star,

Nor yonder lightning, the fire of earth i3 quenched ;

From him, who alone shines, all else borrows its brightness,

The whole world bursts into splendour at his shining.

The original position of this verse is in the Kathaka
Upanishad, though this treatise otherwise frequently be-
trays its dependence on Brih. 4. 3—4.* Of Chand. 8. 12. 4

- we have already spoken above. When further it is said,

in the well-known passages Chand. 8. 3. 4 and 8. 12. 3,°

" that the soul in deep sleep is raised from out of this body,

enters into the purest light (param jyotis) and thereby
assumes 1ts proper form, the peculiar designation of Brah-
man as param jyotts may well recall Yéjiiavalkhya's con-
ception of the dtman, which as the knowing subjeet is its
own light. :

Associated with this thought, and like it of oreat
antiquity in India, is the conception of the divine world

as an eternal kingdom of light, in contrast to the dark-

ness of this earth.* This conception is combined further
on with the philosophical thought that the 4tman as the:
knowing subject ig its own light, to form the frequently
recurring idea of the eternal day of Brahman. This is the
case perhaps as early as Chénd. 8. 11, where the descrip-
tion is given how the sun after the close of the thirty-
one world-periods will “no longer rise or set, but remain
stationary in mid-heaven”; how moreover for the wise
this condition, is already attained now, so that for them
there is perpetual day (sakrid-divd ha eva asmai bhavatr).

LRath. 5. ]5 Svet. 6: 14, Mund. 2. 2. 10.

“ep. Kath. 4. 3.5, 5. 8,

Sep. Maitr. 2. 2, Brahma Up. 1.

1cp. the pmverbu] sayvings quoted in Brih. 1. 3. 28, (,hand 3.17. 6.
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More is found in Ohand. 8. 4. 2, where Brahman is com-
pared to a bridge :— Therefore, in truth, even the night,
if it erosses this hridae, is changed into day, for this world
of Brahman ” (which is in the heart) ““is perpetual light
(sakrid vibhdta).” The following passages are dependent
upon this :—“the darkness gives place, now there is no
longer day nor night”;* “when the darkness (of ignorance)
is pierced through, then is reached that which is not
affected with darkness; and he who has thus pierced
through that which is so affected, he has beheld like a
glittering circle of sparks Brahman bright as the sun,
endowed with all might, beyond the reach of darkmess,
that shines in yonder sun as in the moon, the fire and
the lightning”;® meditation on om leads in the
highest degree “ to the eternal day of Brahman, whence 18
the source of lights ”;? “for him (the sannyésin) there is
neither day nor night ; therefore it was said also by the
rishi,* “for it is a perpetual day’;® in yoga the spirit
becomes “ wholly the light of knowledge alone, the eternal,
sleepless and dreamless, withont mame and form, alto-
gether resplendent,® omniscient,—to him worship is of
no more acecount ” ;7 ““the eternal, free from slumber and
dreams, is then his own light;® for ever light® is this
being, this essential being in himself.”

That the 4tman is the knowing subject within us, and
cannot therefore be an object of worship, is enforced also
in the opening verses of the Kena Upanishad. Here in
connection with a verse preserved in two very different
forms in Brih. 4. 4. 18 and Kena 2, which demands that
the eye shall be acknowledged solely as eye, the ear solely
as ear,” ete., and that accordingly they shall be regarded

1 8'vel. 4. 18. 2 Maitr. 6. 24. 8 Nidabindn 17,

4 Chind. 3. 11. 2. 5 Kanthazruti 2, ¢ Chind. 8. 4. 1,

7 Gaudapida (on the Mindtkya) 3. 25.
®ep. Brih. 4. 3. 14, Kéth. 5. 15,

19 Gaudapida, ib., 4. 81

9 Chand. 8. 4. 1,
11 Byih. 4. 4, 18.

————e e
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as mere instruments,’ tHe thought is further developed
that speech, thought, eye, ear and the organ of smell do
not aid in perceiving Brahman, but themselves first, as
objeets, are perceived by Brahman as the subject.”

The conviction that the Atman is the knowing subject
has finally found an entrance also into the schools of the
Rigveda, although these are wont more usually to exalt

he dtman as prdna or purusha (in the sense of Rigveda
- X, 90). With this is immediately eonnected, in Ait. 3,

the doctrine that the 4tman is not that with which we
see, hear, smell, speak or taste (the organs of sense), but is
solely and alone consciousness (projiid) :—* Everything
that this heart and mind are, reflection, meditation, delibera-
tion, invention, intelligence, insight, resolve, purpose, desire,
suffering, recollection, idea, force, life, love, will,—all these
are names of consciousness.” All gods, all elemental forces,
all beings, ““all this is guided by consciousness, grounded in
consciousness ; by consciousness this universe is governed,
consciousness is its foundation, consciousness is Brahman.”
The second of the schools of the Rigveda, Kaush. 3 and
4, proceeds on somewhat different lines. Here the tradi-
tional view of Brahman as prdna is combined with the
new recognition of Brahman as prajfidiman (the self of
consciousness) by means of the assertion which accom-
panies an admirable proof of the dependence of all the
objects and organs of sense on consciousness, and which
is constantly repeated :—* what the préna is, that is the
prajitd, and what the prajiid is, that is the prina.” This
identification of conceptions so heterogeneous seems to
show that the doctrine of Brahman as the knowing subject
(prajid) among the Kaushitakins, and probably also
among the Aitareyins, is borrowed, and presumably is
adopted from the cirele of thought of Yajiavalkhya.

! Kena 2; ep. in illustration Chénd. 8. 12. 4, Kaush. 3. 8,
? Kena 2-8.
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In the later philosophy this doctrine has shaped itself
into the broader conception of Brahman or the &tman as
the “spectator ” (s@kshin). 'This oceurs first in S'vet. 6. 11
(sdkshin) and Prasna 6. 5 (paridrashtar), perhape in
connection with Brih. 4. 3. 32 (salila).!

4. Bralman as Bliss (Ananda)

It is essential to the deeper religions consciousness t.
regard the earthly life not as an end in itself, but merely
as a road by which we must travel to our true desti-
nation. The three great religions of mankind therefore,
Brahmanism, Buddhism, and Christianity, and not less
the philosophy of Schopenhauer, which represents Chris-
tianity in its purest form, agree in teaching that the
highest aim of our endeavour is deliverance from the
present existence. This view assumes that this earthly
existence is a condition from which we need deliverance,
and is to that extent a conception of it which has been
briefly and well described as pessimism,—although recently
the sensational philosophy has laid its hands upon this
word, and has practised so childish a play upon it that
we shrink from using it any longer. The pessimistic view
of life is only so far justified as it is a presumption of the
doetrine of deliverance, so far therefore as it belongs, for
example, to the real and original Christianity : ¢ xospos éXos
& 7$ movnp@ relrar.’ In this sense pessimism is also the
latent, underlying view of the Upanishad teaching. And
the later systems of Buddhism and the Sankhya philosophy
which are founded upon it, as well as some of the more
recent, Upanishads, take pleasure in dwelling upon this
theme, as will subsequently be shown; for men lend a
willing ear to the story of their own sufferings. In

1 Further references are given in the Index to the Upanishads under the
word “spectator.”
21 Jo. 81,

e

BRAHMAN AS BLISS 141

contrast to these the older Upanishads are content in a
disereet and, as it were, modest style to recall occasionally
the nature of existence, full “of soffering and exciting
longjngs for deliverance. Nor is this ever done in a better
or more fitting manner than in the difficult words that
sugoest a wide experience,—afo 'nyad drtem, ©what is
distinet from him, that is full of suffering.”! Contrasted
with all that is distinet from him and therefore involved
in suffering, Brahman is described in one of the passages
where this formula oceurs as that which ¢ oversteps
hunger and thirst, pain and illusion, old age and death,” *
or according to other passages as ““the self (atman), the
sinless, free from old age, free from death and free from
suffering, without hunger and without thirst.”® ¢ His
name is ‘exalted,” for he is exalted above all evil,”* ete.
All these frequently recurring descriptions are summed up
in the designation of Brahman as dnanda,  bliss.”

~ The view that the gods, in contrast to the suffering
world of men, enjoy an untroubled felicity, is probably
common to all peoples. But in the Upanishads bliss
appears not as an attribute or a state of Brahman, but as
his peculiar essence. Brahman is not dnandin, possessing
bliss, but dnanda, bliss itself. This identification of
Brahmaon and dnande is effected through the medium of

the view that, on the one hand, the deep, dreamless sleep, -

by destroying the existing contrast of subject and object,
is a temporary union with Brahman ; while on the other
hand, since all suffering is then abolished, the same state
is described as a bliss admitting of no enhancement.’

1Brih. 3. 4.2, 3.5.1,3. 7.28. 2 Brih. 3. 5.1

3 Chénd. 8. 1. 5, 8. 7. 1. A hand 1. 6T _

5 ¢cp. Plato, Apol. 40d, where Socrates speaks of a night év g otrw xarédapfer
dore pnd Svap ibev, and is of opinion that even the King of Persia has not
many days or nights which are comparable with this in happiness ; ep. Shake-
speare also, Hamlef, TIL i.,— *“and by a sleep to say we end The heartache
and the thousand natural shoeks That flesh is heir to,—’tis a consummation
Devoutly to be wish’d.” i
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We propose now to show how the conception of Brahman
as bliss is orviginally hased on these ideas. Here too the
Brihadaranyaka takes the leading place.

“When however he is overcome by deep sleep, when
he is conscious of nothing, then the veins called Autdl
( beneficent ) are active, seventy-two thousand of which
ramify from the heart outwards in the pericardium ; into
these he glides, and reposes in the pericardium ; and like
a youth or a great king or a great Brahman enjoying an
excess of bliss (atighnim dnandasye) reposes, so he also
then reposes.”' This passage’ appears to be traceable
back to the detailed description of deep sleep in Brih.
4. 3. 19-33, which, although it does not yet define the
number of veins, in its exaltation of bliss in 4. 3. 33 gives
the key to the atighnim dnondasye, and in general (apart
from interpolations) makes an impression of greater origin-
ality. Here, after a description of deep sleep as the state
¢in which he, fallen asleep, experiences no further desire,
and sees no dream image,” and after mention of the veins,
the transition is deseribed from the dream consciousness to
the consciousness of deep sleep,—from the consciousness
of being this or that to the consciousness of being all
(aham eve idam sarvo 'smi), whereby subject and object
become one ; it is then said :—*That is his real form, in
which he is exalted ahove desire, and is free from evil and
fear. For just as one who dallies (the original meaning of
dnande) with a beloved wife has no consciousness of onter
or inner, so the spirit also, dallying with the self whose
essence is knowledge (prdjiienc dgtmand, 1.e. with Brahman)
has no consciousness of inner and outer. That is his real
form, wherein desire is quenched, and he is himself his
own desire, separate from desire and from distress, Then
the father is no longer father, the mother no longer
mother, the worlds no longer worlds, the gods ne longer

" 1Brih, 2,1, 19. ? Like its parallel, Kansh, 4. 19,

|
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cods, the vedas no longer vedas,” etc., all contrasts have
disappeared, “ then is he unaffected by good or evil, then
has he subdued all the griefs of his heart.” This state is
then further deseribed as one of pure knowledge, of exist-
ence as subject without object (cf. the rénous vorjgews), and
it is then added,—*This is his supreme goal, this is his
supreme happiness, this 1s his supreme world, this 1s his
supreme bliss ; by a small portion only of this bliss all
other creatures live.” In explanation of this sentence
(which for that reason is probably original here, and
borrowed from this place in Taitt, 2. 8, where the thought
is further developed) the proof is finally offered by means
of a progressive advance through six (in Taitt. 2. 8, ten)
grades, how the highest human Dliss is only a billionth
part (in Taitt. 2. 8, a hundred trillionth) of bliss in the
world of Brahman,—“and this is the supreme bliss, this
is the world of Brahman” (which is in the heart).

Tn this passage of the Brihadaranyaka we evidently
have before us the origin of the doctrine of Brahman as
bliss. The entire passage treats of deep sleep, and describes
it on the one hand as union with Brahman, on the other
as a state of supreme unsurpassable bliss, until in the con-
cluding words,— this is the supreme bliss, this is the
Brahman world,”—the identification of Brahman and bliss
is complete. That by *the Brahman world” is to be
anderstood not the world of Brahman, but Brahman as
the world (not brahmano lokal, but brahmao eva lokal)
is already justly remarked by the commentator, p. 815. 5.
and 915. 7. Accordingly the entire doctrine of Brahman
as bliss appears to rest upon this passage, in which we are
able to observe its birth,' and the consideration of the
remaining passages that contain this doctrine makes it
appear quite possible that they are all derived from our

1 The deseription of all the gods as dnanda-dtmdnah, given as early as Satap.
Br. X, 3. 5. 13, is an entirely different thing. :
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p«m%acr@ Brih. 4. 8. 19-33. We have already discussed
Brih. 2. 1. 19 (and Kaush. 4. 19). The word dnondea does
not ocecur in the Chénd. Up.; but when it is said in
Chand. 4. 10. 5 :— Brahman is life (prdna), Brahman is
joy (kam), Brahman is space (kham),” kham stands here
for dkdse and kam for dnenda; and the formal setting
side by side of the three ideas, prdna, dnonda, dkdsa
gives the impression of a later attempt at harmonisation.
Chénd. 7. 28 also, where pleasure (sukham, here = dnanda)
is identified with Bhaman (yo vas bhidma tat sukham) by
the following deseription which is eiven of bhdman as the
knowing subject without object suggests the conjecture
of a dependence again on the circle of thought of
Yijnavalkhya. The Kaushitaki Upanishad celebrates
Brahman, as noticed above, as the prdane identical with
the prajiid, and accordingly employs the word dnanda
only in its original meaning of “sexual desire.” It is all
the more surprising that in Kaush. 3. 8, after it has just
been said that we ought not to seek for dnanda but for
the dnondasyo vijfidtar, there is immediately added :—
“ This prana however is the prajnitman, is bliss (dnanda),
never ageing, and immortal.” Here the borrowing of the
word _dnandae from another circle of thought is quite
unmistakable.

The chief passage treating of Brahman as bliss is the
Anandavalli, Taitt. 2.0 Where the annamaya, pranamayc,
manomaya and vyiidnamaya dtman are in turn stripped
off as mere husks in order to penetrate to the @uanda-
maya dtman as kernel.  Of this dtman consisting of bliss
it is then said :—*Love is his head, joy his right side,
joyousness his left side, bliss his trunk, Brahman his
under part, his base.” Brahman, that is here described as
the base of the self consisting of bliss, is originally non-
existent (¢.e. only metaphysmaﬂy existing), and fashions

1 Taitf, 3 is only an imitation.
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himself out of himself, &% is further said, therefore is he
named well-fashioned.  What this well-fashioned one is,
in truth, that is the essence ; for when a man receives this
essenee, then is he full of bliss; for who could breathe,
who live, if that bliss were not in the dkdsa (the void,
from which the universe originated). For it is he who
creates bliss. For when a man finds his peace, his resting-
place, in that invisible, unreal, inexpressible, unfathomable
one, then has he attained to peace.” Further, a warning
is given against pushing the craving for knowledge too
far, and against continuing to distinguish in the self con-
sisting of bliss a subject and object, whereby again a man
would fall under the dominion of fear. Then Taitt. 2. 8
follows with the heading,—* This is the treatise on bliss
(dnondasya mimdnsd).” Here we find the very same
aseription of power to bliss which is already known from
Brih. 4. 3. 33 ; in the latter passage it stands naturally as
explanatory of the preceding sentence, while in Taitt. 2. 8
it is introduced under an especial title, and without such
connection with the preceding. This circumstance, as
well as the increase of endowment from six limbs to ten
with several details, makes it probable that the two texts
do not spring from a common source, but that Taitt.
2. 8 depends directly on Brmh. 4. 3. 383. If this is
accepted, then Taitt. 2 might prove to he directed
polemically against Brih. 4. 3-4. For the expression
vipfidnamayo atmon (purushe) denotes, in Brih. 4. 3. 7,
4. 4. 22, the knowing subject apart from object, and
therefore the . supreme; while in Taitt. 2. 5 this
vijfignomaye is conceived as subject contrasted with
object, and contrary to Brih. 4. 3 is brought down to a
mere preliminary grade of the anandamaya.

All later passages depend partly on Brih. 4. 3.% partly
on Ta,itt 2, as for example Mahéanar. 63. 16, Maitr. 6. 18,

1ep 2 106 7, Mand. & with Gaud. 1. 3-4,
10

2 ep. Mund. 2.



146 THE PHILOSOPHY OF THE UPANISHADS

6. 23, 6. 27, 7. 3, Tejobindu 8 (dnandam nandano-
atitom), Sarvop. 9-13, ete.  The earliest description of the
amnamoya, ete. as “sheaths” (kosas) is found perhaps in
the verse Maitr. 6. 27. Several of the later passages vdd
the conception of the dnandamaye as the Innermost
kernel (corresponding to the original intention) ; others, in
the poetical description of it in Taitt. 2. 5, still discern
a multiplicity (priyom, moda, pramode, danandea), and
conceive it therefore ag a fifth sheath, in which brakman,
designated in Taitt. 2. 5 the “ foundation,” holds its place
as kernel ; a view which gave rise in the later Vedanta to
an important discussion.

5. Negative Character and Unknowablenesss of the
essential Brahman

We have seen how the deseriptions of Brahman as
being, thought and bliss (sac-¢id-dnanda), which are
common in the later Vedinta, are founded on the ancient
Upanishads, and how their statements concerning Brahman
may be comprehended under these three ideas. But no
definite conclusion is by this means reached on these
lines as to the nature of Brahman. For the being, which
Brahmian is, is not to be understood as such being as is
known to us by experience, but is rather, as we saw, in an
empirical sense a not-being. The descriptions of Brahman
as the knowing subject within us are usually accompanied
by the assertion that this knowing subject, the *knower
of knowing,” remains himself always unknowable, the
intention being merely to deny thereby of Brahman all
object'hre existence. The bliss also, which is deseribed as
the esseuce of Brahman, is not such a bliss as we know
or experignce, but is only such as holds sway in deep

dreamless sleep, when the distinction of subject and objeet,

and therefb\:e- consciousness has ceased. Accordingly all
three definitions of Brahman as being, thought or bliss
\
\
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are in essence only negattve. Being is the negation of all
empirical being, thought the negation of all objective being,
bliss the negation of all being that arises in the mutual
relgtion of knowing subject and known object; and therefore
as the final result and main dogma of the Upanishad teaching
the conclusion is reached, as far as his peculiar and essential
being is concerned, Brahman is absolutely unknowable.

This unknowableness of Brahman, the dtman, is already
most emphatically declared by the ancient Upanishads.
Yéajnavalkhya sums up his speculations concerning the
atman no less than four times' in the celebrated
formula -—* He however, the itman, is not so, not so
(neti, netr). He 1s incomprehensible, for he is not
comprehended ; indestructible, for he is not destroyed;
unaffected, for nothing affects him ; he is not fettered, he
is not disturbed, he suffers no harm.” “In truth, this
great unbegotten self does not grow old or decay, and is
immortal, fearless, is Brahman.”? “That it is, O Gérgi,
which the wise call the imperishable (aksharam); it is
neither thick nor thin, neither short nor long, neither red
(like fire) nor fluid (like water), neither shadowy nor dark,
neither wind nor ether (space), not adhesive (like gum),
without taste or smell, without eye or ear, without speech,
without understanding, without vital force and without
breath, without mouth or size, without inner or onter :
never consuming anything, nor consumed by any.”

It is upon these passages that the amplifications of the
later Upanishads depend. Thus in Kath. 2. 18, where it is
said of the ““seer” (vipascit, ¢.e. the knowing subjeet) :—

The seer is not born and does not die,

He does nof originate from sny, nor become any,

The Ancient One, from everlasting abides everlastingly,*
Nor is he slain, for it iz the body that is slain.

L Brih. 4. 2.4, 4.4, 22, 4. 5, 15, 3. 9. 26,—a fifth occurrence, Brih. 2. 3. 6, iz
borrowed.
? Brih. 4. 4. 25.

3 Byih, 3. 8. 8. ¢ Brih. 4. 4. 18.
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Similarly in Mund. 1. 1. 5 :—¢ The higher (knowledge)
however is that by which that imperishable one® is
known ; that which

Invisible, incomprehensible, without genealogy, colourless, ®

Without eye or ear, without hands or feet,

Eternal, pervading all and over all, scarce knowable,

That unchangeable one

Whom the wise regard as beings womb.”

Further —

¢ That which remains inaudible, intangible, invisible,
Which can neither be tasted nor smelt, imperishable,
That abides eternal, without beginning or end, greater than the
areatest,
He who knows that has escaped from the jaws of death.”®

And :—

“1le stretches himself around, withont frame or sinews,

Pure, unsullied, invulnerable, free from evil,

Gazing forth, by himself alone, all-embracing,

For each after its kind has he for all time determined the goal.”®
The passage Chénd. 8. 1. 5*—“that is the &tman, the
sinless, free from old age, free from death and suffering,
without hunger or thirst,” seems to depend on Brih. 3. 5,
—“that (Atman), who oversteps hunger and thirst, pain
and illision, old age and death.” InChind. 6. 8-16, on the
other hand, the various phenomena of nature that engage
attention are traced back to their unknowable source, of
which it is said in the celebrated refrain nine times
repeated —“ What that subtle being (z.e. that unknow-
able, animan) is by which this universe subsists, that is
the real, that is the soul, that art thou (fet tvam as),
0 S'vetaketu?” .

The unknowablenest of Brahman, which in the above
passages led to a denial to him of all empirical predicates,
is expressed in poetic style also by ascribing to Brahman

1 alksheram, cp- Brih. 3. 8, 8. ? Kagh. 3. 15.
5 1’4 8. i Tl

i

UNKNOWABLENESS OF BRAHMAN 149

the most contradictory and irveconcilable attributes, as
shown in the following two passages —

= “He stays, vet wanders far from hence,

He reposes, yet strays everywhere around,
The movement hither and thither of the god,
Who could understand besides me 271

“ One,—motionless and yet swift as thought,—
Departing, not even by gods to be overtaken ;
Standing still he yet overtakes all runners,—
In him the god of the wind interwove the primeval waters.

Resting is he and yeb restless,
Afar is he and yet so near !

He is within all,

And yet yonder outside of all.”2

Here the opposite predicates of nearness and distance,
of repose and movement, are aseribed to Brahman in such
a manner that they mutually cancel one another, and
serve only to illustrate the impossibility of conceiving
Brahman by means of empirical definitions.

The impossibility of knowing Brahman iz however
most clearly expressed in the formula of Yéajnavalkhya
already quoted,—mneti, neti (na ity, ne if2), “it is not so,
it is not so.” As to its original meaning there is some
doubt. According to Hillebrandt,® ne is not the negative,
but an affirmative particle signifying “in truth,” “it is.”
Or the formula might be rendered ‘na it na’ tt2, Brahman
“is not not,” is the negation of negation, ““a denial of a
denial,” the “wnihtesmalit, daz é was denne niht” as M.
Eckhart expresses it.* These ideas however are opposed
not only to the econsistency with which in the four passages
in which this formula originally appears® it is applied to
the elucidation of a series of negative predicates,” but also

1 Kath, 2. 21. 2 154 4-5.

9 In a review of my translation of the Upanishads, Deulsche Literaturz.,
1897, p. 1929, * ed, Pleiffer, pp. 322, 539.

% Brih. 4. 2. 4, 4. 4. 22,4, 5. 15, 3. 9. 26. 8 agrihyo na I grihyate, ete,
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to all the Indian explanations of the formula with which
we are acquainted. Such an explanation is already offered
in Brih. 2. 8. 6 —na ki etasmdd—itr neti—anyat parcim
asti, < for there is no other (definition) beyond this, that
it is not so”; or (less appropriately), “ for there no other
beside this (Brahman), therefore it is said, it is not so.”
According to this explanation na et stands for na evam,
as Badarayana a]ready explains :'—prakrita-etdvattvam hi
pratishedhaty, “for it (the passage) denies the aforesaid®
being-so-and-s0,” and Sankara (while giving the two ex-
planations quoted above) confirms this siitra.  Similarly at
an earlier period —

The saying, *it is not so, not so,”

Rejecting all that can be expressed in word ;

As the assertion of unknowableness proves,

Can only be referred to Him.?

We have already learnt from the philosophy of Kant
that the entire empirical order of things is subject to the
laws of gpace, time and causality,* and that the self-exist-
ent, or in Indian language Brahman, in contrast with the
empirical system of the universe, is not like it in space
but is spaceless, not in time but timeless, not subject to
but independent of the law of causality. This proposition
could not express an eternal truth valid alike for all ages
and peoples without having been anticipated by all the
metaphysicians of the past, and therefore al&*,o in the
Upanishads. We propose to investigate this point here,

merely prefacing the remark that those ancient times were -

frequently unable to formulate the idea of a spaceless,
timeless, causeless existence in its abstract simplicity, but
only to coneeive its representation in experience. On
this assumption spacelessness i regarded as a disengage-

1 Sitram 3. 2. 22, 2 Brih. 2. 3. 6.

3 Gandapada, Mandukyakarikd 3. 26.

4 desu-hdla-nimitia, as it is already expressed in a later Upanishad, and
quite a dozen times by S'ankara,

BRAHMAN AS INDEPENDENT OF SPACE 1351

ment of Brahman from the laws of space, which assigns
limits to everything and appoints it a definite place and no
other, while Brahman is described as omnipresent, all-pre-
vading, unlimited, infinitely creat and infinitely small.
Similarly the timelessness of Brahman appears as freedom
from the limitations of time, as an eternity without begin-
ning or end, or again as instantaneous duration occupying no
time (as lichtning). And finally, Brahman’s independence
of causality is exhibited as freedom from all the laws of
becoming, the universal rale of which is causality, as cause-
lessness, db~01ute self-existence, and unchanging endurance.

(1) Brahmon as spaceless. In B]_.lh. 3. 8. 7 1t is
said —* That which is above the heaven, O Gérgi, and
that which is beneath the earth, and that which is between
them, the heaven and the earth, that which men cail the
past, present and future, that is woven within and
throughout in space.” ‘ But wherein then is space woven
within and throughout?” The answer is given in a
magnificent description of Brahman as the imperishable
(aksharam), and m coneclusion it is said —*In truth, in
this imperishable one is space woven within and through-
out, O Gargl.” “This Brahman is independent of earlier
and later, of inner and outer; this Atman is Brahman, the
all-perceiving.”*  “The front (eastern) regions of the
heaven are his front organs, the right (southern) regions
of the heaven are his right organs, the hinder (western)
regions of the heaven are his hinder organs, the left
(northern) regions of the heaven are his left organs, the
upper regions of the heaven are his upper organs, the
lower recions of the heaven are his lower organs, all the
regions oi the heaven are all his organs.”?® ¢ It however
(the unlimited, the bhiiman) is beneath and above, in the
west and the east, in the south and the north ; it is this
whole universe.— Next for the self-consciousness: I

1 Or all-prevading, smwdnubhd, Bril. 2. 5, 19, 2 Brih. 4. 2. 4,
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(cham) am beneath and above, in the west and in the
east, in the south and in the north; T am this whole
universe.—Next for the soul (d¢tman): The soul is beneath
and above, in the west and in the east, in the south and
m the north; the soul is this whole universe.”* Cp. the
passage Maitr. 6. 17 :—“Brahman in truth was this
universe at the beginning, the one, the infinite ; infinite
towards the east, infinite towards the south, infinite in
the west, infinite in the north, and above and beneath,
infinite on all sides. For him there is no eastern, or any
region of Ithe heaven at all, no athwart, no beneath or
above.” 1In Chand. 3. 14. 3 also:—*“This is my soul
(Gtman) in my heart, smaller than a grain of rice or
barley or a mustard-seed, than a grain or the kernel of a
grain of millet ; this is my soul in my heart, greater than
the earth, greater than the air, greater than the heaven,
greater than these worlds.” Passages like these are in the
mind of the writer when in a frequently recurring verse®
Brahman is named “the smallest of the small and the
greatest of the great”; and when the epithets “omni-
present " * and “ all-prevading ”* are applied to him. The
deseription also of him as “indivisible”® implies inde-
pendence of space, since all that is in space is divisible.
Since further all that is in space as being divisible
involves a plurality, to deny all plurality of Brahman®
amounts to a rejection of the predicates of space as in
Kath, 4. 10-11 —
That which iz here is also there,
That which is there is also here;

From death to new death he rushes
Who fancies that he here sees difference!
1 Chand. 7. 25. 2 Kath. 2. 20, S'vet. 3. 20, Mahan. 10. 1.
3 sarvaga, Swet. 8. 17, Mund. 3. 2. 5: sarvagain, S'vet. 3. 11. 21,
Mund. 1. 1. 6.
* pibhu, Kath. 2. 92, 4. 4 ; eydpaka, Kith. 6. 8,
8 nishkale, Svet.6.19, Mund. 2. 2.9 ; akala, S'vet. 6.5, Pras'na 6.5, Maitr. 6. 15.
& As in Kaush. 3. 8 (no efun ndnd), Brih. 4. 4. 19.

e —— -
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In the spirit shénld this be noted,
Here there iz no plurality at all ;
From death to new death he strides
Who fancies that he here sees difference !
e 2l S
(2) Brakman is timeless. TFven more definitely than
of space, the predicate of time is denied of Brahman.
This is already the case in some of the passages quoted.
Further in the descriptions of him as “independent of
past and future”;* “Lord of the past and future”;?
““ gxalted above the three times” ; * at whose feet time rolls
along, as it is said in the splendid description of Brih.
4 4. 16-17 —

At whose feet rolling on

In years and days time passes by,
Whom as the light of lights the gods
Adore, as immortality.

On whom the fivefold host of living beings,
Together with space* depend,

Him know I as my soul,

Tmmortal the immortal.

More profound still is the thought of Maitr. 6. 15:—
“In truth, there are two forms of Brahman, time and
not-time. That is to say, that which existed before the
sun is not-time, and that which began to be with the sun
is time, is the divisible.” Perhaps this beginning of time
at a definite moment is to be understood here only in a
ficurative sense, as in Plato.® Just as Brahman’s inde-
pendence of space is figuratively represented not only
under the figure of infinite vastness, but also at the same
time of infinite littleness,” so his independence of time
appears on the one hand as infinite duration,” on the other

1 Kath. 2. 14, 2 Brih. 4. 4. 15, Kath. 4. 5. 12. 13.

3 S'vet. 6. 5. # Brih. 3. 8. 5 Tim. 37 D seg.

5 Smaller than a grain of rice, ete., Chénd. 3. 14, 3 ; smallest of the small,
Kath. 2. 20; of the size of a needle’s point or the ten-thousandth part of the
tip of a hair, S'vet. 5. 8-9.

7 gnddi, ananiam, Kath. 3. 15, Stvet. 5. 13; sondfane, Kith. 5. 6,
Kaivalya 8, ete.
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as an infinitely small moment, a% it is symbolically repre-
sented in consciousness by the instantaneous duration of
the lightning, or of the flash of thought. This is 80 as
early as V&j. Sarmh. 32. 2. The principal passage is
Kena 29-30 —“Concerning it this explanation ig given.
That which m the lightning makes it lighten, and men
cry ‘ah’ and shut their eyes,—this, that men ery ‘ah’ (is
its explanation) in relation to the godhead. Now in
relation to the self. When something enters as it were
into the soul, so that thereby a man is reminded of some-
thing in an instant, this idea (is its explanation).”
Further descriptions of Brahman as lightning are found in
Brih. 2. 3. 6, 5. 7. 1, Mahén. 1. 8. Taken together, their
aim 1s to lay stress npon his imstantancousness in time,
that is in figurative language his timelessness.

(8) Brahman is independent of cousality. Causality
is nothing else than the universal rule according to which
all changes in the world proceed. Where there is no
change there is no causality. It amounts therefore to an
assertion of Brahman’s independence of causality when, as
early as the most ancient Upanishad texts, although they
are not yet able to grasp the conception of causality in the
abstract, all change is denied of Brahman. This is the
case when, in Brih. 3. 8, Brahman is eelebrated as ““the
imperishable ” (aksharam). Only of this is knowledge
possible, as Plato also teaches, while of all that is subjecs
to the flux of becoming there is merely 8fa, to use Plato’s
word, or ignorance, as it is said in Svet. 5. 1.' The
absolute changelessness (v.e. independence of causality) of
Brahman is very definitely expressed in passages like Brih.
4. 4. 20—

As unity we must regard him,
Imperishable, unchanging,

BEternal, not becoming, not ageing
Exalted above space, the great self.

1 Lsharaim du avidyd hiy ampitom by vidyd.
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That no becoming touches the essential reality of things is
taught by Chind. 6. 1. 3 :—“Change (vikdra) is a mere
matter of words, nothing but a name.” And in Kath. 2.
14:Brahman is sought for as one that is—

Independent of good and evil,

Independent of becoming and not-becoming,

Independent of past and future,

That thou seest to be such, declare.
And of the “seer” (i.e. Brahman as the knowing subject)
1t 18 said in Kath, 2. 18 :—

The seer iz not born, and does not die,

Springs not from any, nor becomes any ;

From everlasting he abides for ever the ancient one,
He does not perish, for it is the body that perishes.

An emphatic repudiation of becoming is contained in a
passage that has been misunderstood by both Indian and
European commentators, 1sd 12-14 -—

Into dense darkness he enters

Who has conceived becoming to be naught,
Into yet denser hLe

Who has conceived becoming to be aunght.
Different is it from coming info being,
Different also from not coming into being ;
Thus have we from the ancient seers
Received the doctrine.

He who knows (as non-existent)

Both becoming and not-becoming,

He passes through both
Beyond death, and has immortality.

That by sambhdti and asambhéti here must be understood
the coming into heing and passing away (in place of the
opposition of contraries is put that of contradictories) is
confirmed by Gaudapada also :—

By combating the sambhaiz!

A coming into being is repelled ;

“Who could bring him forth %7
This saying* shows him to be causeless.®

1 ivd 12, 2 Brih, 3. 9, 25, ¢ Mapdakya-Karik 3. 25.
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The same thought is elsewhere 'developed in detail,' that
the relations of cause and effect (Adranam and kdryam),
source and result (hetw and phalam), perceived and per-
ceiving, are unthinkable of the self-existent (Brahman).

The result of all the investigations of the present
chapter is to show that in his essential nature Brahman
is and remains completely unknowable. Neither as the
(metaphysical) being (sat), nor as the knowing subject
within us (¢7t), nor as the bliss (@nandea) that holds sway
in deep sleep when the opposition of subject and object
is destroyed, is Brahman accessible to knowledge. No
characterisation of him therefore is possible otherwise than
by the denial to him of all empirical attributes, definitions
and relations,—mnets, metr, “it is not so, it is not 80.”
Especially is he independent, as we have shown, of all
limitations of space, time and cause, which rule all that is
objectively presented, and therefore the entire empirical
universe.

This conclusion is already implied in the first sentence
with which Indian philosophy begins in the Rigveda,—in
the thought, namely, of the essential unity of things. For
this unity excludes all plurality, and therefore all proximity
* 1n spacé, all succession in time; all interdependence as cause
and effect, and all opposition as subject and object.

In another connection?® passages have been already
discussed which assert the absolute unknowableness of
Brahman. Here we append to them merely a beautiful
story which Sankara® reports as svufz, and which therefore
he derived possibly from a lost or still unrecognised
Upanishad.

When Bahva was questioned by Vashkali, he expounded
the nature of Brahman to him by maintaining silence, as
the story relates. * And he said, ¢ Teach me, most reverent

! Mandtkya-Kirika 4. 11-31.
3 On Brahmasitra, 8. 2. 17.

2 Supra, p. 79 4.
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sir, the nature of Brahman.” The other however remained
silent. But when the question was put for the second or
third time he answered, ‘I teach you indeed, but you do
not ainderstand ; this Atman is silence.””

V. BramMaN AND THE UNIVERSE

1. Sole Reality of Braliman

Brahman is the 4tman, * the self,” is that in men and
in all the objects of the universe which remains over when
we abstract from them everything in them that is not-self,
alien or different. There i3 however in the whole universe,
alike in heaven and on earth, nothing besides the dtman :
—“There is no second outside of him, no other distinct
from him.”' “There is here no plurality at all,”? and
consequently there can be no question of anything existing
outside of the dtman, of a universe in the proper sense of
the term. With the knowledge of the dtman therefore
everything is known :—*In truth, he who has seen, heard,
comprehended and known the 4tman, by him is this entire
universe known,” ® just as with the sounding of the drum,
the conch-horn or the lyre, all the notes, as it were, of
these instruments are already coincidently sounded.* The
doctrine of the atman is that very instruction, which was
asked for in Chand. 6. 1. 2:—“by which (even) the
unheard becomes (already) heard, the uncomprehended
comprehended, the unknown known”; the Atman is
“that with the knowledge of which this entire universe
becomes known.”® As from ‘a lump of clay all that
consists of clay is known, from an ingot of copper all
that consists of copper, from a pair of nail-scissors all

! Brih. 4. 3. 23-30.

2 na the ndnd asti kific'ana, Brih. 4. 4, 19, Kith, 4, 10-11.
% Brih. 2. 4. 5. £ Pah 20 407 g 5 Mund. 1. 1. 3.
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that consists of iron,—‘the chdnge is a mere matter of
words, nothing but a name—so with the knowledge of
the Atman all is known.! The distinguishing essence of
the fire, the sun, the moon and the lightning has vanished,
the change is a mere matter of words, nothing but

name.? This was recognised by the ancient seers when they
said :—*“ No longer now can anyone bring before us any-
thing which we have not (already) heard, understood and
known.”® Therefore for him “ho know the dtman the
unknown is only “as it were” (wwa) unknown ;* there is
only “as it were” a duality,” “as it were ” another,’ ¢ as it
were’’ a plurality,” and it happens only ““as it were” that
the dtman imagines an object or is moved towards it.®
Strictly speaking, such an “as it were” or 2wa should be
supplied to every page and every line in which the
Upanishads are concerned with something other than the
Atman. It is however very easily understood that this
is not always done. And just as Parmenides and Plato,
without thereby involving themselves in self-contradiction,
regard the very universe, whose reality they deny, from
that standpoint of experience which is natural to us all as
though it were real ; so we are not to discover a contradie-
tion when the teachers of the Upanishads occasionally
recard and treat the universe as real from the standpoint
of realism, of avidyd, where indeed we all begin and on
which all practical living is based, so long as in the back-
oround of consciousness the conviction remains unmoved
of the zole reality of the dtman, and thence determines,
even if only tacitly, all the thoughts. Probably however
a contradiction was introduced when and in proportion as
the realistic view implanted in us all by the nature of our

1 Chénd. 8. 1. 3-5. 2 Chand. 6. 4. 1-4. 3 C'hind. 6. 4. 5
4 Chand. 6. 4. 7. 3 dpaitam sve, Brih. 2, 4. 14, & Brih. 4. 3. 31.
" ndnd ire, Brih. 4. 4. 19, Kith. 4. 10, 11.

8 dhydyate ive, leldyati dva, Brih, 4, 3. 7.
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intellect so completely gained the upper hand that the
fundamental conception of the Vedanta of the sole reality
of the #tman became obscured by it. Wherever this
occurs in the Upanishads the original standpoint of the
Vedanta is abandoned, and another standpoint prevails,
that of the later Sénkhya system, whoge primary origin
we shall have to look for in that realistic tendency of the
mental constitution of man which ean never be entirely
suppressed, and whose origin and gradual accession of
strength within the sphere of the U panhhad doctrine itself
we shall have to consider and trace out in a later connection.

For the moment however we turn aside from this, and
hold fast to the pure and original Upanishad doctrine,
that it is the standpoint of ewidyd which we take up
when we proceed now to consider Brahman in his
relations to the unmiverse, (1) as the cosmical principle,
(2) as the psychical principle, and (3) as a personal god
(Tsvara).

2. Brahman as the Cosmucal Principle

The relation of the first principle of things to created
nature, or to use popular language, of God to the universe,
is a problem which can never he completely solved, for a
solution is excluded by the constitution of our intellectual
powers. In proportion as we attempt to understand that
relation—that is, to conceive it under the categories of
our intellect, space, time and causality—we fall into an
erroneous, or to put it more mildly into a figurative
representation of the facts; and in proportion as we
endeavour to rise above a mere figurative representation
we are compelled to relinquish a real understanding.
Four stages may be distingnished in the comprehension
of that prohlem, which we may describe, at first in general
and with reservation of their special application to India,
as realism, theism, pantheism and idealism.
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(1) Realism.—Matter exists independently of God,
and from eternity. God is degraded to a mere world-
fashioner (8nuiovpyds), or, so f‘!.l as creative power 1s
transferred to matter itself, is altogether set aside, as in
the Sankhya.

(2) Theism.—God creates the universe out of nothing,
and the latter then has a real existence independently of
God. This is the standpoint of the Old Testament. As
soon as the attempt is seriously made to grasp the relation
of God to the universe, in proportion as this takes place
(God becomes more and more entangled in the universe,
until He is completely merged in it and disappears.
Theism degenerates into panfhelem which is its necessary
consequence. The later philosophy furnishes an example.
After Descartes had attempted to formulate in logical
terms the theism of the Middle Ages which was based
on the Old Testament, we see how, under the hands of
his successors Geulinex and Malebranche, God is more
and more absorbed into the universe until finally He
becomes completely identified with it. The same thing
occurs in the pantheism of Spinoza. It is remarkable
that this decisive refutation of that Biblical view of the
universe which originated from Judaism and was adopted
in the Middle Arros was effected by a Jew.

(3) Pantheism—God creates the universe by trans-
forming himself into the universe. The latter confs‘«sedly
has become God. Since it is real and also infinite, there
is no room for God independently of the universe, but
only within it. The terms God and universe become
synonymous, and the idea of God is only retained in
order not to break with tradition.

(4) Idealism.—God alone and nothing besides him
is real. The universe as regards its extension in space
and bodily consistence is in truth not real; it is mere
illusion, as used to be said, mere appearance, as we say

% apphmtmn here.

--.,‘m a certain sense dependent on the latter.
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to-day. This appearance’ is not God as in pantheism,
but the reflection of God, and is an aberration from the
divine essence. Not as though God were to be soucht
on she other side of the universe, for he is not at Da.ll
in space ; nor as though he were before or after, for
he is not at all in time; nor as though he were the
cause of the universe, for the law of causality has no
Rather, to the extent to which the
universe 1s regarded as real, God is without reality.
That he is real, nay the sole reality, we perceive
only so far as we succeed in shaking ourselves free
heoretically and practically from this entire world of
.ppearance. :

All these stages are represented in the teaching of
the Upanishads, and thus it presents a very varied
colouring of idealistic, pantheistic or theistic shades
without beecoming contradictory in the proper sense of
the term. For the fundamental thought, that is held
fast at least as a principle at all stages, even at the
lowest which maintains the independent existence of
matter, is the conviction of the sole reality of the 4tman ;
only that side by side with and in spite of this eonv 1cL10n
more or less far- reaching concessions were made to the

“empirical consciousness of the reality of the universe,

that could never be entirely cast off; and thus the
universe disowned by the fundamental idealistic view of
the sole reality of the Atman was yet again partially
rchabilitated. This was effected either by regarding it
pantheistically as an apparition of the onwly real Atman,
or theistically as created by and out of the Atman, but
yet contrasted with it as separate, or realistically as

| prakritr occupying from the very beginning an inde-

pendent position by the side of the pwmsfw although

Of the
thelgflc conception, and the realistic that paved the way
TR
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for the Sankhya, both of which make their appearance
only oceasionally, we shall have to speak in a later
connection. Here we propose in the first instance to
enter upon the fundamental idealistic view, in order to
show how by accommodation to the empirical conseious-
ness, which recards the universe as real, it passes over
into the pantheistic doctrine, which is the prevailing one
in the Upanishads.

Strongly idealistic, and at the same time expressing
most clearly the peculiar spirit of the Upanishad teaching,
ave the passages which declare that with the knowledgs
of the itman all is known.! and which accordingly den
a universe of plurality.? But with this thought a-heigl
was reached on which a prolonged stay was impracticable.
Passages therefore of this kind are comparatively rare.
The universe was still something existing; it lay there
before their eyes. It was necessary to endeavour to find
a way back to it. This was accomplished without
abandoning the fundamental idealistic principle, by
conceding the reality of the manifold universe, hut at
the same time maintaining that this manifold universe
is in reality Brahman?® Tdealism therefore entered into
olliamée with the realistic view natural to us, and became
thereby pantheism. This was the case already in the
definition of Brahman as satyasya satyam, < the reality
of reality.”* The universe is reality (satyam), but the
real in it is Brahman alone. The same is true when in
Chénd. 6. 1 f the rise of the manifold universe from the
sole existing one is traced in a realistic manner, ac-
companied by the repeated assurance that all these
changes are dependent on words, a mere name.” With

1 Brih. 2. 4. 5, Chand. 6. 1. 2, Mund. 1. 1. 3.
% i tha ndnd osti kiidana, Brib, 4. 4, 19, Kath. 4. 10-11.

3 spream khabw idam brahme, Chind. 3. 14. 1. .

+ Brih. 2. 1. 20. ; e
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this are connected the numerous passages which celebrate
Bra}hman as the active principle through the entire
universe :—*“ He is all-effecting, all-wishing, all-smelling
all 4asting, embracing all, silent, untroubled.”’ “Tl:;
Atman is beneath and above, in the west and in the
e-ast, in the south and in the north; the 4tman iz this
e.ntl_re universe.”® The sun rises from him, and set's
again in him® All the regions of the sky are his
'organs,® the four quarters of the universe (east, west
k]_“)ut-h, north), the four divisions of the universe ,(earth,
air, sky, ocean), the four lights of the universe (fire sun’
moon, lightning), and the four vital breaths (breat}; oy,
ear, manas), are his sixteen parts.® s

Fi_re is his head, his eyes sun and moon,

His ears the regions of the sky,

The revealed Veda is his voice,

i : : ;

The WIH-,d his breath, the universe his heart, from his feet iz the
earth,

He is the inmost self in all things.®

In what manner however is the relation of Brahman
to this his evolution as the manifold universe to be con-
ceived? Weshould say:—As identity, in this fo]]owinf;the
later Vedanta, which appeals to the word used to exaress.
attachment.” But this word is a mere makeshift ; ’g}ere
is still always a broad distinction between t=h:e Ione
Brahman and the multipheity of his appearénces nor
were ancient thinkers or indeed any thinkers l;e-fore
Kant able to rise to the eonception that the entire
unfolding in space and time was a merely subjectife
phenomenon. Here a further concession must he made
to the empirical consciousness, tied down as it is to space

)
1 Chénd. 3. 14. 2. 2 Chénd. 7. 25. 2 ; imitated i
: g:':l]: i j 23, Kith, 4. 9, i-nd ;irtl:lii]arl?as e,a;l?igtz‘lnhl:rgt}?}di QE;. ;?1.6%1-
rih. 4. 2. 4. Chind. 4. 4-9. 6 Mund. 2. 1. 4.

" Chand, 6, 1. 3; Sitra 2 -
dadibluyah. Sttea 2. 1. 14, tad-onanyatoom, drambhona-sabda-
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time and causality, Brahman was regarded as the cause
antecedent in time, and the universe as the effect pro-
ceeding from it; the inner dependence of the universe
on Brahman and its essential identity with him was
represented as a creation of the universe by and out
of Brahman. We find ourselves at a point where we
apprehend the creation theories of the Upanishads,
unintelligible as they are from the standpoint of its
idealism, from an unconscious accommodation to th

forms of our intellectual capacity. The further elabor

tion of the doctrine of the creation of the universe will
occupy us in the chapter on the Cosmology. Here only
a few passages need be quoted, which set before us the
essential identity of the created universe with the creator.
« Just as the spider by means of its threads goes forth
from itself (fomtund wcearet), as from the fire the tiny
sparks fly out, so from this dtman all the spirits of life
spring forth, all worlds, all gods, all living beings.”!
The illustrations of the spider and the fire are further
elaborated in Mund, 1. 1. 7 and 2. 1. 1:—

As g spider ejects and retracts (the threads),
¢ As the plants shoot forth on the earth,

As the hairs on the head and body of the living man,
Qo from the imperishable all that is here.

As the sparks from the well-kindled fire,

Tn nature akin to it, spring forth in their thousands ;
So, my dear sir, from the imperishable

Living beings of many kinds go forth,

And again return into him.

That the material substance of things also is derived
solely from Brahman is taught in connection with the
illustration of the spider in S'vet. 6. 10, where Brahman
is deseribed as the god “ who spiderlike by threads which
proceed from him as material (pradhdnam) concealed

1 Brih. 2. 1. 20.

e e e o
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his real nature.” The last words mean that Brahman, by
not (in a theistic sense) bringing objects forth from him-
self, but (in a pantheistic sense) changing himself into the
objects, < has concealed his real nature” (svabhdvaio . . .
svaim Gorinot).  In this sense it is said as early as Rigveda
X. 81. 1 that Vis'vakarman by his entrance into the lower
world was “ concealing his original state ” (prathomachad).
Similarly Brih. 1. 4. 7 declares that the Atman has
“ entered ” into this universe “ up to the finger-tips, as a
knife is hidden in its sheath, or the all-sustaining fire
in the fire-preserving (wood). Therefore is he not seen
for he is divided; as breathing he is named breath, as
speaking speech, as seeing eye,” ete. According to Brih.
1. 6. 3, the Atman is amritam satyena chonnoam, “the
immortal, concealed by (empirical) reality ”; and in Brih.
2. 4. 12 it is said :—*“ It is with him as with a lump of
salt, which thrown into the water is lost in the water, so
that it is not possible to take 1t out again ; whence how-
ever we may always draw, it is salt throughout.” The
same thought is developed, perhaps on the basis of this
passage in the narrative of Chénd. 6. 13. That objection
was taken to such a method of representation is shown by
the parallel passage Brih. 4. 5. 13, where the words quoted
above from Brih. 2. 4. 12 are altered as follows — It is
with him as with a lump of salt, which has no (distinguish-
able) inner or outer, but throughout consists entirely of
taste,” ete. In a similar way efforts are made in other
passages to show that Brahman by his transformation into
the universe has forfeited nothing of the perfection of his

‘own nature. As carly as Rigveda X. 90. 3 it is said that

all beings are only a fowrth of the purusha, while the three

‘other, fourths remain immortal in heaven. = The same

teaching is found in Chénd. 3. 12." 6, the verse from the
Rigveda being repeated, and similarly in the concluding
verse Maitr. 7. 11; while according to Brih. 5. 14, one



166 THE PHILOSOPHY OF THE UPANISHADS

foot of Brahman (under the figure of the GAyatri) consists
of the three worlds, the second of the triple knowledge of
the Veda, the third of the three vital breaths, while the
fourth exalted above the dust of earth shines as the sun.
Still more clearly is it tanght already in Satap. Br.

2. 3 that Brahman, after havin g created the three worlds
with that which lies above and beyond them, himself
entered ““into that half beyond.” The infinite nature
of Brahman is also taught in harmony with Atharvav.
X. 8. 29 by the verse Brih. 5. 1 :— '

Though a man journey from the perfeet to the perfect.
Yet that which is perfect yet remains over and above all.

The same theme is elaborated in greater detail in the
beautiful verses of Kath. 5. 9-11 —

The light, as one, penetrates into space,

And yet adapts itself to every form ;

Do the inmost self of all beings dwells

Enwrapped in every form, and vet remains outside.

The air, as one, penetrates into space,
And yet adapts itself to every form ;
_So the inmost self of all beings dwells
© Enwrapped in every form, and yeb remains outside.

The sun, the eye of the whole universe,

Remains pure from the defects of eyes external to it
So the inmost self of all beings remains

Pure from the sufferings of the external worlds.

3. Brahman as the Psychical Principle

Brahman iz the atman. The first prineiple of all
things is not, as might be imagined, in part only, but un-

divided, completely . hole present in that which

I with true insight find within me as my own self, my ego,

my soul. Of the value of this thought which governs all

the speculations of the Upanishads we have formed an

e
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estimate in the Introduction.’ Tere we propose to select
from the large number of passages which give expression
to it only so many as are necessary in order to show that
thi® thought also, precisely as that of Brahman as first
principle of the universe, is in its original purpose ideal-
istic, that is, denies the multiplicity of the universe around
us; but that it receives a gradually inereasing realistic
colouring in proportion as we endeavour to conceive it under
the forms of our knowledge, adapted as these are to realism.

Yéjnavalkhya begins his instruction of Maitreyi in
Brih. 2. 4 with the words:—“In truth, not for the
husband’s sake is the husband dear, but for the sake of
the self (the soul, dtman) is the husband dear.” Similarly
all the objects of the world,—wife, sons and possessions,
the estate of a Brahman or a warrior, worlds, gods, living
beings and the entire universe are dear to us not in them-
selves or for their own sake, but only for the sake of our
own self. How this is to be understood is shown by the
conclusion which immediately follows, and which is inferred
from it :—* The self, in truth, should be seen, heard, com-
prehended and reflected on, O Maitreyi; in truth, he who
has seen, heard, comprehended and known the self, by
him this entire universe is known.” This implies that all
reality is and remains limited to our own self, and that
we know love and possess all things in the universe only
so far as they subsist in our consciousness, as they are
orra,sped and entertained by our knowing self; there is no
universe outside of the 4tman, our self, our soul. This
is the standpoint of complete idealism, which denies- the
reality of the manifold universe, as it is further expounded
by passages like Brih. 2. 1. 16 and 20, where it is taught

that all worlds, gods and living creatures spring from tha

spirit consisting of knowledge (vijfidnamayo, purusha) like
sparks from the fire; or, as in Brih. 3. 4 and 3. 5, where
L Sup. p. 39 .
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inquiry is made for the  Brahman that is within all as soul,”
and the answer is oiven :— It is thy soul, that is within
all” which as the knowing subject remains unknowable
and with the consciousness of which the whole univesse,
all children, possessions and wisdom vanish into the
nothingness which they really are.® In the latter passage
an inclination is already revealed towards the realism
which is natural to us all, inasmuch as the existence of the
external world is not denied; the objects are there, bub
as far as their esgential nature is concerned they are
nothing but the 4tman alone. Similarly in the important
and well-known passage Chand. 6. 8-16, where a series of
mysterious phenomena and relations of nature and life are
traced hack to their unknowable original source, and of
this it is then said in a nine-times repreated refrain :—
“ What that subtle being (that unknowable, animaon) 18,
of which this whole universe is composed, that is the real,
that is the soul, that art thou, O S'vetaketu!”

This doctrine of the sole reality of the 4tman, the soul
in us, is in opposition to our innate and invincible convic-
tion of the reality of the external world that surrounds us,
and this opposition is intentionally brought into relief in
a large number of passages, which with great holdness of
metaphysical insight identify the soul in us as the incon-
ceivably small with nature without us as the inconeeivably
great. *“ He is all-effecting, all-wishing, all-smelling, all-

tasting, embracing all, silent, untroubled -—this is my

soul in my heart, smaller than a grain of rice or barley, or
a mustard seed, than a grain or the kernel of a grain of
millet ; this is my soul in my heart, greater than the
carth, greater than the atmosphere, greater than the
heaven, oreater than these worlds.”® “In truth, great
as is this world-space, so great is this space within the

heart ; in it are contained both the heaven and the earth ; e

1 Brih. 3. 4, 2 Brih. 3. 5. 3 Chand. 3. 14. 2,

|
|
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both fire and wind, both sun and moon, both lightning
and stars, and whatever is possessed or nof possessed in
this life, all that is therein eontained.”* “Now however
the light which shines there beyond the heaven behind all
things, behind each, in the highest worlds, the highest of
all, that is assuredly this licht which is here within in
men.”® The soul, as these passages teach, emhraces the
universe: it is moreover as it were all - pervading, the
antarydmin, the ¢inner guide” in everything —* He
who dwelling in the earth is distinet from the earth,
whom the earth knows not, whose body the earth is, who
rules the earth from within, he is thy soul, the inner
guide, the immortal.”® This speculation is then further
extended to several cosmical and psychical relations, and
it is said in conclusion —“ He sees but is not seen, hears
but is not heard, comprehends but is not comprehended,
knows but is not known. There is no seer beside him,
no hearer beside him, no comprehender beside him, no
knower beside him. He is thy soul, the inner guide,
the immortal. All that is distinet from him is liable to
suffering.”  According to this, the entarydmn, i.e. the
power that dwells and rules in everything, is in its essence
consciousness ; for, as is stated in Ait. 3. 3, all gods, all
substances and all organic beings, ““all this is guided by
consciousness, based upon consciousness ; by consciousness
the universe is guided, consciousness is its foundation,
consciousness is Brahman.”

Althongh according to this and many other passages
the first principle of the universe dwells within us as
consciousness or the knowing subject, yet its seat is not
in the head but in the heart. “In truth, this great
unhorn self is that among the vital organs which consists
of knowledge (vijfidnamays). Here within the heart is a
cavity, therein he resides who is the lord of the universe,

! Chand. 8. 1, 3. 2 (Chand. 3. 13. 7. 3 Brih. 3. 7. 3.
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the governor of the universe, the chief of the universe ; h.e
is not exalted by good works, he is not degraded by evil
works ; he is the lord of the universe, he is the governor
of living beings, he is the protector of living beings;
he is the bridge which holds asunder these worlds, and
prevents them from clashing together.”? Kaush. 3. 8
may pethaps be derived from this passage —“He 1s
the protector of the universe, he is the governor of the
univérse, he is the lord of the worlds ; and this is my soul,
that onght men to know.” Similarly numerous passages
in the later Upanishads celebrate Brahman as « implanted
in the cavity of the heart.”? The identity of the dtman
in us with the Atman of the universe is expressed by the
tat tvam asi of Chand. 6. 8-16, and also by the etad vas
tod, © in truth this is that,” of Brih. 5. 4, which is prob-
ably an imitation of the other. The same formula 18
found twelve times in Kéth. 4. 3-6. 1 in a prose passage
appended to the verses. The highest bliss, according to
Kath. 5. 14, consists in the consciousness of this thought.
We quote in this connection only Kagh. 4. 12-13 :—

An inch in height, here in the body

The pnrusha dwells,

Lord of the past and the future;

He who knows him frets no more—
In truth, this is that.

Like flame without smoke, an inch in height
The purusha is in size,
Lord of the past and the future ;
1t is he to-day and also to-morrow,—
In truth, this is that.

As here the purusha is compared to a smokeless flame,
so in imitation of this passage, in Svet. 6. 19, 1t 1s

1 Brili. 4. 4. 22 ; an indiveet reference to Brih. 3. 8. U.
2 wihito guhédydm, fivst in Taitf, 2. 1 ; then Kath, 1. 14, 2. 20, 3. 1, 4. 6-7 5
Mund. 2. 1. 10, 3. 1. 7, efe.
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f
likened to a fire whose fuel is consumed ;' while in S'vet.
5. 9 the confrast between the Atman within us and the
atman in the universe is pushed to an extreme :—?2

&

Split a hundred times the tip of a hair,
And take a hundredth part thereof ;
That I judge to be the size of the soul,
Yet it goes to immortality.

The description of the Atman as a smokeless flame in the
heart has been developed in the Yoga Upanishads into
the picture of the tongue of flame in the heart, the earliest
occurrence of which is perhaps Mahéan. 11. 6-12.°

We saw above how the doctrine of Brabhman as the
cosmical principle was represented in accommodation to
the empirical mode of thought as a creation of the
universe in time by Brahman as its first cause. The
same spirit of accommodation lies at the basis of the
form assumed by the doctrine of Brahman as the psychical
principle, viz., that Brahman after having created the
universe enters into it as the individual soul. “ This
universe was at that time not unfolded; hut it unfolded
itself in name and form. . . . into it that (Atman) entered
up to the finger - tips. this therefore which here
(within us) is the 4tman is the trace (to be pursued) of
the universe ; for in it the entire universe is known,” ete.!
The last words prove that the entrance of the soul, as
described, into the universe which it has created is merely
a metaphor designed to render intelligible the assumed .
identity of the soul with the first principle of the universe.
It then however more and more stiffens into an actual
realism, as the following passages show. “Into citadels
he entered as a bird, into citadels as a citizen.”® “ So

1 Similarly Maitr. 6. 34, Brahmavidya 9, Nyisimhott. 2,

? Surpassed however in Dhyinab. 6.

® ep. Brahmavidya 10, Yogas'ikhd 6, Yogatatbva 9-11, Maitr. 6. 30.
t Brih. o 7 5 Brih. 2. 5. 18,
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into these three divinities (the three elements) that
divinity entered with this living self, and separated out
from one another names and forms.”! ¢ After he had
practised self-mortification he created this entirve universe,
whatever exists ; after he had created it, he entered into
it.”? The same conception, even more realistically
depicted, is found as early as Ait. 1. 11, 12 :—“ And he
considered,—In what way shall I enter into it? . . . o
he split the crown of the head, and entered through
this gate.” The later the realism is, the more pronounced
it becomes. Maitr. 2. 6 may serve as an example:
Prajipati created numerous creatures, *“these he saw
standing unconscious and lifeless like a stone, motionless
like the trunk of a tree; therefore he had no joy; and he
resolved,—I will enter into them, in order to awaken
consciousness within them ; accordingly he made himself
a wind, and determined to enter into them,” ete.

We see therefore the original idealism by reason of
a progressive accommodation to the demands of our
intellectual capacity harden into a realism, which in no
respects falls behind the Semitic.*

“ 4. Brahman as o personal God (Isvare)

The attempt to clothe the fundamental idealistic con-
ception which refuses to recognise a universe independent
of the 4tman, and which lies at the foundation of the
thought of the Upanishads, in intelligible, #.e. realistic
forms, led at first, as we saw, to a pantheism which con-
cedes to the empirical consciousness the reality of the
universe, and at the same time asserts the sole existence
of the Atman by declaring that this entire universe is
nothing else than the &tman.  This assertion was
essentially dogmatic, and amounted to this, that the
universe as a phenomenal form of the dtman took up a

1 Chand. 6. 3. 3, 2 Taitt. 2. 6, ¥ (Gen, 27,
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position over-against the &tman itself as a second;
although the endeavour was strenuously made to reconcile
this contradiction by the reiterated assurance that the
uttiverse is identical with the Atman, the infinitely great
without us with the infinitely great within. A further
step in the same direction that tended towards realism is
implicd when the dtman as first principle is contrasted
not only with the universe, whose outward form it has put
on, but also with the atman within us with which it is
originally identical. Thus is brought into existence the
theism which is found in some of the later Upanishads. 1t
has not arisen from the ancient Vedic polytheism, but first
makes its appearance long after this has been superseded
by the dtman doctrine ; the Atman is not a ““god,” deva,
in the ancient Vedic sense, but he is the “lord,” isvara.
The difference of the two modes of representation will
become clear if we first gather together the most im-
portant data with regard to the position of the ancient
Vedie gods in the Upanishads.

The existence of the ancient Vedie gods Indra, Agni,
Varuna, ete. is as little denied by the Upanishads as that
of the Greck by Xenophanes. But as by the latter all
the other gods equally with men are subordinated to the
one god (els Beos év 7e Bcoior kal avlpwmoiot péyiaTos), SO
in the Upanishads all the ancient Vedic gods are created
by the Atman and dependent on him. From the atman
proceed, like the sparks from the fire, all worlds, all living
beings, and no less all gods;* on him all the gods depend ;°
hy him they were created as the guardians of the
universe ;® ¢ therefore when the people say of each separate
god, * Sacrifice to thig, sacrifice to that,’ (it should be known
that) this created universe proceeds from him alone; he
therefore is all the gods. This (creation) here is an over-
plus of creation of Brahman. Because he created the

! Brili, 2, 1, 20, 2 Kith. 4. 9, 5 Ait. 1. 1. 3.
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gods higher (than he himself is), and because he as mortal
created the immortals, therefore is it called the overplus
of creation” (atzsrishte).t It is further related® how the
atman created the divine Kshatriyas (Indra, Varuna, Soma,
ete.), Vais'yas (the Vasus, Rudras, Adityas, ete.), and
Stdras (Pishan). According to Brih. 1. 3. 12-16, it is
the organs of the prana, viz. speech, smell, eye, ear, manas,
which are by him led beyond the reach of death, and now
continue to exist as the gods Agni, Vayu, Aditya, the
heavenly regions and the moon. The number of the gods
was in Vedic times usually given as thirty-three. The
vague and arbitrary character of this reckoning Yajiiaval-
khva in Brih. 3. 9. 1, brings home in the following way :—
Why thirty-three ? “hy not three hundred a,nd three ?
or three thousand and three? or both together (3306)?
and if we say thirty-three, it mioht just as well be reduced
to six, or three, or two, or one and a half, or one, which is
the prina. All these numbers, 3306, 33, 6, 3, 2, 14, as
the manifold forces, parts and organs of nature, come hack
finally to a unity,— the prana, thus he said, this men call
Brahman, the yonder (fyad).” The dependence of all
these nature-gods on Brahman is deseribed in the myth of
Kena14-28 —Agni is unable to burn a blade of grass,
Véayu is unable to blow away a wisp of straw, apart from
the will of Brahman, which is effective in all the gods.
Brahman dwells, according to Brih. 8. 7, as the inner
guide (antarydmin) in all parts of the universe, and no
- less in all the corresponding gods. All the gods pursue
their tasks, according to a verse preserved in Taitt. 2. 8
and Kath. 6. 8, “from fear ” of Brahman ; and according
to Kaush. 1. 5, even Indra and Prajipati, the door-
keepers of the heavenly world, are not able to prevent
the entrance of the soul of him who knows Brahman, or
to turn it back. And just as the power of the gods is
' Byih, 1, 4. 6. ? Brih. 1. 4. 11-13.

e

- Ry

BRAHMAN AS A PERSONAL GOD 175

dependent on Bmhman’ so their knowledge also i3 im-
perfeet ; they are not in poqses:mn from the\eu beginning
of the knowledge of Brahman.' ALCOldIHU]}' in Chand.
8.e7 f. they depute Indra to obtain from Prajipati the
knowledge of the 4tman, and for the first time, after they
have obtained it, they worship him in the world of
Brahman as the self ; thereupon they possess all worlds
and all desires® In this respect the gods have no
advantage over men:—* Whoever of the gods perceived
this (‘I am Brahman’) he became Brahuian : : and
similarly of the rishis, and similarly of men. . . . And
to-day also, he who knows this ‘I am Brahman’ becomes
this universe; and even the gods have no power to
prevent his so becoming; for he is the soul (déman) of
e

These passages make clear the part which the gods
play in the texts of the oldest Upanishads. It is quite
a different matter however, not to be confused with
the other, when individual gods appear cecasionally as
symbolical representatives of the 4tman, as for example
Indsfain Brih. 1. 5. 12, Ait. 1. 8. 14, Kaush. 2. 6, 3. 1,
Varuna in Taitt. 3. 1, or Prajipati in Chand. 8. 7{.

The monotheism which meets us in some later Upani-
shads has not been developed from this ancient Vedic
polytheism, which still has its echoes in the Upanishads,
but from entirely different premisses. The proof of this
is furnished already by the external fact that the personal
vod of the Upanishads, usually and apart from exceptions,®
is called not deva (god), but is, isa, isdna, isvara (the
lord), and in later times commonly paramesvara (the
supreme lord). As these names already show, we must
look for the origin of the theism of the Upanishads in such

* cp: Brib. 1, 4. 10, 4. 3. 33, 5. 2. 1, Taitt. 2. §, Kaush. 4. 20, Kath. 1. 21.
2 Chand. 8. 12. 6. 3 Brih. 1. 4. 10.
4 Such as Kath. 2. 12, 21, S'vet. 1. 8, and frequently..
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texts as celebrate the Atman as the “inmer guide”
(emtarydmin) in all the parts and forces of nature and of
mankind,* and which represent all effects in the universe
as the result of his command (prasdsoncm), asin Brh.
3. 8. 9:—“At the bidding of this imperishable one,
O Gérgi, sun and moon arc held asunder,” ete. Here it is
the “imperishable” (akshoram, neuter) that is spoken of,
which for the moment is poetically personified. This is
not yet theism, but only the first step towards it.
Similarly in Brih. 4. 4. 22 :—Here within the heart is
a cavity, therein he dwells, the lord of the universe, the
governor of the universe, the chief of the universe ; he is
not exalted by good works, he is not degraded by evil
works ; he is the lord of the universe, he is the governor of
living beings, he is the protector of living beings ; he is the
bridge that holds asunder these worlds, and prevents them
from clashing together.” The same is the case with the
temporary personification of Brahman as the refuge of love,

the lord of love, the lord of brightness ;* and in the injunc- -

tion of 154 1 also, “to sink in god” the universe (Isd
vésyam idam sarvam) there is still no theism, for the god
who is here referred to is, as the following verses show,®
the atman within us. The doctrive.qf a personal god,
and with it predestination, appears to be taught also in
Kaush. 3. 8:—He is not exalted by good works nor
degraded by evil works, but it is he who inspires to do
oood works the man whom he will lead on high out of
these worlds, and it is he who ingpires to do evil works the
man whom he will lead downwards. He is the guardian
of the universe, he is the ruler of the universe, he is the
lord of the worlds,—and he is my soul (dtman), that ought
man to know.” As the last sentence shows, it is still
man’s own self again that determines him to good or evil,
and aceordingly there is still no theism. The latter first
1 Brih. 3. 7, 3-23. ¢ Chind. 4. 15, 24, TEB e G
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certainly appears, where the Atman is contrasted not only
with the universe, but also with the self within us. This
seems evidently to be the case first in the Kéthaka
Uplnishad, where in 3. 1 the supreme and the individual
self are distingunished as light and shadow ; and according
to 2. 23 the knowledge of the 4tman depends upon a kind
of free grace : —

Only by the man whom he chooses is he comprehended,
To him the Atman reveals his essence.

Whether Kath. 2. 20 also is to be understood in a
theistic sense depends upon whether we rvead dhdtu-
prasddad “by the repose of the elements,” or dhdtul
prasddad “by the grace of the creator” (having regard
to the majesty of the ftman). On the recurrence of the
verse in S'vet. 3, 20 and Mahén. 1.10 it is in any case to be
interpreted in a theistic sense.!

We come next to the Svetisvatara Upanishad, the
leading example of the theistie teaching of the Up&nislﬁads,
%n which God and the soul, though their original identity
18 not denied, are yet clearly distinguished from one
another. Thus in S'vet. 4. 6, 7 it is said :—2

Two bright-feathered bosom friends
Flit around one and the same tree

One of them tastes the sweet berries
-The other, without eating, merely wazes down.

On such a tree the spirif, depressed,

In its weakness mourns, a prey to illusion,

Yet when it gazes worshipping on the might
And majesty of the other, then its grief departs.

These verses arve repeated in the Mund Up. 3. 1. 1, 2,

but since elsewhere this Upanishad breathes a pantheistic
spirit, they are probably horrowed here from the theistic

- S'vetdgvatara. But in the latter also traces of the

' cp. also S'vet. 6. 18, dima-buddhi-prasddam.
2 Interpreting the verse Rigv. I. 164, 20.
12 :
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idealism that regards everything besides the atman as
_unreal, and of the pantheism that identifies the universe
with the 4tman, both of which were taken over from the
earlier Upanishads, continue to exist side by side with the
theism ; thereby making its representations often contra-
dictory and phllo%ophu allv unintelligible. This is the case
when in 4. 10 the universe is dedaled to be maya (illusion)
caused by the supreme god; although with the reality of
the universe the reality ot god d1-0 in lost, and only the
4tman within us survives as real. Or when in Svet. 1. 6
the distinetion of soul and god (the swan and the drover)
is explained to be illusory, and at the same time the
removal of this illusion appears as a grace of the supreme
god, who is thereby first contrasted with the soul as
anothm Hence it follows that the Svetdsvatara is a
work brimful of contradictions. It is like a codex bis
palimpsestus.  Beneath the characters of theism are
discerned, half obliterated, those of panbhemm rand under
the latter again those of idealism. Just as in the later
Vedanta, so already in S'vet. 5. 5, 6. 4, 6. 11, 6, 12 the task
of bringing works to maturity and apportioning their fruit
to the souls is indicated as the chief function of fsvara:;

although to the Upanishad also this entire conception of the
isvare, as later in the Vedanta, proves to be merely exoteric,
and is not to be derived with certainty from 3. 7.

The theism of the Svetixvatara is adopted and
further developed by the later Upanishads, which
endeavour to establish a connection with the popular re-
ligions by attaching the dtman of the Upanishad doctrine
to the cult of Siva (the beginning of which we may
observe in the Svet. Up.) or of Vishnu. But even in
them the original idealism, which dissolves universe and
ood in the Atman, reveals itself. This is the case in
\hmmh{}tt‘ua -tapaniya Up. 1, where the “fourth” and
hichest state of the soul, the furiya, is distinguished from

e —
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its three states of waking, dreaming and deep sleep, and is
represented as the abyss of the eternal unity, in which
all distinctions of being and knowing vanish, the entire
expanse of the universe is obliterated, “and even isvura

(the personal god) is swallowecl up by the ‘uriye (the
fourth), by the turiya.”



SECOND PART OF THE SYSTEM OF THE
UPANISHADS

COSMOLOGY, OR THE DOCTRINE OF THE UNIVERSE

VI. BranMaN as CREATOR OF THE LINIVERSE

1. Introduction to the Cosmology

Tue sttras of Badariyana define Brahman as that
Joanma-adi asya yate’ i, “ whenee is the origin, ete. (i.e.
the origin continnance and end) of this (universe).” This
definition goes back in the first instance to Taitt. 3. 1:—
“That in truth out of which these creatures arise, whereby
they having arisen live, and into which they at death
return again, that seek thou to know, that is Brahman.”
It is to be noted however that in this passage of the
Upanishad there is no mention as in the sfitra of an origin
continuance and end of the universe as a whole, but only
of the individual beings. The case would be different
with & still older passage, Chand. 3. 14. 1, if we could
follow Sankara :—* Assuredly this universe is Brahman ;
it should be worshipped in silence as Tajjeldn.” The
word Zajjeldn is a mysterious name of the universe as
identified with Brahman that occurs only here, and it 1s
explained as follows by Sankara on Chénd. 3. 14. 1:—
“ From this (tad) Brahman by development into fire, water,
earth, ete. the universe has arisen (jan); therefore it is
called taj-jo. So on the reverse path to that by which
it has arisen it disappears (/) into the very same

Brahman, 7.e. it is absorbed into his essence ; therefore is
181
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it called tal-le. And in the same way finally it i
Brahman in whom the universe at the time of its origin
breathes (omn), lives and moves; therefore is it called tad-
anam. Thervefore in the three periods (past, present and
future) it 18 not distinct from the essential Brahman, since
there is nothing which lies outside of and beyond these.” !
When Bohtlingk ® declares this explanation of Sankara to
be ungrammatical, on the ground that wpdsite must have
an object, and accordingly proposes to find the secret name
in jaldn alone, he is met by the entirely analogous case
of Kena 31, tadd ha tod-vanam ndma, tad-vanam ity
updsita-vyom ; in other respects no alteration would be
introduced. According to Sankara’s view therefore we
should have before us already in the name togjaldn
(=tadyja-lag-an) a summarising of the three attributes of
Brahman as creator preserver and destroyer of the
universe. Whether this is correct, whether in so anecient
an Upanishad it is possible to assume already the doctrine
of the destruction of the universe, and whether we ought
not rather here also to think of a simple destruction of
mdividual beings, will later on become a subject of
investigation. ' Meanwhile we propose to arrange our
presentation of the cosmology according to these three
attributes of Brahman, and accordingly to treat in order
of Brahman as creator preserver and destroyer of the
universe. When moreover Sankara asserts in the passage
quoted, and in many others, that the whole doctrine of the
creation is not to be understood in a literal sense, but should
be employed merely to teach the essential identity of the
universe and Brahman, this also needs a fuller investigation
and discussion of the question how far a creation of the uni-
verse is possible from the standpoint of the atman doctrine.

1 cp. the consistent explanation which Sankara gives on Brahmasiitra
1. 2. 1, for which see p. 87 of my translation.
2 Berichie der Siichs, Gles. d. W, 1896, p. 1591.; 1897, p. 83.
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2. The Creation of the Universe and the Doctrine
of the Atman

We have above in the first part of our work learnt'to
recognise a series of deseriptions of the creation of the
universe from the Hymns and Brihmanas, and to point
out as a feature common to many of them that (1) the
original principle, (2) creates matter out of itself, and then
(3) as first-born enters it. We propose in the first place
briefly to survey here the chief passages that set forth this
doctrine.

Rigv. X. 129:—1In the beginning there is only
“that one’ (tad ekam). It exists as a dark undulation,
shut in by a shell (apraketam salilam), out of
which by tapas that one was first born as Kdma or
Manas (that is to say, according to the conception of
vers, 4).

Rigv. X. 121:—Prajipati begets the primeval waters,
and issnes forth from them as golden germ (hiranya-
garbha).

Rigv. X. 81, 82:—Vig'vakarman fashions the worlds
sunk in the primeval slime, 7.e. in the primeval waters,
and then issues forth from these waters as the primeval
germ that conceals all the gods.

Rigv. X. 72 :—DBrahmanaspati fashions the adif:
(salilam, witanapad, sad), and himself issues forth from
it as Daksha.

Rigv. X. 125 :—Tt 1s Vae that at the beginning actuated
the fathcl of the universe, and then was again born in the
waters of the sea, in order to distribute herself over living
beings.

Rigv. X. 90 —From Pulusha (as Ad@pm usha, Siy.)
is born Virdj, and from the latter again Purusha (as
Nardyone, the “ son of Purusha,” or
t.e. Hiranyagarbha).

o s

“ son of the waters,”

e
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Satap. Br. 6. 1. 1:—Purusha Prajipati creates the
waters, enters into them as an egg in order fo
be born from them, and issues forth from them as
Brahman.

Atharvav. 11. 4:—Prina begets the universe, and
issues forth from it as first-born (as apdm garbha,
v. 26).

Atharvav. 10. 7. 7, 8 :—Skambha, in whom Prajapati
sustained and nourished the whole universe, entered into
the universe with a part of himself.

Taitt. Ar. 1. 23 —Prajipati, building up the worlds,
entered as first-born of the creation with his own self into
his own self.

V4j. Samh. 34. 1-6 :—The mind (manas) includes all
things in itself, and dwells in men as immortal light.

The motive of the conception that dominates all these
passages may be described to be the recognition of the
first principle of the universe as embodied in nature as
a whole, but especially and most of all in the soul (the
universal and the individual soul). Hence the idea arose
that the primeval being created the universe, and then
as the first born of the ereation entered into it. This
traditional view we shall find appearing ilequentl\ even
in the Upanishads.

In what way however is this possible, since the entire
doetrine of the creation of the universe and of the entrance
of the creator into the universe that he has created 1s mn
contradiction to the dtman doctrine of the Upanishads,
strictly interpreted ?

The assertion is frequently made by the Upanishads,
as we saw,—and this is involved in the very conception of
the Atman,—that the dtman is the sole reality, that there
can be nothing beside it, and therefore with the knowledge
of the 4tman all is known. From this point of view no
creation of the universe by the itman can be taught, for
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there 18 no universe outside of the &tman. But the lofti-
ness of this metaphysical conception forbade its main-
tenance in the presence of the empirical consciousness
which teaches the existence of a real universe. It was
necessary to concede the reality of the universe, and
to reconcile with this the idealistic dogma of the gole
reality of the Atman by asserting that the uniyerse
exists, but is in truth nothing but the Atman. Even
from this standpoint, which declares the identity of
the 4tman and the universe, no doctrine of the creation
of the universe was possible. It was only by ma.king 2
further concession to the cmpirical consciousness, and
maintaining no more than an actual identity of the
dbman and the universe, never carried out in detail, but
framed on a causal relation between the Atman ay firgt
cause and the universe as its effect,—it was only then
possible and necessary to formulate a theory to explain
how the universe as effect had proceeded from or heen
created by the &tman. This step involved a further
inevitable consequence. According to the creation
doctrine the universe had come forth from the Atman as
another distinet from it. It was necessary to secue its
return into the dtman if the original fundamental doityine
of the sole reality of the Atman were not to be absofutely
rejected. This motive gave rise to the doctrine thut the
atman as soul (universal and individual soul) had entered
into the universe that it had ereated, as we find the dofrine
set forth in the Upanishads. It was then possible fop the
authors of the Upanishads side by side with their finda-
mental idealistic view to maintain in a modified and more
developed form the traditional doctrine of the Rigveda,
according to which the first principle creates the material
universe and then as first-born enters into it.  When
therefore the professors of the Vedanta, Badarayana
1 gitra 2.1, 14,
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(Gaudapada," and Sankara,” maintain that the sacred
writings teach a creation of the universe only by way of
concession to man’s faculty of understanding, their asser-
tidn is not to be entirely rejected. It needs to be modified
only in the one point that this is not a conscious but an
unconscious concession made to the empirieal view that
demands a real universe held together by causal connec-
tions of space and time ; and with this limitation even the
Upanishads, in spite of their dtman doctrine that denies
the existence of the universe, teach its ereation by the
Atman and the latter’s entrance into it, as the following
passages show — '

Brih. 1. 4. 7 :—“The universe before us was onece not
unfolded ; it was then unfolded in name and form ; . . . that
dtman has entered into it up to the finger-tips, as a knife
is hidden in a sheath, the all-sustaining (fire) in the fire-
preserving (wood).”

Chénd. 6. 2, 3:—“Alone existing, my dear sir, was
this in the beginning, one only without a second. . . . It
proposed :—I will become many, will propagate myself;
thereupon it created the heat.” TFrom heat water
proceeds, from water food (v.e. the earth). ¢ That divinity
proposed :—I will now enter into these three divinities
(heat water and food) with this living self (the individual
soul), and unfold thenece name and form.”

Taitt. 2. 6:—“He (the &tman) desired :—I will
become many, will propagate myself. Accordingly he
practised self - mortification.  After having practised
self - mortification he ecreated the entire universe,
whatever exists. After having created it, he entered
into it.” '

Ait. 1. 1:—*“In the beginning this universe was the
4tman alone ; there was nothing else there to strike the

1 Mandtkva-karika 1. 18, 3. 15.
* On Brahmasttra 4. 3. 14, and frequently.
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eye. He deliberated :—I will create worlds; accordingly
he created these worlds, the ocean, atmosphere, death, the
waters.” Further in 1. 8. 11 :—*“ He deliberated —How
can this (human frame) exist apart from me? And he

accordingly he split open the crown of the head, and
entered by this door.”

As far as the relative age of the passages quoted
is concerned, the order that I have chosen may be
expected to prove the order also of history. Brih. 1.
4. 7 is the least developed. Chand. 6. 2, 8 describes
the process of creation in detail; but recognises only
three elements. Taitt. 2. 1 represents the five elements
as proceeding from the Atman. Ait. 3. 3 cites the five
elements, and deseribes them for the first time
with the later technical term pafica mahdbhitdni;
the finished picture moreover in Ait. 1. 3. 11 of the
Atman’s entering into man by the seam of the skull
makes this passage appear as the latest among those
quoted.

3. The Creation of Inorganic Nature

In"the whole of nature no distinetion is so sharply
drawn as that between the inorganiec and the organie ; and
this distinetion dominates the Indian view of nature also,
in 5o far as they both, the inorganic no less than the
organic, are derived from the atman, but in quite a
different sense. All organie bodies, and therefore all
plants, animals, men and gods, are wandering souls, are
therefore in essence the Atman itself, as it, for reasons
which have still to he considered, entered into this mani-
fold universe as wandering individual soul. Inorganic
bodies, on the contrary,® 7.e. the five elements, ether, wind,

1 Named mahdbhidtdni on account of their bulk by Ait. 3. 8, Maitr. 3. 2,
Prinagnibotrop. 4. :
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fire, water, earth, though they arve ruled by Brahman," and
remain under the protection of individual deities,® yet are

not wandering souls, as are all plants, animals, men, and

oolls, but are only the stage erected by Brahman on
which the souls have to play their part. Before we con-
sider the origin of the elements from Brahman, and in
the immediately following section of the entrance of
Brahman into them as the soul, a few words of introduction
are necessary on the creation myths of the Upanishads.

It was shown above (pp. 183-186) how it became possible
for the teachers of the Upanishads, in spite of the doctrine
of sole existence which they defended, and which denied
the existence of the universe outside of the Atman, by an
unconscious approximation to the empirical view to adopt
the traditional scheme of the creation myths. Thus in
Chénd. 4. 17. 1-3, and in a briefer form Chand. 2. 23, a
creation myth is reproduced, in part verbally, which we
have already come to kmow from Ait. Br. 5. 32 and
Satap. Br. 11. 5. 8% A creation myth is attached to the
conception of the egg of the universe, whose earliest
origin we have found in the ¢ vital force that was enclosed
in the shell,”* and in the “golden germ” ;" and the
progressive development of the same idea met us already
in Satap. 6. 1. 1 and 11. 1. 6. This myth is preserved
in Chand. 8. 19 :—*This universe was in the beginning
not-being ; this (not-being) was being. It arose. Then
an egg was evolved. It lay there a whole year long.
Thereafter-it split open; the two halves of the shell were,

“the one of silver, the other of gold; the silver half is this

earth, the golden is yonder heaven,” ete. (On these pre-
decessors the representation in Manu 1. 9-13 depends.)
The conception of the egg of the universe appears in

1 Brih. 3. 7.3-14. 2 Brih, 2. 1. 5-8, 2. 5. 1-10.
% Deussen, Allgemeine Einleituny u. Philosophte des Vedo, pp. 183, 189.
* Rigv. X. 129. 3. 5 hiranpyagarbha, Rigv. X, 121. 1,
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a more characteristic context together with that of the
premundane purusha® In the creation myth at the
beginning of the Aitareya Upanishad that belongs to
the Rigveda :—*In the beginning the 4tman alone ivas
this universe; there was nothing else at all to meet
the eye. He deliberated:—1 will create worlds.”
Accordingly after he had created the earth and the
atmosphere, the waters above and below, he drew forth
the purusha from the waters, and gave him shape
Brooding over these waters they opened “like an egg,”
the mouth nose, eyes, ete. of which are then developed,
and from them the eight psychical organs, and from
these i turn Agni, Vayu Aditya, ete. as the eight
gualﬁia'n% of the universe, who finally take up their
abode in men as speech, breath, clght ete. Although
however the human frame is thus animated by the
organs of sense that spring from the purusha, it can only
exist after the creator through the fissure of the skull
(vidyitr) has entered into it as individual soul. The
tendency of this myth is clear. The purusha, that in
Rigv. X. 90 had been the first principle, becomes here

a power dependent on the dtman ; and similarly only the

organs of man’s soul are ascribed to the purusha, but the
- soul itself to the Atman.

The most original and significant creation myth of
the Upanishads is the representation of the evolution of
the universe from the dtman in Brih. 1. 4. Here the
traditional form of the creation myth appears only as
a veil lightly thrown over the whole. The aim is not
to relate a consistent history of the creation, but rather
in a series of loosely connected creation pictures to teach
the absolute dependence of all existing beings on the
Atman.  Accordingly the perpetual return of created
things into the Atman is used to show how the division of

1 Rigv. X. 90.

——
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the universe into male and female, and then into the
different species of animals by the flight of the female
before the male, how the evolution of name and form, and
th® entrance of the 4tman into them, together with the
ereation of the castes of the gods and afterwards of men,
te., how all this signifies only the self-evolution of the
Atman to become the manifold universe, and the essential
identity of all its phenomena with the dtman. Through
the consciousness “ I am Brahman ” (ahom brahma asmi)’®
the Atman becomes the universe, “and to this day who-
ever knows this ‘I am brahman’ he becomes this universe ;
nor have even the gods power to prevent his so becoming.
For he is its soul (@man).” Thus the traditional doctrine
of the creation is preserved only as an external form. It
serves merely to exhibit the sole reality of the atman
under the different phenomena of the universe.

From this lofty standpoint we see the Upanishads
ever turning back to the realism natural to us, in order to
teach in detail a ecreation of the universe, and of the
elements of which it consists.

Like the Greek philosophers, Philolans, TPlato and
Aristotle, most of the Indian thinkers distinguish five
elements, — ether, wind, fire, water and earth. A
dependence however of the Greek idea on the Indian,
or the Indian on the Greek, is not to be thought of for
this reason, if for no other, that the order of the elements
is different, inasmuch as the Greeks place fire between
ether and air, the Indians air between ether and fire.
Further also because on both sides independently of
one another the simple observation of nature led to
the thought of the five compound states of matter, viz.
the solid, fluid, gaseous, permanently elastic and the
imponderable, as the five component parts of the material
universe, to which correspond, as we shall see, the five

' 1 Brih. 1. 4. 10.
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specific energies of the organs of sense. The result is
that both in the Greek and in the Indian philosophy we
see the doctrine of the fivefold character of the elements
oradually formed out of simpler conceptions. .
The oldest element with the Indians is water. As
early as Rigv. X. 129. 3 the first principle appeared as
a “dark undulation” (apraketam saldam). In Rigv.
X. 121. 9 Prajapati begets “the great sparkling waters.”
These agairi appear in Rigv. X. 82. 1 as the primeval
slime in which in the beginning heaven and earth were
plunged ; and in Rigv. X. 72. 4-6 as the “ wave-surge,”
that is identical with Adifi, ete. In the Upanishads also
the conception of the primeval waters still survives.
“The waters are the body of that prana!”? * This earth,
the air, the heavens, the mountains, gods and men,
domestic animals and birds, vegetables and trees, wild
creatures down to worms, flies and ants, are nothing but
this water under solid conditions, they are all nothing
but this water under solid conditions.”* In Kaush. 1. 7
also Brahman speaks to the soul that knows itself to
be identical with him :—“The primeval waters in truth
arc my universe (as hranyagarbha), and it is thine.”
In K&th. 4. 6 again it is =aid of the purusha that he
existed before the primeval waters; and the latter are
to be understood in the following verse? by “ Aditi the
sustainer- of the god that springs forth together with
them to life.” It also “dwells m the cavity of the
heart” (in which according to Chénd. 8. 1. 3 heaven
and earth are confined), that is the primeval waters also
are a product of the Atman dwelling in the heart. There-
in, according to Tsa 4, Métarisvan, (2.e. probably the
prana) has already interwoven the primeval waters ;
according to Mahanar. 1. 4 he has sown by water the

1 Byihe 1. 5. 18,
3 ep. Rigv. X. 72. b, supra.

? Chénd. 7. 10. 1.

e
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germ of life on the earth. The cosmogony also of Aif.
1. 1is to be explained on the same principle. It seems
to be especially closely connected with Rigv. X. 82. 1.
THere it is said that in the beginning the worlds were
plunged in the ghritam of the primeval waters, and that
the creator, having first fastened the extreme ends (which
could only stand fast out of the waters), spread out
heaven and earth between them. This gives the key
to Ait. 1. 1, where it is said — He deliberated :—I will
create worlds, the ocean, the realms of light, death, the
waters (ambho, maricir, moram, dpas). That is the
ocean, beyond the heaven : the heaven is its floor. The
atmosphere is the realms of light. Death is the earth.
The waters are whatever is beneath it.” After this
deseription we have the waters as the two ends of the
universe, above and below, and between them the clear
atmosphere (hence called maricir), and the dark earth
(hence dead), i.e. the sirtam and the asdriam rajas of
Rigv. X. 82. 4. By a reference to this passage the
otherwise isolated description of the construction of the
parts of the universe in Ait. 1. 1 seems to find a complete
explanation. The same Upanishad further on * enumerates
the five elements as usually given by later writers.

A further step is taken in Brih. 1. 2. 2, where we find
the one element of the primeval waters replaced by three.
Here also Prajipati forms the water by his song of praise.
From its churning the earth arises, fire from the labour
and heat involved in the movement.

The leading authority for the number three of the
elements is Chand. 6. 2. Here the waters are no longer
the starting-point, but take their place between the
subtler fire and the grosser carth. The tendency to choose
for common subjects mystical terms intelligible only to
the initiate (which in the Brahmasiitras is carried to an

1 Ait. 3. 3.
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absurd extreme) is exhibited in the description side by
side with water whose name is retained of fire as flejos
(heat), of earth as annam (food). The evolution of these
three elements from one another and ultimately from the
self - existent, z.e. Brahman, is systematically described
and established :—*“He proposed :—I will be many, will
propagate myself. Accordingly he created heat (fejas).
This heat proposed :—I will become many, will propagate
myself.  Accordingly it created the waters (dpas).
Therefore when a man feels the heat of pain or perspires,
water (1.e. tears, sweat) is produced from the heat. These
waters proposed :—We will become many, will propagate
ourselves.  Accordingly they created food (annam).
Therefore when it rains, abundant food is produced, for
from the waters is produced food for man’s eating.”
Then after the account of the entrance of the self-existent
as individual soul (jive dtman) into the three deities that
he has created, s.c. into the elements, there follows next
the order of development from one another, how the self-
existent “made threefold” the elements that he had
created, and alloyed each of them with constituent parts
of the other three. Thus for example it is shown of fire,
sun, moow and lightning, that the red in them consists
of heat, the white of water, the black of food. According
to this the substances recurring in nature are not pure
elementary substances, but compounds of which, as
Bédariyana says,' vosseshydat tu todvidas tadvddal ;
which admits of a literal rendering, denominatio fit o
potiort. In this theory of the threefold division of the
primitive elements lies the earliest germ of the later
distinction of pure substances (tammdtra) and gross
elements (sthélabhdtdnz). This distinetion is first drawn
in Prasma 4. 8, where there are distinguished—* The
earth and the earth-substance (prithivi ca prithivimdtrd
1 Sfitra 2. 4. 22.
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¢'a), the water and the water-substance, heat and the heat-
substance, the wind and the wind-substance, the ether
and the ether-substance.” The expressions here used,
prithivimétrd, apomdird, tejomateG, vdyumdtrd, k-
samdtrd, were later comprehended under the term fan-
mdtra, ¢ subsisting from this alone,” which is found first in
Maitr. 8. 2, and later on in Pranfgnihotrop. 4, Mahop. 1.
(A derivation from tanu-mdtra, as might perhaps be
maintained, is not to be thoucht of, after what has been
said.) In the verse Manu 1. 27 (which is disconnecteqd
from the context) the tanmitras are referred to as anviar
m@atrah, and in the Sankhya philosophy they play an
important part, as will later be shown. Badariyana does
not name them, and Sankara® mentions them as technical

-terms of the Sinkhya only to reject them, althongh in his
doctrine of the subtle body a kindred conception finds a

place. The three elements having been increased to five,
each wag then conceived as fivefold instead of threefold, in
such a way, according to the Vedantasira, that half of
each of the fivefold elements was pure, and the other half
was made up of the remaining four elements ; so that e.g.
natural water consists of a half water together with an
eighth of earth, fire, air and ether. The theory how-
ever propounded in Vedéintasira 128 in counnection with
this triple or fivefold distribution, according to which the
earth can be smelt, tasted, seen, felt and heard, water be
tasted, seen, felt and heard, fire be seen, felt and heard, the
wind felt and heard, and the ether merely heard, must not
be regarded as suggesting it. For this theory implies not
the compounded but the uncompounded elements, which
as they proceed forth from one another preserve the
attributes of the elements from which they have pro-
ceeded (the wind can be heard as well as felt, because it
has proceeded from the audible ether). On the contrary,

! In his commentary on 2. 2. 10, 14.

5

13



154 FHE PHILOSOPHY OF '11{]3 UPANISHADS

the theory is opposed to the triple or fivefold distribu-
tion, since for example the fivefold ether, for the very
reason that the four other olements are intermingled in it,
can no longer be merely audible, but must be capu.ble
also of being felt, seen, tasted and smelt. Beyond how-
over the observation that m all of them there are traces
of all* we were able to indicate, as suggesting the triple
or fivefold distribution, only the fact that the human
organism, although it takes up nothing but simple
substances as food, yet assimilates from them all three
elements, food water and heat, which according to the
deseription attached to fhe threefold distribution of the
clements in Chand. 6. 5 are requisite for its growth.

A great advance on the passage discussed,” which
represents only three clements, viz.—fire water and earth,
as proceeding forth from Brahman, is found in the later
insertion of ether (or space, dkdsew) and wind (vdyu),
which in earlier times, as we saw, had themselves been
regarded as symholicﬁal representations of Brahman, as the
two subtlest elements between Brahman and fire. By
this-means the number of five elements was obtained, and
this with few exceptions was assumed by all the later
philosophers of India. The earliest passage that re-
presents the five clements as proceeding forth according
to the scheme laid down in Chand. 6. 2, the first from
Brahman and each in succession from its immediate
predecessor, is Taith 2. 1 (enumerat-ions like Brih. 4. 4. 3
do mot enter into consideration), a passage which has
acquired & fundamental meaning in Indian philosophy :—
« From this Atman, in truth, bas the ether (space) arisen,
from the ether the wind, from the wind the fire, from the
fire the water, from the water the earth.” This number
of five elements corresponds, as we shall see later, to the

1cp. witw €y mavTl pepiyfer, Anaxagoras in Ar. Phys. 1.4, 187, 8 L.
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ofganisms as citadels (puras), and then enters into them
as citizen (purusha, i.e. as the soul), ep. Brih. 2. 5. 18 :—

As citadels he created the bipeds,

‘As citadels the quadrupeds also ;

Into the citadels he entered as a bird,
Into the citadels ag citizen.

All living creatures, and therefore all plants, animals,
men and gods, ave abodes of this character, into which
Brahman has entered as individnal soul.

From him the gods in their many forms have sprung,
"The blessed ones also; from bim, men, cattle and birds,
Inspiration and exspiration, rice and barley,

as it is expressed in Mund. 2. 1. 7, echoing Rigv. X. 90. 8
and Atharvav. XI. 4. 13. Accordingly all iving creatures
are Brahman :—* This (consciousness, s.e. the Atman) is
Brahman, this is Indra, thisis Prajipati, this is all the gods ;
it is the five elements, earth, wind, ether, water, lights;
it is the tiny living creatures, and whatever i3 similar to
them ; it is the seed of one and another kind ; it is that
which is born of an egg or the mother’s womb, of sweat or
from a shoot ; it is horses, cattle, men, elephants,—all that
lives; all that walks or flies, all that is motionless.”* By
the “motionless” (sthdveram) the plant world is to be
understood. On the entire passage Sankara remarks :—
“ Thus in the individual bodily forms from Brahman down
to a blade of grass (brahmddi-stombaparyanteshu, an
expression frequently employed later) Brahman assumes
this or that name and form.” A division of organic beings
into three classes, “born from the egg, born alive, and
born from the germ,” is found as early as Chand. 6. 3. 1,
to which the foregoing (later) passage adds as a fourth
class, “ born from sweat” (insects and the like). In each
of these phenomenal forms the entire Brahman dwells.

! Ait. 3. 3.

S
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Brahman is ecalled Sdman, ““because he iz equivalent
(sama) to the ant, the gnat, the elephant, these three
world-regions, to this entire universe.,”! Chand. 6. 11. 1
furnishes an example of the animation of plants in the
case of the tree which exists “penetrated through and
through by the living self (jive dtman, the individual
souls), exuberant and joyful.” That the migration of soul
extends to the plant world also is taught by Kath. 5. 7 :—

The one enters into the maternal womb,

Incorporating himself in bodily form,

‘Into a plant ancther moves,
Each according to his works or knowledge.

- According to the above the migration of souls extends to

the world of the gods :— As a sculptor takes the material
from a statue, and chisels therefrom another newer fairer
form, so this soul also, after it has shaken oft the body
and rid itself of ignorance (temporarily), creates for itself
another newer fairer form, whether of the fathers or the
Gandharvas or the gods or Prajipati or Brahmén or other
beings.”®  The coming forth of the ereatures from
Brahman, after their entrance into him (in deep sleep and
in death), like the nectar of the flowers into the honey or
the rivers into the ocean, takes place unconsciously :—
“Therefore in truth none of [ “hage creatures when
they come forth again from / =t _one know

that they come forth again : aane
that whether they were tiger
or worm or bird or gadﬂy.-’f

have been, thereto are thy Lpe THE

similar and perhaps borrowed enumeration in Kaush. 1. 2

—“Whether in this world he be worm or fly or fish or

bird or lion or boar or stinging insect or tiger or man,

whatever he was formerly, in this or that place is he reborn,

each according to his works or according to his knowledge.”
! Brih. 1. 3. 22. * Brih. 4. 4. 4. 3 Chind. 6. 10. 2,
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A mythical deseription of the origin of human and
animal kinds is given in Brih. 1. 4. 3-4. The 4tman is
originally neither male nor female, but (as in the myth of
Aristophanes in Plato Symp. 189 C seq.) an undistin-
guished union of the two, which is cleft asunder, and in
the act of begetting attains to a fresh unity. Thereupon
the female flees, and hides herself successively in the
different species of animals, the cow, horse, ass, goat,
sheep, down to the ant; the 4tman however pursues her
through all the forms, and thus begets individual ereatures
of each kind. We might he tempted to read a deeper
meaning into this myth. The male principle would be
the will which desires to manifest itself, the female the
essence of the forms (the Platonic idea) which although
derived from the will is yet distinct from it and flees from
it, until the creative will gains the mastery, in order in it
to give expression to all its own being. In any case the
myth asserts that all animal and human forms are essenti-
ally similar, and are alike incarnations of the Atman.

In what follows* is deseribed how the Atman creates
above and beyond himself the various classes of gods:—
*“ Beeause he created the gods to be higher (than he himself
1s), and bhecause he being mortal created the immortal,
therefore is he called the overplus of creation (atisrishti).”
This much at least 1s implied, that the &tman incorporated
in man containg in himself the principle of all higher
worlds and beings.

5. The Soul of the Universe (Hiranyagarblia,
Bralimdn)

The soul of the universe is related to the body of the
umverse as the individual soul to its body. This as
denoted by Brahmin (masc.), distinguished from Braliman
(neut.) the first principle, or even by Hiranyagarbha,which

1 Brih. 1. 4. 6, 11-15.
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according to Rigv. X. 121. 1 came forth as the first-born
of creation from the primeval waters which were created
bysthe first principle. Because it is the first principle
itself which appears in its creation as first-born, therefore
the latter also is denoted by Brahméan with change of
gender and accent, as though it were Brahman personified.
In the texts of the older Upanishads this conception is
but little developed. In Brih. 4. 4. 4, as quoted above,
Brahmin (unquestionably to be taken as mase.) also
appears together with Prajipati and the other gods as an
example of a soul subject to transmigration. In Ait. 3. 3
Brahmén is named at the head of the living beings, in
whom the Atman manifests himself.* In Kaush. 1 again,
where this Brahmfn conceived as a person reccives the
souls as they arrive in the other world, his identity with
Hiragyagarbha is indicated by the closing words :—*The
primeval waters, in truth, are my universe, and they are
thine.”? Otherwise in older texts the personal Brahmén ?
is mentioned only as the bearer of the divine revela-
tion* who communicates it to mankind. So in Chénd.
3. 11. 4, 8. 15, Mund. 1. 1. 1-2, and frequently in later
Upanishads.

This conception of the first-born of ereation as the
original source of all wisdom is carried further first in the
Svetasvatara Upanishad (which in general inclines towards
a personification of the divine), and here it is described as
the Brahmdn, Hiranyoagarbha the “golden germ,” or even
in one passage ® with a poetic and metaphorical use of the

1In this passage also it is natural to read esha brohmd instead of esha
bralvma, as it is printed by an oversight in Ait. Ar. 2. 6. 1. 5, p. 290. 3 ; cp.
also the words of Siyana that immediately follow :—anene pul-lingenw
brafimasabdena © Hiranyagarbhak somavartata agre’ ity-Gdi-sdstra-prasiddhal
prathamal sarivd vivakshitol,

2 Kaush, 1. 7.

8 Or occasionally in his place Parwmeshthin or Prajdpati, o.g. Brih. 2. 6.3,

4.6.3,6. 5.4,
+ As Vena before him, cp. dilgemeine Einleitung, p. 252 £ b
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~word as the “red wizard,” kapila gishi) an expression
that has led many into the mistaken belief that here, in
a Vedic Upanishad, Kapila the founder of the Sankkya
system was named as the first-born of creation! Had
the author of our Upanishad, so strongly opposed to all
dualism and atheism, known him (which we do not
believe), he would have assuredly characterised him with
altogether different epithets. The opinion that Kapila is
here named is only possible so long as the passage is
isolated and treated without regard to the connection of
the Upanishad as a whole, which in four other passages
gives expression to the very same thought that occurs
here. It celebrates Rudra (Siva), in whom it sees the
primeval being, as the original source of all wisdom :—* from
him wisdom emanated at the very beginning”;® “he is
called the primal purusha, the great one” ;® it is he “who
created the god Brahman in the beginning, and who com-
municates to him the Vedas also”;* ““who formerly begat
Hiranyagarbha”;® “who himself saw Hiranyagarbha arige”;°
and with reference to the last passage it is then said:—
“ He who in spirit went pregnant with that first-begotten

red wizard (kapilam yishim),” and saw him born.”®  The

word tam pointing back, and the expression jdyamdnam
ca pasyet, compared with pasyate jayemanam 4. 12,

assuredly place the reference to the latter passage, and.

consecuently to Hiranyagarbha, beyond doubt..

Of later Upanishads mention must be made that accord-
ing to Nardyana 1 Brahméin originates from Narayana,
and that according to Atharvasiras 6 the egg of the
universe originates from Rudra, according to Mahi 3
from Ndrdyane, and Brahmén from this in turn. He is
also indicated as the source of kmowledge in Pimnda 1,

!¢ red like gold. 2 S'vet. 4. 18 ; cp. Brih. 2. 4. 10.
8 agryah purishe mahdn, 3. 19 ; cp. makan dtma, Kith. 3. 10, 6. 7.
16.18. 93.4. 64 12. 7 Mentioned in 3. 4 and 4. 12. 45 5.9
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Garuda 3, and (under the name Hiranpyogarbha) Maha
4. In contrast with the self-conscious jives (the individual
soul) Hiranyagarbha is described in Nrisimhott. 9 as “ self-
conscious of all” (sarvdhammdnin).

To the series of primeval beings, primeval waters, and
first-born (Brahmdn, Hiranyagarbha) there corresponds
the description of pususha, avyaktam, and mehdn dtmnd
given after abandoning the mythological form in Kath. 3.
10=11, 6. 7-8, as the three carliest principles. Here, in con-
trast with the individual &tman, the makdn dtmd (the great
self, corresponding to the mahdn purushe of Svet. 3. 19),
is the soul of the universe, s.e. the “ self-conseious of all”
Hiranyagarbha. Buddhi is still subordinated to the mahdn
dtmd in Kath. 3. 10. A combination of the two leads
later on to the cosmical intellect (mahdn, buddhi) of the
Sankhya philosophy. On other lines the rofs of the Neo-
platonists that emanates from &, just as the * pure knowing
subject” (the eternal eye of the universe) of the philosophy
of Schopenhauer, corresponds to the cosmical intellect as
sustainer of the universe ( Hiranyagarbha, Mahdn). For
the metaphysical comprehension of the universe this idea
is indispensable. We know (and the Indians knew also
as early as Brih. 2. 4. 5) that the entire objective universe
is possible only in so far as it is sustained by a knowing
subject. This subject as sustainer of the objective universe
is manifested in all individual subjects, but is by no means
identical with them. For the individual subjects pass
away,! but the objective universe continues to exist without
them ; there exists therefore the eternal knowing subject
also (Hiranyagarbhe) by whom it is sustained. Space
and time are derived from this subject. It is itself aceord-
ingly not in space and does not belong to time, and there-

. fore from an empirical point of view it is in general non-

existent ; it has no empirical, only a metaphysical reality.

1 ¢ After death there is no consciousness,” Brih. 2. 4. 12 ep. 3. 2. 12.
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VII. Bramwman as PRESERVER AND RULgr

L. Brahman as Preserver of the Unwiverse

Since in reality the dtman alone exists, and the ymiv erse,
so far as it has a general existence, is essentially only the
atman, it follows that the things of this universe, so far as
we may concede to them a reality at all, can only hold it
in fee from the dtman. They are related to the latter as
the sparks to the fire whence they leap forth, and with
which they are essentially identical in nature :——¢ As the
tiny sparks leap forth from the fire, so from this 4tman all
vital spirits spring forth, all worlds, all gods, all living
creatures.”* This illustration is expanded in greater detail
in Mund. 2. 1. 1:—

As from the well-kindled fire the sparks,
Essentially akin to i, leap forth a thousandiold,
So, my dear sir, from the imperishable

The varied living creatures come forth,

And return into it again.

All the things of the universe are, as this passage asserts,
“essentially akin to it,”% are the Atman himself, and it
is he alone who lies outspread before our eyes as the
entire universe : —

Fire is his head, sun and moon his eyes,

His ears the regions of the sky,

His voice is the revelation of the Veda,

Wind is his breath, the world his heart, from his feet arises the earth,
He is the inner self in all ereatures.® %

How the one dtman is expanded into the manifold
universe remains a mystery, and can only be explained by
illustrations. Thus in Chénd. 6. 12 the teacher causes a

fruit of the Nyagrodha tree (whose shoots grow downwards .

1 Byih. 2. 1. 20 ; ep. Kaush, 4. 20.

% sardipa, or soardpe, “having its form.” 3 Mund. 2. 1. 4.
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and strike new roots in the earth, so that a whole grove
springs up from one tree), to be brought and opened, and
after the student has found in it only a guite small kernel,
and within this nothing at all, the teacher addresses him :
—*“The subtle essence, which you do not observe, my dear
sir, from this subtle essence in truth this great Nyagrodha
tree has sprung up. Be confident, my dear sir, whatever
this subtle essence is, of which this universe is a sub-
sistence (a ‘having this as its essence,” autaddtmyam), that
is the real, that is the soul, that art thou, O S'vetaketu.”

The expansion of the unity into plurality is elucidated
also by the frequently misunderstood comparison of
Rath 61 -—

Vith its root on high, its shoots downwards,
Stands that eternal fig-tree.

All who here take mile in drdhvemile as plural, and
render “die Wurzeln,” “the roots,” ““les racines,” ete.,
have failed to grasp the meaning of the comparison, which
consists precisely in showing how from the one Brahman
as root the multiplicity of the phenomena of the universe
arises. The universe therefore is likened to an agvattha
tree, in the case of which, like our own linden, from the
one root the rich variety of its hranches and shoots springs.
The difference is that in the as'vattha which represents
the universe the one root Brahman is above, and the
many shoots of its manifestations are here below on the
earth. It is altogether misleading to think here of the
Nyagrodha tree (ficus indice), which sends its shoots
into the earth where they strike new roots. The as'vattha
(ficus religiosa) is entively distinet from it in growth and
foliage. It is interesting to see that the passage of the
Kathaka discussed is to all appearance already referred to
in S'vet. 3. 9. When it is said in this passage :-—* rooted
1 As also Mahéndr. 10. 20.
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in heaven like a tree the One stands,”? the explanation is
found in the passage Kath. 6. 1, and only there.

From the universal diffusion of the atman its ommni-
presence in the phenomenal forms of the universe results,
as is described in Kath. 5. 2, where use is made of the
verse Rigv. IV. 40. 5 :%—

In the ether he is the swan of the sun, in the air Vasu,
The priest at the altar, the guest on the threshold,
He dwells in man and at a distance, in law, in space,

Hg as supreme Right springs forth from the waters, from cattle, right,
and the hills.

With a reference to the verse Vij. Samh. 32. 4, the
divine omnipresence is depicted in Svet. 2. 16-17 —

He is god in all the regions of the universe,
Born of older time and in the hody of a mother;
He was born, and will be born,

Iz present in men, and omnipresent.

The god, who is in the fire and in the water,
Who has entered inte the entire universe,
Who dwells in vegetables and in trees,

To this god be honour, be honour!

It is a consequence of the omnipresence of the Atman
that all ecreatures share in the bliss which is his essence
(sup. p. 140 ff.) —* From a small portion only of this bliss
other ereatures have their life” ;* “ for who could breathe,
who live, if that bliss were not in the akésa; for it ix he
who creates bliss.”* Therefore longing for the dtman is
innate in all beings, and equally for him who knows him-
self as the Atman :—*His (Brahman’s) name is ‘longing
for him’ (tadvanam), as ‘longing for him’ ought he to be
worshipped. He who knows himself as such, for him
assuredly all beings long.”

1 ep. also the tree of the universe in S'vet. 6. 6.

2 =Mahdndr, 10. 6, cp. the further references there.

5 Brih. 4. 3. 32. * Taitt. 2. 7.
3 Kena, 81 ; cp. the saying of Avistotle, kel ¢ be epoperor.
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Every effect in the universe is wrought by the
Atman :— It is he who causes the man whom he will lead
on high from these worlds to do good works, and it is he
who causes the man whom he will lead downwards to do
evil works.”' Even the gods do their work only by virtue
of the power which he confers on them ; no blade of grass
can be consumed by Agni, or swept away by Vayu, apart.
from the will of Brahman.”

The most beautiful picture of the omnipotence of the
imperishable one, t.e. the Atman, is found, partly de-
pendent on the hymn to Prajipati in Rigv. X. 121, in
Yajnavalkhya's discourse with Gargi, Brih. 3. 8. 9 :—

“ At the bidding of this imperishable one, O Géargi,
sun and moon are kept asunder; at the hidding of this
imperishable one, O Gérgi, heaven and earth are kept
asunder; at the bidding of this imperishable. one, O
Garel, the minutes and the hours are kept asunder, the
days and nights, the fortnights, the months, the seasons
and the years; at the bidding of this imperishable one,
O Gérgd, the streams run from the snow-mountains, some
to the east and others to the west, whithersoever each
ooes ; at the bidding of this imperishable one, O Gargi, men
praise the bountiful givers, the gods desire the sacrificer,
the fathers the offerings to the dead.”

This passage, in which all dispositions in space and
time, as well as every effect in nature and every desire of
men, gods, and manes are ascribed to the dtman, has been
often imitated. The comparison of the atman in Brih.
4. 4. 222 to a setu, a word that denotes not only the
(connecting)  bridge,” but also the (separating) “dike,”
depends probably upon its first part which speaks of the
power of the 4tman to keep asunder :—*he is the Lord
of the universe, he is the ruler of living beings, he is the
protector of living beings; he is the bridge which (the

I Kaush, 3. 8. 2 Kena, 17-23. % Quoted in Maitr. 77.
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dike which) keeps asunder these worlds, to prevent their

clashing together.” The last words recur in Chénd. 8. 4. 1 -
—“The 4tman, he is the bridge (the dike) that keeps
asunder these worlds to prevent their clashine tooether.”
When however it is further said :—* This bricéige;neither
day nor night cross, nor old age, nor death, nor suffering,”
etc., we have, with a sudden change of the point of view
in place of the dike that separates the relative parts of thé
universe, a bridge that connects the present with the future
world, And this circumstance affords probably a reliable
Proof of the important conclusion that the similarly sound-
ing words are derived from Brih. 4. 4. 22, and their orieinal
meaning being lost were reproduced in Chand. 8. 4. 1. bThe
conception thus modified of the bridge of immortality is
then further taken over, apparently from Chand. 8. 4. 1
by S'vet. 6. 19 and Mund. 2. 2. 5. The entire precedinc:’
paragraph in Mund. 2. 1 is in reality an interweaving of th
passage quoted * with Rigv. X. 90 and other additiz;ns.2

2. Bralman as Ruler of the Universe

When it is said in the words quoted from Brih, 4. 4. 92
and also in Kaush. 3. 8 (probably in imitation of this
passage)—‘ He is the protector of the universe, he is the
ruler of the universe,” two things are implied : (1) that
the atman as protector of the universe maintains thines
in their condition. This point has heen already dihs-
cussed,—and (2) that he as ruler of the universe ouides
the creatures in their action. For this latter sta-t?ﬂnenf
the principal chapter to be considered, together with
several that bave been already quoted, is Brih. 3. 7, which
treats of the atman as the antarydmin, i.c. the “inner
guide.”  Yéjhavalkhya begins his instruction on this
subject in Brih. 3. 7. 3 with the words:—“He who
dwelling on the earth is distinet from the earth, whom

! Brih. 3. 8. 2 See Deussen, Upan., p. 550 {.
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the earth knows not, whose body the earth is, who rules
the earth from within, he is thy soul, the inner guide,
the immortal.” What is here asserted of the earth is
then further affirmed, with continual repetition of the
same formula, of eleven other natural phenomena (water,
fire, atmosphere, wind, sky, sun, heavenly regions, moon
and stars, ether, darkness and light), then of all living
creatures, and finally of the eight organs (breath, speech,
eye, ear, manas, skin, intellect, seed); all these natural
phenomena, living creatures, and organs are thus the body
of the &tman, but are distinet (antara) from him, do not
know him, and yet are ruled by him from within. The
passage also is frequently used in the sequel. This is
especially the case in Mandiikya 6, and in its reproduc-
tion in Nrisimhap. 4. 1, Nrisimhott. 1, Rimott. 3; also
Brahmop. 1 and Bashkala. A (worthless) definition of
the Antaryimin is given in Sarvopanishatsira No. 19 :—
“When the atman as the cause of the natural constitution
of compounds endowed with the supreme (conscious-
ness) ete., appears in all bodies, like the string threaded
through the store of pearls, he is then called the inner
ouide” (amtarydmin). In the Vedintasira § 43 the
antarydmin is identified with Iswara. A similar place
is held by it in the system of Raménuja.

To the antarydmin of Brih. 3. 7 there corresponds
in the “honey-doctrine” of Brih. 2. 5 the “mighty im-
mortal spirit” (tejomaya amyitamaya purusha), who
dwells in all cosmical and psychical phenomenal forms, and
therefore renders possible their mutual influence. Here
also the valuable fundamental thonght is presented in a
form which for us hag little attraction, in that the same
stereotyped formula is repeated fourteen times in succes-
sion, a different idea being employed each time :—This
earth,” so the section beging, “is the honey of all living
creatures, is the honey of all living creatures ; but that which
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on the earth that mighty immortal spirit is, and that which
Ain relation to the self that corporeal mighty immortal spirit
is, it 13 even that which is the soul (@#man) here. This is
the immortal, this is Brahman, this the universe.” The same
which is here affirmed of earth and body is then further
affirmed, with invariable repetition of the same formula, of
water and seed, fire and speech, wind and breath, sun and
eye, etc. The eye is nourished (exists) by the sun, and the
sun by the eye (it would not be there if no cye beheld it),
and this mutual dependence is only possible because in both
the same mighty immortal spirit, v.e. the Atman, dwells.!
By the side of these leading passages it will be
sufficient merely to make brief mention of the twelve or
sixteen purushas put forward as Brahman by Balaki
Gargya in Brih. 2. 1, Kaush. 4, with which Ajitasatru
contrasts the Atman as he “who is the creator of all
those spirits, whose work this universe is.”? .Just as the
eight purushas regarded as the Atman by Vidagdha
‘Sakalya in Brih. 8. 9. 10-18, 26 (corporeality, desire, the
sun, hearing, the shadow, the mirror, water, the son), with
which Yajfiavalkhya contrasts the * spirit of the Upani-
shad doctrine” (aupanishada pwrusha), ©“who impelling
asunder. these spirits, and driving them back, steps over
and beyond them,” z.e. who spurs them on to their work,
recalls them from it, and is pre-eminent over them.®

3. Freedom and Constraint of the Will

In connection with the doctrine of Brahman as ruler

of the universe, we propose briefly to consider the question
of the freedom and constraint of the human will. Since
the entire universe, so far as in general it has any exist-
! In the introduction to our translation of this paragraph (Upen,, 1. 420)

we have already called attention to the similar teaching of Kant of the
“affinity of phenomenal forms” which is possible only through the

“synthetic unity of apperception,” 4.e. through the knowing sulijeet.
2 Kansh, 4. 19. 3 Brih, 3. 9, &6,
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ence, is only the self-manifestation of the 4tman, there
can be as little question in the Upanishads as with Spinoza
of a freedom of the will within the range of nature. Such
a freedom would assume a different character of the 4tman.
The standpoint of the Upanishads therefore iz a rigid
determinism :*—* Man is altogether fashioned out cf desire
(kdma) ; according to his desire is his discernment (kretu) ;
according to his discernment he does his work (karme).”?
““At the bidding of this imperishable one, O Gérgl, men
praise the bountiful givers, the gods desire the sacrificer,
the fathers the offerings to the dead.”® They all, men,
gods and fathers, cannot act otherwise than is in harmony
with their nature. *“For just as men here below pursue
the aim after which each aspires, as though it were done
at command, whether it be a kingdom or an estate, and
live only for that (so in their aspiration for heavenly
reward they are the slaves of their desires).” *

The words that immediately follow stand in sharp
contrast to this statement. Just as Kant, after having
in the most decisive manner affirmed the empirical con-
straint of the will by the eclipse of the sun which
may be calculated beforehand, forthwith asserts in the
very same line  that man is free,”® so it is said further
on in the passage quoted :—* Therefore he who departs
from this world without having known the soul or those
true desires, his part in all worlds is a life of constraint ;
but he who departs from this world after having known
the soul and those true desires, his part in all worlds is
a life of freedom.”® The meaning of this contrast is
evident ; as sharers in the continuity of nature we are,
like it, subject to necessity; but we are free from it as

1 Brih. 4. 4, 5.

¢ Compare the similar remark in ¥atap. Br. X. 6. 3, and Chind. 3. 14. 1.

4 Brih. 5. 8. 9. + Chénd. 8. 1. 5.

& Krit. d. prokt. Vernwaft, p. 120, Kehrb.

¢ Chand. 8. 1. 6 ; cp. the similar statements in Chand. 7. 25. 2, 8. 5. 4.
14
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soon as, by virtue of the knowledge of our identity with
the atman, we are set free from this continuity of nature.
That the 4tman is exempt from the constraint of causality
we have already seen (p. 154 ff.). Bach of usis this eternally
frec &tman. We do not first become the &tman, but we
are ib already, though unconscious of the fact. Accord-
ingly we are already free in reality, in spite of the absolute
necessity of our acts, but we do not know it. “Just as
he who does not know the hiding-place of a treasure
of gold does not find it, although he may pass over it
again and again, so none of these creatures find the world

of Brahman, although they daily enter into it (in deep.

sleep) ; for they ave constrained by unreality.”' * Those
therefore who find this world of Brahman by Brahma-
céryam (a life spent as a Brahman student in study and
self-mortification), of such 1s this world of Brahman, and
such have part in all worlds in a life of freedom.”* The
constraint of the will, absolute as it is, yet belongs entirely
to the great illusion of the empirical reality, and vanishes
with it. The phenomenal form is under constraint, but
that which makes its appearance in it, the atman, is free.
The real consisteney of the two points of view is expressed
in thewords —“ It is he who causes the man whom he
will lead on high out of these worlds to do good works,
and it is he who causes the man whom he will lead down-
wards to do evil works.”? How this thought assumes the
form of a doctrine of predestination, in proportion as the
Atman is conceived as a personal god, has been already
shown (p.172ff.). But the entire doctrine of predestination,
like the theism on which it depends, is in the Upani-
shads only an attempt to express in empirical forms
what is essentially foreign to them. The eternally free
ftman, who determines our doing and abstaming, i not
another, contrasted with us, but our own self. Therefore
L Ohind. 8:3. 2. 2 Chand. 8. 4. 3. # Kaush. 3. 8,
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it is said of the dtman :—*“ He fetters himself by himself
(mbadhndty dtmand dtmédnam), like a bird by its nest.”!
And in Pras'ma 3. 3 the answer to the question, how the
Atman enters into this body is given:—*“he enters into
this body manokritena,” which if we follow Sankara would
here mean ““by the action of his will,” although grammar
requires a different conception (as mamno-"kritens, “ uncon-
sclously),” an objection which (in spite of Rigv. I. 187. 7)
it is difficult to pass by with a sandhir drshah (as Anan-
dajnana says).

4. Braliman as Providence

While the control of the universe may be ascribed to
an impersonal principle (acting as antarydmin, “inner
guide”), Providence implies a personal God. In
harmony with this in the ancient Upanishads we see
a belief in Providence, like theism, make its appearance
only here and there as a poetical form of representation.
It is only in the later Upanishads that with the personi-
fication of the &tman belief in a divine providence also
acquires a firmer consistency. The conception of Ait. 1. 2
1s mythical throughout, describing how the deities, (i.e.
the organs of sense and the corresponding nature gods),
produced by the dtman from the purusha, plunge into the
ocean, suffer hunger and thirst, and then receive from the
dtman mankind allotted to them as a domicile, in which
they may enjoy food, which they are then however
compelled to share with the demoniac powers of hunger
and thirst. The “ well-being ™ also (2.e. probably “adapt-
ability ”) which in Taitt. 2. 7 is declared to be the
essence of the universe, and (by means of a play on the
words sukrita and svakrite) is deduced from the fact that
the universe is only a self-manifestation of the Brahman
who is essentially bliss, can only be regarded as the first

1 Maitr. 3. 2.
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germ of a belief in a providence that guides to ends.
Such a providence appears more clearly as early as Kath.
5. 13—

He who as the eternal creates the temporal,

Himself pure bliss, as spirit creates the spirtits, as one the many,
He who, the wise, sees them dwell in himself,

He alone and no other has eternal peace.

The concession which the first half of thig verse makes to
theism is retracted in the second half, and it is character-
istic that in the reproduction of this verse in S'vet. 6. 13
the second half is altered in a theistic sense :—

He who by examination (sahlhyam) and devotion (yoge)
Knows this primeval one as god, is freed from all fetfers.!

A significant advance in the direction of theism and
belief in providence is found in the thought which is
repeated from Kath, 5. 13 in Is4 8, where it is said
(word for word ) :— The wise, thoughtful, all-comprehend-
ing, self-existent one has assigned ends ydthatathyato
for all time.” The word yd@thdtathyato, interpolated later
as the metre shows, gives evidence of a further advance
upon the original verse; “in proportion to the quality,”
i.e. according to (yathd) the works of the individual soul,
so (tathd) has the wise thoughtful one (kawvir manishi)
determined beforehand the ends (the fruit of actions, the
doing and suffering of each soul). This is already, unless
we have read too much into the verse, the part which
isware plays in the later Vedinta. The works of the
soul are the seed-corn, which in close correspondence with
its quality is made to grow by god as the rain ; just as by
the seed the plant, so by the works of the earlier existence
the future life is determined both as regards its doing and
its suffering. A clear distinction between these two is not

1 According to some, the author here, as a foundation for his theism,
appeals to the atheistic Sinkhya system |
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to be found even in the later Vedanta. In general this later
Vedéinta standpoint is anticipated by the Svetisvatara
Upanishad, which in harmony with its theistic eolouring
depicts the dtman as  the overseer of actions,”* ““ the only
free one, who multiplies the one seed of many who are by
nature free from actions,”® who apportions to each his
qualities,” who executes justice, restrains the evil, allots
good fortune,* “who, himself colourless, but endowed
abundantly with powers, assions the numerous colours

to appointed ends,”® who brings to maturity the actions -~

of the soul —

When every birth comes to maturity with his being,
‘Whatever is to ripen, he makes it all to grow ;

He as one, guides here all and each,

Apportioning to each his peculiar gifts

It is moreover characteristic of this Upanishad (which
we compared above to a codex palimpsestus), that the
ancient Upanishad thought ever and anon makes itself
apparent through this elaborate theistic doctrine of re-
compense ; by virtue of which it iz God Himself who
fetters Himself as soul to continually new forms cor-
responding to the actions that have been committed :—

As soul he chooses many forms both gross

And subtle, corresponding to his virtue;

And that which bound him by the power of his work and of himself
. To this, binds him also to another.”

We see therefore the thinkers of the Upanishads, after
they have wandered in obedience to the empirical determi-
nation of their intellect, into realistic modes of repre-
sentation, constantly returning to the original idealism.

1 Srvet. 6. 11,

2 8'vet. 6. 12 ; in reality the soul is actionless like the 4tman, whieh it is.
¢ S'wet, 6. 4. 4 Stvet. 6. 6. 5 Sveb. 4. 1.

& S'vet. 5. 5. ¥ Slyet. 5. 12.
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5. Cosmography of the Upanashads

The views that are found in the Upanishads with
recard to the universe and its parts are scanty in detail,
and possess little consistency.

As concerns, to begin with, the geographical horizon,
it is seen to be essentially limited by the ranges of the
Himélaya and Vindhya on the north and south,® and by
the river basins and mouths of the Indus and Ganges on
the west and east. Day is born in the ocean towards the
east, night in the ocean towards the west.?  “ These
streams, my dear sir, flow in the east towards the
morning, and in the west towards the evening; from
ocean to ocean they flow (uniting together), they become
open sea.”®  What lies beyond these limits appears to be
unknown. Only in a quite late Upanishad that is founded
upon the Rimiyana is mention made of Lankd in (sic)
Ceylon * and similar names. But even the country of the
Indus appears as almost unknown. Noble steeds are
brought thence,’ perhaps salt also;® the people of
Gandhira (west of the Indus, and south of Peshawar)
appear in Chand. 6. 14 as distant ; the Brahman students
penettate in their wanderings as far as the Madras (on
the Hyphasis).” Just as Yajnavalkhya appears as the
greatest personality in the Upanishads, so Janaka appears
as the centre of the intellectual life of the court that
surrounds him ; he iz king of Videha (north-east of Patna),
where in Brih. 3. 1. 1 the Briahmans also of the Kuruns
and Pafncélas (who dwell farther west, between the
Ganges and the Jumna) gather together to the great

! Kaush. 2. 13. ? Brih. 1. 1. 2.

2 (thand. 6. 10. 1; whether we are to think here with Sankara én loe, of a
return of the water of the sea into the rivers by means of clonds and rain is
in view of the wording of the text very questionable ; ep. Chind. 2. 4. 1.

+ Ramap(rvat. 43. 45. 3 Brih. 6. 1. 13.
& Brih, 2. 4. 12, 4, b. 13 ; ep. Maitr. 6. 35. G Bt s e it = B e S
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argumentative contest described in Brih. 8. 1-9. Together
with these, reference iz made to the courts of Ajitasatru,
king of Kési (around Benares),' and of Jivala, king of the
Pasicalas.? The Kekayas, on the upper course of the
Hydraotes, as repositories of the knowledge stored up in the
Upanishads, seem to belong to the far north-west; whose
king As'vapati:imparts instruction on the Vais'vanara to
the six Brahmans who approach him.* Apart from these,
in the enumeration in Kaush. 4. 1 of the peoples who
have sought the remowned Vedic scholar Gérgya Balaki,
are named probably all the tribes who took an active part
in the intellectual life of the period. They are these : —
the Usinaras, Satvans, and Matsyas, west of the Jumna ;
the Kurus and Paiicdlas between the Jumna and Ganges ;

the Kéwis east of the latter, and still farther east the

Videhas. No common name for the Aryan races or their
country is found in the ancient Upanishads. In Nédabindu
12 for the first time Bharatam varsham oceurs as a name
of Aryan India. The “five races of five”* appear to
denote merely the indefinite multitude® of all the races
of mankind.

The earth is surrounded by water.® According to a

late text, it has oceans, mountains, and seven islands or

continents.” The coneeption of heaven and earth as the
two halves of the egg of the universe recurs.® A similar
view appears to lie at the basis of the cosmography
deseribed in Brih. 3. 3. Here the same concentric
arrangement holds in the universe as in the different
layers in an egg, viz.—(1) in the middle the (inhabited)

» 1 Brih, 2. 1, Kaush. 4.
2 Chénd. 5. 3-10, Brih. 6. 2 ; for whom in Kaush. 1 (Vitra Gangyayana is
introduced. :
 S'atap. Br. 10. 6. 1, Chéand. 5. 11-24.
£ pafica padieajondh, Brih. 4. 4. 17 ; ep. the remark there.
5 ep. puneanadam, Allgemeine Einleitung, p. 73. & Chind. 3. 11. 6.
7 Nrisithhap. 1. 2, 5. 2. 8 Chand. 3, 19,
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world, (2) around this the earth, (3) around this again the
sea. The world is in breadth 32 days’ journey of the
chariot of the sun, the carth 64, the sea 128 ; according
to which measurement the diameter of the egg of the
universe would amount to 416 courses of the sun.
““There,” v.e. where heaven and earth as the two layers of
the egg of the universe meet one another, “isa space as
broad as the edge of a razor or the wing of a fly ” (between
the two layers), through which aceess is obtained to the
place where the offerers of the horse-sacrifice are, c.e.
probably to the “hack of heaven” (ndkasya prishtham)
mentioned in other passages as being “free from suffer-
ing,” where according to Taitt. Ar. 10. 1. 52 union with
Brahman is obtained,? but according to V4j. Sammh. 15. 50
recompense for good works, and the latter aceording to
Mund. 1. 2. 10° is transitory. A second scheme of
eosmography, though put forward by Yajiavalkhya in
Brih. 3. 6 in the same context, is irreconcilable with that
mentioned in Brih. 3. 3. According to this theory the
universe inwoven with the water is besides “inwoven and
interwoven ~ with ten other layers, v.e. is overlaid by them,
or, perhaps more correctly, is altogether surrounded by

them.” These ten layers (the worlds of the wind, the

atmosphere, the Gandharvas, the sun, moon, stars, the
gods, Indra, Prajapati and Brahman) recall the degrees of
bliss of Brih. 4. 3. 33 and Taitt. 2. 8, as well as the
stations of the way of the gods.* The difference is that in
these, as we shall see later, measurements of time and space
are co-ordinated together, exactly as in Chand. 2. 10. 5
similar terms are added together without consideration.”
The prevailing view in the Upanishads is the

L makam=mno albam, Chind. 2. 10. 5.

% brahme, salokatd ; cp. also Mahdnfr. 1. 1, 10. 21, 63. 5.

% ep, Kath. 3. 1.

* Chand. 4. 15. 5, 5. 10. 1-2, Brih. 8. 2. 15, and especially Kaush. 1. 3,
5¢p. also Brih. 1. 1.
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traditional one, according to which there are three world-
regions, earth, air and heaven, to which Agni, Vayn and
Aditya correspond as rulers! The fragment of a verse
also which is inserted in Chand. 8. 3. 3 is to be interpreted
in this sense (that this is so is shown by Atharvav. 5. 4.3
also) —tritiyasydm ito divi. The reference is not here,
as often elsewhere, to three heavens, but the words mean,
—+*In the heaven, which is (reckoned) the third from
here.” According to Ait. 1. 1. 2 the primeval waters
extend above and below the three regions (earth, air and
heaven). Brih. 3. 8. 4 teaches that all three are inwoven
in the 4késa, as the latter in Brahman. Very often earth,
air and heaven are denoted by the three mystic syllables
of the sacrifice (vydhritis) blir, blvah, svar.  In Taitt.
1. 5 a fourth makas is added to them, denoting probably
Brahman. Later, three higher worlds, janas, tapas, and
sertyam, were imposed above these four, and so the number
seven was obtained, the first mention of which as far as
our knowledge goes is in Mup{}, 1. 2. 8, and the first
enumeration of them in Taitt. Ar. 10. 27-28. Later lists
are given in Nadabindu 3-4, Nrisirahap. 5. 6. In course
of time a distinction was drawn between bhdr, bhuveah,
svar, mahas, jana(s), tapas, and satyom as the seven
upper worlds, and atala, pdtdle, viale, sutala, rasdtala,
mahdtala, taldtale ® as the seven lower. Even this number
was exceeded, and in Atharvasiras 6 nine heavens, nine
atmospheres, and nine earths are reckoned.

The number also of the heavenly regions is differently
given. In Chénd. 4. 5. 2 four are enumerated (east, west,
south and north; five in Brih. 3. 9. 20-24; six in Brih.
4.2. 4, Chand. 7. 25; eight (four poles, and four intermediate
between the poles) in Maitr. 6. 2, Rimap. 71-72, 87, 89.

1 Chand. 1. 3. 7,2 21. 1,3. 15. 5, Brik. 1. 2. 3, 1. 5.4, 3. 9.8, Prasna
5. 7, ete.
2 Aruneya Up. 1; ep. Vedintasira § 129,
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Astronomical conceptions are only slightly developed
in the Upanishads. Sun and moon enter principally into
consideration, in so far as they form stations for the
soul on its journey to the other world, a subject that will
later demand treatment. If the texts of Chind. 4. 15. 3,
‘5. 10. 2 are to be followed, the sun is nearer to us than the
moon. The red white and black aspects of the sun depend,
according to Chand. 8. 1 f, on the juices of the different
Vedas dissolved init. Aecording to Chind. 6. 4. 2-3, sun
and moon also, like everything else in the universe, consist
of the three elements; the red in them of fire, the white
of water, the black of earth. The sun moves in winter
and summer alternately for six months to the south and
six to the north.' It is dise-shaped (mondalam).® The
purusha of the sun dwells therein, who is usually hidden
by the rays® but by these same rays is brought into
connection with the purusha in the eye,* or with the veins
of the heart.” The moon is (as in Rigv. X. 85. 5) the
soma cup of the gods, which is alternately drained by them
and again filled ;® on the other hand, the waxing and
waning of the moon depend on the arrival of the dead
therein and their return.” The two conceptions are cor-
bined in’ Brih, 6. 2. 16. According to Brih. 1. 5. 14,
the moon is Prajpati as prina, whose fifteen parts
alternately disappear and are again restored. At an
eclipse the moon is held in the jaws of Rahw.® All night
long the moon holds on her course among the other con-
stellations (nakshatram), on which she depends like the
Saman on the Ric.®> The same 27 constellations are
traversed, according to Maitr. 6. 14, by the sun on his
yearly journey, and therefore on each of the twelve

3 Chand. 4. 15. 5, 5. 10, 1-3, Brih. 6. 2. 15-16.
2 Brih. 2.2 3, 5. :1 2-3, Mahénir. 13.

¢ Brih, 5. 6. 2, B 15 Is¢; 16. £ Bl B, 502, 5 Chand. 8. 6. 2.
Y Chand. 5. 10. 4, 7 Kaush, 1. 2, 2. 8 ; differently in 2. 9.
% Chénd. 8. 13, 1. 9 Chénd. 1.6. 4

e
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months 3% aksha tras, i.e. nine quarters (navdimsakam)
of them are covered. The planets (grahah) are first
mentioned in Maitr. 6. 16. In a very late text’ their
number ig given as nine, and therefore together with sun
and moon Rdhw and Ketu also (the head and tail of
the dragon) are reckoned with them. Sukra, Venus,® and
Sani, Saturn are especially mentioned with Rahu and
Ketu? Of movements affecting the cosmos there are
mentioned in Maitr. 1. 4 :—*the drying up of great seas,
shattering of mountains, oscillations of the pole-star
(dhruve), straining of the ropes of the wind (which bind
the constellations to the pole-star), sinkings of the earth,
and overthrow of the gods from their place.”

As curiosities of natural science we will cite further
that the rain has its origin from the sun,® while heat
occasions storm and ran® just as indeed in men warmth
draws forth sweat and heat tears of pain ;¢ also that accord-
ing to Maitr. 6. 27 ““a piece of iron buried in the earth
enters forthwith into the substance of the earth.” The
anatomical and physiological views of the Upanishads will
later on be discussed.” '

VIIT. BrarMaN AS DestRoYER OF THE UNIVERSE

1. The Kalpa Theory of the later Vedanta

Before we trace in the Upanishads the development
of the doctrine of Brahman as destroyer of the universe,
it is worth while to glance at the theory of the later
Vedéinta, which is the result of this development.
According to the Vedéinta system, the actions of each life-
history find their precisely equivalent recompense in the

2 Maitr. 7. 3. 3 Maitr. 7. 6.
4 Chand. 7. 11. 1.

1 Ramottarat. 5.
4 Mahéndr. 63. 16, Maitr. 6. 37 ; cp. Manu 3. 76.
& Chand. 6. 2. 3. T Chap. XI1. 6.
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next succeeding life. TFach life both in doing and in
suffering is only the fruit of the actions of g preceding
birth. Hence it follows that each existence always pre-
Supposes an earlier, that consequently no existence can be
the first, and that the migration (sosisdra) of souls is
maintained from all eternity. The absence of a beginning
of the samsiira (serinsdrasye andditvam) is therefore a
necessary consequence of the Vedanta teachi ng ; and this
18 not only assumed hy Gaudapida’® and defended by
Sankara, but occurs also already in the sfitras of
Badardyana,® and is actually found in some of the later
Upanishads.® This absence of a beginning to the circuit
of the souls’ migration is in contradiction to the numerous
creation theories of the Upanishads, which collectively
teach a creation of the universe at one time, as is at onece
proved by the constantly, recurring expression, At the
beginning.” * TIn order to assert the absence of a begin-
ning of the samsara as demanded by their system, and yet
to uphold the Upanishad doctrine of a creation, the theo-
logians of the Vedanta conceive the creation of the universe
as an event recurring periodically from all eternity. The
universe created by Brahman persists through an entire
world-period (kalpa), after which it returns into Brahman,
only to issue again from him : since at each dissolution of
the universe there are works of the soul that still survive,
and these demand for their expiation & renewed existence
and therefore a re-creation of the universe
All living beings, 0 Kaunteya,
Return back into my nature

At the end of the world ; at the world’s beginning
I re-create them anew.® '

* Mindiakya-kirika 4. 30, : 22136

®e.g. Sarvop, 23 ; ep. the drastic description of Yogatattva 3-5,

*agre, Ait. 1. 1, 1, Chand. 8. 19. 1, 6. 2. 1, Brih. 1, 2, 1,1.4.1, 10, 17,
5.5. 1, Taitt. 2, 7. 1, Maitr. 2. 6, 5. 2.
? Bhag. Gitd 9. 7, ep. 8. 17-19.
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For proof Sankara relies, as perhaps Badariyana before
him," on the verse in Rigv. X. 190. 3 :—-
Stryd-condramasan dhatd yathapirvem akalpayat,

in which according to the context yat?&-cij;ni?"ns’&m fsi.griiﬁes
ouly “ one after the other,” not as Sankara %rnalntam-.gh,“ as
before.” The other passage also, on which his theo:E'y rests -
—“1 will enter into these three divinities with this 11&*111%
self,”® does not prove, as he believes, that t-he_“ living se-lf

existed already before the creation. This entire conception
of a periodically recurring creation and destruction of the
universe is still entirely foreign to the older U pa.n%shads. .In
order to trace its origin we shall have to distinguish, ( 1) the
return of individuals into Brahman, (2) that of the universe.

2. Return of Individuals into Brahman

The first starting-point of the conception of Brahman
as destroyer of the universe is formed probably by the
fact of death, which presents itself as the result of
experience, and engages attention at all 1‘3111188, and there-
fore also as early as that ancient period. After men
had become accustomed to see in Brahman the power
which as prdna brings forth and sustains life, it was an

- easy step to restore it to the same power ‘“when it
o

wearies of bearing the burden,” and to see in Brahman
as prdana “the cause of death and of life.”* _Thel_'efore
as early as Satap. Brah. 11. 3. 3. 1 we find it said -
“ Brahman handed over the creatures to death”; zu{d in
Satap. Brah. 13.7. 1. 1 again :—* He sacrificed hi.m.sellf in all
beings, and all beings in himself.” This thought is f‘urthm'
expanded by the Upanishads. In Bmh. 1. 2. 1 “death
and hunger” (mrityur, asandyd) figure as creators of the
universe :—*“all that he created he resolved to devour;

S % p. 495. 7.
9 Chind. 6. 3, 2. * Taitt. Ar. 3. 14, 1-2, Atharvav. 11. 4. 11.
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because he devours (ad) everything, therefore is he the
Adity (the infinite).” And in Brih. 1. 5. 3 Prajapati
creates the all-embracing principles, manas, speech and
prina, as food for himself. In the words of Kath. 2. 25 —
He consumes both the Brihman and the warrior,
As though they were bread soaked in the sance of death,
a poetical echo of passages of this kind seems to be before
us. In Chand. 1. 9. 1 it is said of the Akdsa (ether,
space, as the symbol of Brahman):—“1It is the dkisa
whence all these creatures proceed, and into which they
again descend.” And in Taitt. 3. 1 a distinctive mark
of Brahman is given :—* That in truth out of which
these beings arise, by which they when they have arigen
live, into which they at death again enter, that seek to
know, that is Brahman” In all these passages the
reference is solely to the descent of individual beings
into Brahman, not to that of the universe. So also in
Mund. 1. 1. 7, where Brahman is compared to the
spider, which sends forth the threads and draws them
in again; and in Mund. 2. 1. 1, where living beings in
their numerous kinds issue forth from the imperishable
and enter into him again. In the same sense it is said
of the dtman in Mind. 1. 6 :—“He is the cradle of the
universe, for he is the creation and the end of living
beings”; and in Nardy. 1 of Néarayana —* All gods, all
rishis, all metres, and all erecatures originate solely from
“ Nardyana, and are lost in Nardyana.” We may compare
also the beautiful verses of Culika 17-18 —
In him in whom this universe is interwoven,
Whatever moves or is motionless,

In Brahman everything is lost,
Like bubbles in the ocean.

In him in whom the living creatures of the universe
Emptying themselves become invisible,

They disappear and come to light again

As bubbles rise to the surface.

. . L1
. beginning.
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To these passages also the doectrine of the disappearance
of the universe in Brahman appears to be still unfamiliar.
And therefore we must hesitate to find it with Sankara
in the mystical name Zajjaldn,' discussed above;? since
this idea is still foreign to all the rest of the Upanishads,
and the coneeption of Brahman as the cause of the rise,
continuance and disappearance of individual beings is
sufficient, to explain the term. Still less can we refer the
words of Vij. Sammh. 32. 8,
tasman tdam Sain- o vi- Co el Sarvamn,

to a dissolution and re-creation of the universe. Judging
from the entire context, they signify only that the vein is
“ the centre and circumference of the universe.”® The
case stands otherwise with the repetition of these words
in Svet. 4. 11.* Here from their relation to the other
passages of the Swvet. Up. they gain a new significance,
which we now proceed to discuss.

8. Return of the Universe as a Whole tnto Brahman

Among the new and fruitful thoughts in which the
Svet. Up. 1s so rich is to be counted that also of the
periodical dissolution and re-creation of the universe by
Brahman. “He (Rudra as a personification of Brahman)
dwells in the creatures, and burning with fury at the
end of time he as lord dashes to pieces ali ereated
things”;® he regulates all the aims of the creatures,
“until finally the whole is lost in him, who is the
¢ And we must understand similarly the
words of Véj. Sammh. 32. 8 quoted above, when they recur
in this connection;” it is god, “in whom the universe

L Chand. 3. 14. 1. Zp. 1801,

3 ¢p. the translation, Allgemeine Einleitung w. Philosoplie des Veda, 1, 294.
* And in Mahandr. 1. 2, which is dependent upon it.

& Bvet, 3. 2. & Blvet. 4. 1. T Bvet. 4. 11,
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is lost and reappears” (yasmin idam sam- c'a vi- o eti
sarvanm).  This process however of the creation and dis-
solution of the universe is not umique, but is continually
being repeated. In S'vet. 5. 3 “the god, who many times
spreads forth one net after another in space and again
draws it in,” is compared to a spider.’ The reason also
for this periodically recurring re-creation of things Is
indicated in S'vet. 6. 3-4, where it is said, following upon
a description of the work of ereation :—

That which he created he then takes back again,
Becoming one with the being of being;

In order then . . .

To begin afresh the work rich in the gnypas,
Apportioning to each their attributes.

That it is only the soul’s actions which prompt the creator
to “apportion to each all their attributes (sarvan bhdvan
vinayojoyet) is asserted by the immediately succeeding
words :—

Where they are nof there action comes to nought,

Thither he departs actionless, in reality another ;

i.c. where the bhdvas which constitute the empirical
nature-are destroyed by knowledge, actions come to
nought, and a re-creation no longer takes place.

The following passages from later Upanishads that
treat of Brahman as destroyer of the universe are note-
worthy :—

“It is he who, when the universe is dissolved, alone
remains on the watch; and it is he who then (again) from
the depths of space wakens to life the pure spirits.” ?

““ When Rudra lies in the coils of the snalke,then created
things are absorbed into him. When he draws breath,
the darkness arises, from the darkness water,” ete. ;? cp.

1 Asin Mund. 1. 1. 7; ep. S'vet. 3. 1, 6, 10.
2 Maitr. 6. 17. 3 Atharvaciiras 6.
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the preceding passage :— He who consuming all the forces
of life, while eonsuming them, as the eternal one gathers
together and again evolves them,” ete.' This passage may
however also be understood of sleeping and waking.
The fire that destroys the universe (samvartako 'gnih)

15 mentioned in Atharvasikha 1, and in the two reproduc-
tions of this passage, Nrisimhap. 2. 1 and Nrisithhott. 8.
We close with the beautiful verse Kaivalya 19, where he
who knows himself as the Atman speaks :—

In me the universe had its origin,

In me alone the whole subsists,

In me it is lost,—this Brahman,
The timeless, it is T myself!

4. On the Origin of the Doctrine of the Dissoluiion of
the Universe in Braliman

Brahman is the womb whence all living beings proceed,
and it was very natural to assume that they return at
death into Brahman whence they have come forth ; for as
Anaximander already says:—‘ that from which existing
things originate, into it they necessarily also disappear.”
Accordingly we see formulated, as was shown above, in
the texts of the oldest Upanishads and even earlier, the
doctrine of Brahman as destroyer of individual ereatures.
Thence has been developed first in later times, from the
S'vetds'vatara Upanishad and onward, the doctrine of
the periodical destruction of the universe by Brahman,
precisely as the teaching of Heracleitus that all things

- come forth from fire (680s wérw), and return into it (48ss

dvo), signified originally a twofold process linked

together everywhere in the wumiverse in the rise and

disappearance of individual creatures, which was then

however generalised, whether by Heracleitus himself or by

his successors the Stoics, into a periodically recurring dis-
1 Atharvac-iras 4,

5
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solution of the universe in fire (éxmipwoss) and reconstruc-
tion out of it (Sraxdounass). Of the causes which in Greek
philosophy may have led to this generalisation we learn
nothing more precisely. In India to a great extent it
gave support to the doctrine of recompense, inasmuch as
the latter, as already shown, was only capable of being
reconciled with the doctrine of a creation, if for the single
creation taught in the ancient Upanishads there was
substituted an eternally recurring process, a re-creation
of the universe occurring after each dissolution, and de-
termined by the actions of the souls. On its very first
appearance ‘the doctrine of the dissolution of the universe
is connected with that of recompense, as is shown by the
passages quoted above," and especially S'vet. 6. 4 (* where
they are not, there work comes to nought”). Whether
however the original motive for the doctrine of the dissolu-
tion and periodical reconstruction of the universe lay in the
wish to maintain, after the manner of the later Vedinta,
the traditional doctrine of creation side by side with the
later doctrine of recompense; or only in the natural
attempt to generalise the dissolution of objects, which
experience showed to be the case, into a universal
dissolution, just as the entive doctrine of a creation
of the universe originally rested on a generalisation of
the observed origin of individuals,—to decide this is
perhaps not possible in presence of the partial and
ambiguous expressions of the Syet. Upanishad.

I1X. Taw UNREALITY OF THE UNIVERSE

1. The Dactrine of Mdyd as the Basis of all Philosophy

When Kant in hig inquiry into the capability of the
human intellect drew the econclusion that the entire
Lp.224 6.

"DOCTRINE OF MAYA 227

universe, as we know it, is only appearance and not
reality, he said nothing absolutely new, but only in more
intelligible demonstrated form uttered a truth which in
less intelligible shape had been in existence long before
him ; which indeed as intuitive half-unconscious know-
ledge had from the very beginning formed the basis of all-
philosophy. For if the objects of the universe were not,
as Kant asserted, mere phenomena, but exactly as they
appear to our consciousness in space and time had a real
existence apart from that consciousness and in themselves,
then an empirical discussion and inquiry into nature -
would lead to final and sufficient conclusions respecting
the essence of things. In opposition to this empirical
method of treatment philosophy from the very beginning
has endeavoured to find the essential nature, or as it is
usually expressed, the first principle of the universe. This
search moreover always assumes the consciousness, even if
still quite undefined, that this first principle, this essence
of things, is not given already in the objects themselves,
as they present themselves fo our eyes in space and time ;
that, in other words, the entire aggregate of experience,
external and internal, always shows us merely how things
appear to us, not how they are in themselves. And the
eore definitely conscious the several schools of philosophy
are of their proper function as opposed to the empirical
science, the more clearly does this knowledge come to the
front. This is the case in Greek philosophy, when
Parmenides asserts the empirical reality to be mere
show, or Plato to be mere shadows® of the true reality ;
and in Indian philosophy, when the Upanl%h%ds teach
that this universe is not the &tman, the proper ““self” of

' things, but a mere mdyd, a deception, an illusion, and

that the empirical knowledge of it yields no widyd,
no true knowledge, but remains entangled in avidyd in

1 Rep. ¥il, i.
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ionorance. Since the expression mdyd in this sense can be
pointed out only comparatively late, not earlier, that is to
say, than Svet. 4. 10, the theory has been propounded that
we onght to recognise in this doctrine a secondary specula-
tion only developed in course of time from the theory of
the universe adopted in the Upanishads. 'We propose now
to show that this is not the case, but rather that the older
the texts of the Upanishads are, the more uncompromisingly
and expressly do they maintain this illusory character of the
world of experience ; but that this peculiar and apparently
far-fetched idea is seldom expressed in absolute simplicity,
and usually appears under forms which are completely ex-
plained as an adoption of the empirical modes of knowledge
which are natural to us all, and refuse to be shaken off.

9. The Doctrine of Mayd in the Upanishads
There arve in the literature of the Upanishads some
texts which, judged by all external and internal eriteria,
claim a higher antiquity than others; as for example
the chapters of the Brihadsranyaka Upanishad, where
Yajnavalkhya’s views of the universe are developed.” We
shall see how in these chdpters more distinetly than in any
other place the doctrine of the sole reality of the atman
and the unreality of a manifold universe outside of the
ftman is enunciated. First however we propose to show
how, as early as the ancient Vedic philosophy that
preceded the Upanishads, the seed was sown which by
Yajiiavalkhya, whoever he may have been, was developed
into the great fundamental thought of the Upanishads,

which occupies the attention of all succeeding ages.
We saw® how as early as the later hymms of the
Rigveda the thonght was introduced, which here as
always marks the first step in philosophy, the thought

1 Brih. 2. 4, and 3. 1-4. 5.
2 Allgemeine Binleitung v, Philosophie d. Veda, pp. 103-127.
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of the unity of existence. It involves, if only in germ
and half unconsciously, the knowledge that all plurality
—consequently all proximity in “space, all succession in
time, all interdependence of cause and effect, all contrast
of subject and object—has no reality in the highest sense.
When it is said in Rigv. L. 164. 46 :—ekam sad viprd
bahudhd vadants, “ the poets give many names to that
which is only ome,” it is implied therein that plurality
depends solely upon words (“4a mere matter of words,” as
it is said later),' and that unity alone is real. In the
attempt also to define more closely this unity, as we have
traced it through the period of the Hymns and the
Brahmanas, the thought more or less clearly finds ex-
pression that it is not plurality that is real, but only
unity ;—the one, besides which there was no other”;®
“the one, inserted into the everlasting nave, in which all
living beings are fixed.”? When also it is said :—* This
entire universe is the purusha alone, both that which was
and that which endures for the future,” * it is implied that
in the entire universe, in all past and future, the one and
only purusha is the sole real. The common people how-
ever do not know this; they regard as the real not the
stem, but “ that which he is not, the branches that conceal
him” ;° for that “in which gods and men are fixed like
spokes in the nave,” the *flower of the water” (u.e.
Brahman as Hiranyagarbha), ““is concealed by illusion.” ¢
This idealism, which denies the existence of the manifold
universe, gained strength and complete definition by the
introduction and ever firmer grasp of the conception of the

1 Chénd. 6. 1. 3. > Rigv. X. 129. 2.

¢ Rigv. X. 82. 6. “ Rigv. X. 90. 2.

5 asae-ehdlhdm pratishthanttm, Atharvay, X, 7. 21 ; ¢p. also Dhyfinab. 10.

6 mdyd, Atharvay, X. 8, 84 ; on passages like these, and the verse Rigv.
VI. 47. 18, interpreted in a similar sense as early as Brih. 2. 5. 19,—cadro
méydbhih pururdps’ dyate,—the later introduction of the term mdyd into
philosophy in 8'vet. 4. 10 may depend.
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dGtman or self. This conception, as has often been pointed
out, is essentially negative, and to that end claims to strip
off from an object all that can be stripped from it, which
therefore does not belong to the inalienable substance of
its self, and is aeoordmrrly not-self.  So long as only the
dtman of an individual was taken into con‘sideratlon, this
not-self might perhaps be the self of another individual,
and consequently real ; so soon however as the conception
of the atman of the universe, the * great omnmipresent
4tman,” * which is  greater than heaven space and earth,” ?
was attained, that which as not-self was excluded -from
the 4tman was by that very fact excluded from the sum
of being, and therefore from reality. This cosmical atman
moreover, which admits no reality outside of itself, was at
the same time present, small as a grain of rice,” ete.’
whole and undivided in a man’s own self ; and this
identity of the cosmical and the psychical principle was
always visibly preserved by the word édtman :—the self in
us is the pathhnder of the great omnipresent Atman* Tt
is precisely this thought that i¢ the starting-point of the
teaching of the Upanishads as it recurs almost word for
word in the first instance in one of the oldest texts, Brih.
1. 4. 7 (which rests on the authouty of Yéjnavalkhya,
Brih. 1. 4. 8):—“this therefore is the trace of the
universe, which is the 4tman here (in us), for in it man
recognises the entire universe, . therefore is this dearer
t]’.ldf_l a son, dearer than a kmcdom dearer than all else ;
for it is closer than all, for it is this soul (@tmon).”
A further amplification of this thought, which as

already said goes back probably to the authority of

Yajnavalkhya, is found in the discourses of Yéjiavalkhya
with his wife Maitreyi, the high antiquity of which is
testified both on internal grounds and by the double

1 Taitt, Brih. 3.12. 9.7
3 Satap. Brah. X. 6. 3.

2 Satap. Brah. X. 6. 3.
* Taitt. Brih. 3. 12. 9. 7.

-
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recension of it, in two collections which antedate our
Upanishad, and were first united with it at a later period.*
Yajnavalkhya begins his instruction with the sentence :—
“In truth, not for the hushand's sake is the husband
dear, but for the self’s sake is the husband dear.” The
same iIs then asserted, with constant repetition of this
formula, of wife, sons, kingdom, Brihman and warrior
castes, world-regions, gods, living creatures, and the
universe ; they are all dear, not on their own account,
but for the sake of the self. By the self is to be under-
stood here, as the conclusion of the paragraph shows,*
the consciousness, the knowing subject within us. And
the thoucht is that all objects and relations of the
universe exist for us, and are known and loved by us
only in so far as they enter into our consciousness,
which comprehends in itself all the objects of the universe,
and has nothing outside of itself. Therefore it is said
further :—*“The self in truth we should comprehend,
should reflect upon, O Maitreyl. He who has seen, heard,
comprehended and known the self, by him this entire
universe is known.” As the notes of a drum, a conch-

_ shell, or a lute have no existence in themselves, and can

only be received when the instrument that produces them
is struck, so all objects and relations of the universe are
known by him who knows the 4tman.® Tn the dtman as
the knowing subject space with all its contents is inter-
woven ;* all the heavenly regions are its organs;® the
universe of names forms and works, “although it 1s
threefold is one, that is the dtman”; he is the immortal,
which is concealed by the (empirical) reality,” he is the
reality of reality ;7 from him spring forth, as sparks from

1 Brih. 2. 4 and 4. 5 ; cp. Deussen, Upan., pp. 376-378.

¢ Brih. 2. 4. 14. 3 Byih. 2. 4. 7-9.

t Brih. 8. 8. 11, 4. 4. 17. ¥ Brih. 4. 2 4

8 wmaitam safyene channom, Bril. 1. 6.3
7 safyasya satyam, i.e. that of the reality which is truly real.
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the fire, all the vital spirits, all worlds, all gods, all
living creatures;' in him they all are fixed, like spokes
in the nave of a wheel;® “he oversteps in sleep this
universe, and the forms of death”;® only “as it were”
he plans and moves;* only “as it were” is there a
duality’;® only ““as it were” does another exist;® he
stands as spectator alone and without a second ;” there
is in no wise a plurality :*—

In thought should it be heeded,
Here is no plurality anywhere ;
By death is he bound fast to death
Who here contemplates plurality.

The passages quoted belong almost entirely to the
oldest Upanishad literature that we possess, and thus
we meet, not for the first time in the later stream of
this literature but equally at its beginning, a distinet
entirely self-consistent idealism, connected with the
name of Yéjiiavalkhya, and according to which the itman,
v.e. the knowing subject, is the sustainer of the universe
and the sole reality ; so that with the knowledge of the
atman all is known. This thought which first makes its
appearance in the discourses of Yajhavalkhya in the
Brihadaranyaka is never again surrendered, and dominates,
1t is true with certain empirical modifications of which
it will be necessary subsequently to treat, the entire
development of the doctrine of the Upanishads up to
its conelusion with BadarAyana and Sankara. In the
Upanishads we find it appearing in different forms. Thus
upon it depends the question, which stands at the com-
mencement of the Mund. 1. 3 :—¢ What is that, most
worthy sir, with the knowledge of which this entire

1 B;-i_h. 2. 1. 20, 2 Brih. 2. 6. 15.
Sunrityo ripdng, Brih, 4. 3, 7. 4 Brih. 4. 3. 7.

% Brih. 2. 4. 14, , ¢ Brik. 4. 3, 31.

7 Brih. 4.3.82, - $ Brih. 4. 4.19. -
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universe becomes known.” The same question moreover,
going back to Brih. 2. 4. 5 (and 1. 4. 7), forms also the
starting-point of a text so old as Chénd. 6. 1. 2 :—“Have

- you then sought for the imstruction according to which

(even) the unheard becomes (already) heard, the uncom-
prehended comprehended, the unknown known?” The
expressions srutam, matem, vijidtam recurring here
already in the same form suggest a dependence of this
passage on Brih. 2. 4. 5. In another way also we seem
to be able to render this dependence very probable. We
have already above found the Chéndogya Upanishad
reproducing word for word the passage in Brih. 8. 8. 9
touching the atman as holding apart the phenomenal
forms of the universe, as it was condensed in the descrip-
tion of the Atman as “the bridge that holds apart from

' one another,”* and betraying its dependence on the first

passage by the fact that it no longer correctly interprets
the meaning of the repeated words, since immediately
after it represents the bridee separating the phenomenal
forms of the universe as a bridge uniting the present world
with the next. The case is exactly similar when the
assertion of Brih. 2. 4. 5 that with the knowledge of the
atman all is known reappears in Chénd. 6. 1. 2 in the
request for the instruction by which even that which is
still unheard, uncomprehended, unknown becomes already
heard, comprehended, known. For the true answer to
this request clearly consists in the fact that, as Brih.
2. 4. 5 and Mund. 1. 1. 3 agree in stating, with the
knowledge of the &tman all is known. The author
however of Chand. 6. 1 f. does not give this answer,
but develops instead of it his theory of the three
primitive elements, heat water and food, with the
knowledge of which everything in the universe is known,

1 Brih. 4. 4. 22 :—esha sebur vidhorane esham lokdndin asambheddya ; ¢p:
sa sebur vidhyitir eshdm lokdndm asambheddya, Chand. 8. 4. 2.
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because it is only a compound of these ;' and further, in
the three similes of the (white) elay, the (red) copper,
and the (black) iron,? this tracing back of the whife red
and black element in things to water heat and
food is already foreshadowed. The author therefore
has failed to understand the meaning of the request for
that with the knowledge of which all is known (i.e. for
the one dtman); or rather, has intentionally altered it,
and that in a sense which, while he sees the unchangeable
not only in the “ one without a second,” but in his triple
classification also into heat, water and food, abandons the
monism of the doctrine of the Upanishads and arrives
at a triad of invariable essences combined in unity,
thereby laying the earliest foundation for the Sankhya
doctrine of prakritt and the three gunas combined in it.

Otherwise and apart from this resolution of the unity

into a triad, he holds fast to the fundamental proposition
of Yajnavalkhya, asserting that all change is “a mere
matter of words, a simple name,” and that in truth there
are only heat, water and food,? although these last
also, according to his own theory,® are merely trans-
formations of the “ one without a second.” Therefore as a
matter of inference in any ease the qualification * depend-
ing on words and a mere name” would seem to underlie

‘his judgement. All this shows that here the fundamental .

monistic position of Yajiiavalkhya has been taken over from
tradition, but its bearing is no longer perfectly understood.

We meet further on with the same fundamental
prineiple of the sole reality of the Atman (the knowing
subject) and the unreality of all else, when it is said in
Taitt. 2. 6 of the empirical reality :— for this men call
reality ”; and when in Ait. 8. 8 it is explained that all
the phenomena of the universe are ““ guided by conseious-

1 Chénd. 6. 4. ? Very different from the similes of Brih. 2. 4. 71.
% Chand. 6. 4. + Chénd. 6. 2.
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ness, founded in consciousness” ; and when in Kaunsh. 3. 8
the proposition * this also is still a plurality ” is interpreted
to mean that as the spokes in the nave so “the elements
of being are fixed in the elements of consciousness, and
the elements of consciousness in the prana,” seeing that it is
the self of conseiousness and bliss, undecaying and immortal.

In later Upanishads we have to note that the
emphatic denial of plurality in the verse quoted from
Brih. 4. 4. 19 is repeated and amplified in the verses
Kath. 4. 10-11; and that finally, in S'vet. 4. 10, the
advance of the realistic spirit of the Sinkhya is opposed
by the assertion that the whole of prakriti is mere
mdyd.  Faithful to the fundamental principle of
Yajiiavalkhya, the Isé Upanishad in its opening words
requires us “to sink the universe in God,” and adds to
the denial of plurality in verses 12-14 the denial of
change. Mund. 1. 1. 3 makes inquiry, as has been shown,
for the Atman as that with the knowledge of which all
is known. Mandikya 7 deseribes the dtman as “ effacing
the entire expanse of the universe, tranquil, blissful, free
from duality.” And even the late Maitr. Up. 6. 24
explains the proposition that all plurality is mere appear-
ance by the brilliant comparison of the Atman with an
aldtacakram, a spark which, made to revolve, appears

_as a fiery circle. An expansion of this illustration is

given by Gaudapida in the Mandikya Karika 4. 47-52;
and this entire work is in general an elogquent exposition
of the thought of the sole reality of the dtman, which
is traced back to the oldest Upanishad texts, and is
thenceforward uninterruptedly maintained.

8. The Doctrine of Mdayd as it is presented under
Empirical Forms
The philosophy of Yéjnavalkhya, as it meets us in
the Brihad. Up., can be comprised in the sentence :—The



236 THE PHILOSOPHY OF THE UPANISHADS

dtman is the knowing subject in us. Hence it follows
immediately :—(1) That the Atman, as the knowing

subject, is itself always unknowable ; (2) that there is not -

and never can be for us reality outside of the Atman (a
universe outside of our consciousness). Both consequences
are recognised and clearly stated by Yajiavalkhya; they
mark the climax of the philosophical conceptions of the
Upanishads, the first for theology, the second for cos-
mology ; and together they seem to bar any further pro-
gress in philosophical thonght. The inquiring mind of man
could not however rest here; in spite of the unknowable-
ness of the Atman, it proceeded to treat the Atman (z.c.
God) as an object of knowledge ; and in spite of the
unreality of the universe outside of the dtman it proceeded
to concern itself with the universe as though it were real.
This gives rise in theology to numerous methods of repre-
senting the 4tman by the help of metaphor, and these,
though they are based upon an inadmissible drawing of
the dtman down into the sphere of human knowledge,
play around the accepted fundamental dogma of the un-
knowableness of the tman, and are resolved again into it.
And the result of this very application of the categories
of empirical knowledge beyond their rightful limits is that
~ in the cosmology the traditional pantheistic, cosmogonistic
and theistic ideas re-assert themselves even subsequent
to the knowledge of the sole reality of the Atman ; while
they endeavour in various ways to bring a firm convic-
tion of the reality of the external universe, such as is
derived from the empirical capacity of the intellect, into
harmony with this fundamental doetrine of the sole reality
of the 4tman. The fundamental doctrine is thus cloghed
in the empirical forms of knowledge which are innate
within us and assert their right; while the metaphysical
dogma is gradually more and more superseded by empirical
mntellectual methods. In this way is originated a series

—
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of conceptions which, following up what has already been
said, we propose here at the close briefly to survey;
they remodel the original idealism into the theories of
pantheism, cosmogonism, theism, atheism and deism. :

(1) Idealism.—The atman is the sole reality; with
the knowledge of it all is known; there is no plurality
and no change. Nature which presents the appearance
of plurality and change is a mere illusion (mfiyci) .

(2) Pantheism.—The fundamental .ideahstle view,
whose orioinality and high antiquity is certified by the texts
of Yajnavalkhya, unites with the conviction of the reality
of the external universe, founded on the empirical view, to
form the doctrine which occupies the largest place in the
Upanishads. The universe is real, and yet the Atman is the
sole reality, for the 4tman is the entire universe. We may
deseribe this theory as pantheistic, although in its origin it
is very different from modern pantheism. The pant-l.leism
of the later philosophy has been developed as an inevitable
consequence from the theism of the Middle Ages; the
pantheism of the Upanishads is founded on the afitempt
to assert the doctrine of the sole reality of the dtman over-
against the obtrusive reality of the manifold universe.
The Upanishads find a peculiar pleasure in identifying the
Atman as the infinitely small within us with the dtman -
“as the infinitely great outside of us.

(3) Cosmogonism.—The identity of the Atman and the
universe could never be more than a mere assertion. In
order to make it intelligible, a further step was necessary
which transformed empirical methods of regarding things
into metaphysical by substituting for an identity, perpetu-
ally asserted but never comprehensible, the relation of
causality that experience had made familiar, and by
conceiving the 4tman as cause, which produced the umi-
verse from itself as effect. It then became possible to return
to the old cosmogonies, and to revive them on the basis
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of the originally antagonistic Upanishad doctrine. After
creating the universe the Atman enters into it as soul
By this definition the doctrine that the Atman, 7.e. the
self, the soul in ns, is identical with the first principle of
all things, is brought into harmony with the doctrine of
a creation of the universe out of the Atman.

(4) Theism.—The doctrine that the Atman created .the
universe, and then as soul entered into it, is not yet theism,
This step is first taken when a distinction is drawn between
the dtman as creator of the universe and the Atman entering
into the creation, ¢.c. between the supreme and the indi-
vidual soul. They are opposed, at first insensibly, as light
and shadow,' then with ever-inereasing elearness, until the
complete theism of the S'vetasvatara Upanishad is attained.
It is characteristic of this work that, side by side with its
proper theism, all the preliminary steps are retained.

(5) Atheisin.—By this separation of God and the soul
the existence of God himself was brought into question.
‘The soul was contrasted with him, existed therefore in-
dependently and apart from him. The sole function
remaining for God was to fashion forth material nature as
the arena of recompense for the actions committed by the
indepenident, souls. It was only necessary to transfer the
powers needful for this purpose to matter itself, and God
as creator of the universe would be superfluous. Hence-

forward there exist only souls (purusha), burdened with -

their actions and receiving recompense from birth to
birth, and the primitive matter (prakyrite), which evolves
from itself perpetually anew the stage for this recompense.
This is the transition from the Vedanta doectrine of the
Upanishads to the Sankhya system, the origin of which
from the Upanishad teaching will be more closely con-
sidered in the next chapter.

(6) Deism.—When from considerations of practieal

! Kath. 3. 1.
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convenience there is attached to the atheistic Sankhya
teaching, in a purely external manner and without ajﬂ'ect-
ing the essential principles of the system, the doctrme. of
a personal god, there is produced the Yoga system, which
will be discussed later, and which is rather deistic than
theistic. Tt is distinguished from the deism of later times
hy the fact that the latter had endeavoured to find a safe
method of eliminating from the natural order of things
God who had been retained only nominally as cause of
the universe ; while the Yoga was concerned to restore the
conception of God already eliminated in the Sinkhya to
a system which had been devised without it. The two
methods lead to the same result. The system stands by
itself; and the coneeption of God is preserved side by side
with it, but exerts no further influence on its teaching.

X. Tag ORIGIN OF THE SANKHYA SYSTEM

1. Brief Survey of the Doctrine of the Sankhya

The rise of the Sankhya system, the authorship of
which is attributed to the entirely mythical Kapila, is
one of the most difficult and obscure problems in the
region of Indian philosophy. Our previous investigations
will enable us to face this question from the right
standpoint. It will be shown that the Sinkhya in all its
component parts has grown out of the Vedanta of '_c.he
Upanishads, and is nothing more than an extreme carrying
out of the realistic tendency, whose appearance and
gradually increasing influence we have already 'traeed
within the limits of Upanishad teaching itself, in the
pantheistic eosmogonistic and theistic changes of the
fundamental idealistic view. We premise a brief summary
of the leading points of the later Sinkhya teaching, since
this is essential for the understanding of what follows.
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The fundamental conception and ultimate assumption
of the system is the dualism of prakriéi (nature) and
purushe (spirit). There exist together with and in one
another from eternity two entirely distinet essences, but
no attempt even is made to derive them from a higher
unity or to trace them back to it.

(1) The purusha, already existing from the first as a
plurality, the knowing subject, as it is disengaged from
and contrasted with all that is objective.

(2) The prakriti (pradhdnam), comprising everything
that is not purusha or subject, everything therefore which
in any way has merely an objective existence, whether it
is still undeveloped (owyakiom, natura naturans), or
already developed (vyaktam, natura naturata).

Purusha and prakriti, subject and object, are closely
connected together from eternity, or rather appear to be
so, and the sufferings of existence are dependent on this
apparent connection, the removal of which the Sankhya
system sets before itself as its proper aim.

This object is attained as soon as the purusha re-
cognises its entire distinctness (viveka) from the prakrit.
This separateness has existed in fact from the beginning,
but unknown to itself; when once this knowledge has been
gained, none of the sufferings of the universe are any
longer its sufferings.  But they are also no longer those
of prakriti, since all the latter’s sufferings, as soon as it
ceases to be “reflected ” in the purusha, or ““enlightened ”
by him, are no longer experienced and consequently are
no longer sufferings. Deliverance is found in the dissolu-
tion of this bond between purusha and prakriti, which has
an only apparent existence from eternity. For the
purusha this consists merely in its ceasing to illuminate
the sufferings of prakriti; for prakriti, on the other hand,
in that its sufferings are no longer illuminated, con-
sequently are no longer experienced, and therefore cease
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to be sufferings. Deliverance is therefore an event which
does not; concern the purusha (to it nothing happens), but
the prakriti; whence is derived the assertion, strange at
first sight, that “ not the purusha, but the prakriti only is
fettered, 1s a wanderer, and dealivered.”?

This process of deliverance is to be conceived as in-
dividual. There are a multitude of purushas existing from
the beginning. Some of these attain to knowledge, others
do not; the prakriti which is attached to the one gains
deliverance, but not that which 1s bound to the other.
The inference is that for prakriti also the process of
deliverance is not cosmieal but psychical and individual.
The plurality of purushas involves a plurality if not of
the prakriti, yet of that element in it which enters into
activity. Behind the prakriti again, individualised as the
ligam, stands the universal cosmical prakriti, of which
no further mention is made. In any ecase, the entire
process, which we have now to describe, is to be conceived
as repeated for each individual purusha, and therefore as
psychical and individual.

The prakriti, in order to bring about in the purusha
the recognition of its distinctness, and therewith its own
release, unfolds itself repeatedly before the eye of the
purusha.  Sinee the purusha is individual, the self-
unfolding of the prakriti, which ceases in the case of the
purushas that have been delivered, but is perpetually
renewed in the case of the imprisoned ones until they
gain deliverance, must be conceived as individual. It
consists in the evolution of the Mahdn (the Buddhi, “ the
great,” *the consciousness”) from the prakriti, of the
Ahankdra (the “I-maker”) from the Mahdn, and from
the Ahankdra on the one hand manas and the ten
indriyas (the organs of knowledge and of action), and on
the other hand the five tanmdiras (subtle elements), and

1 Saakhya-karika 62,
16 d
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from these finally the five bliitas (elements). The follow-
ing scheme may serve to mark the relation :—

Prakirits || Purusha
| e
Li- Mahén (Buddhn) \\ gam
I o

Ahaikéra

Monas and 10 Indriyas \

5 Tanmdatras

I

5 Bhitas.

The eighteen first products of prakriti, viz.—mahdn,
ahankdra, monas, wndriyas, and towmdtras, form the
subtle body, which surrounds the soul, and accompanies it
on all its wanderings. Tt is termed lisgam, because it is the
“mark ” by which the different purushas are distinguished ;
for in themselves these collectively are mere knowing sub-
~jects and nothing more, and would consequently be com-
pletely identical and indistinguishable, if they had not
their proper liigas (empivical characteristics), differing
from one another. All lingas of course originate from the
one prakriti; but the latter consists of the three gunas
(best translated “ factors”; ep. gumayati, “to multiply”)
sattvam (the light, clear, intellectual), rajas (the active,
strenuous, emotional), and tamas (the dark, gloomy, inert) ;
and the difforent qualities of the lingas depend upon the
different combination of the three gunas. The proportion
of the three gunas in the lingam appears to vary, and to
this cause are due the fifty bhdvas or states of the lingam.

Every life-history is a new self-unfolding of the prakriti
before the purnsha concerned by means of the lingam.
From the tammitras contained in the lingam arise (afresh,

:
|
|
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as we must suppose, at each self-unfolding, each life-
history) the bhdtas or gross elements (ether, wind, five,
water, earth). The consequence is (1) that each purusha,
as 1t has its own lingam, possesses also its own gross world
of matter, arising out of it; and (2) that for the purusha
which has gained deliverance, since there is no further
unfolding of the lingam, no gross world of matter any
longer exists. =~ So that the Sankhya system also is
essentially idealistic, strenuous opponents as its inter-
preters are of the idealism of the Buddhists.

Certainly behind the individual unfoldings of prakriti
by mahan, ahankdre, manas, ete., there must exist a
corresponding gemeral unfolding of a cosmical mahdn,
ahonkdra, monas, ete. Yet this thought occurs quite
incidentally, plays no part, and seems like a forced coneces-:
sion to realism. It is impossible in fact to see what
purpose it would serve, since each lingam evolves from
itself afresh in each life-history the five gross elements,
and therefore the external world of matter.

The original purpose of the system appears to have
been different. The entrance of the ohankdra or “I-
maker” into the order of development points to this, and
is only intelligible if it is in it that the transition lies from
an evolution that is universal and cosmical to one that is
psychical. The prakritz common to all is undoubtedly
cosmical, and the buddhs also seems to be cosmical, as
its name mahdn, “ the great,” indicates, as the intelligence
that issues from the unconscious and sustains the pheno-
menal universe ;' a psychical offshoot of it however as indi-

- vidual buddhz is introduced into the lmgam. The essential

element of the lingam is therefore the ahankdra, as the

principle of individualisation, from whieh are derived on .

the one hand the individual intelligence (manas and the
wndriyas), on the other hand the tanmdtras, and from
L The Hiranyogarbha of the Vedinta,



244 - 'THE PHILOSOPHY OF THE UPANISHADS

the latter the gross elements, renewed for each individual.
When finally the interpreters justify the series buddhi,
ahankdra, manas by pointing out that the manas frames
the ideas, the aliankdre appropriates them to itself
individually, and the buddhi stamps them as resolves
(adhyovasdya), a dependence of the buddhi on ehankdra
and manas would be inferred ; which again would lead us
to expect precisely the reverse genealogical succession.
The more closely this system is investigated the more un-
satisfactory and incomprehensible from a philosophical point
of view will it be found to be. The whole becomes intelligible
for the first time when we regard it as the final resultant and
the blending together of a series of veryheterogeneous ideas,
which have been handed down from earlier times, and the
origin of which we propose now to point out in detail.

2. Orgin of Dualism

As there can be, to use popular language, only one
God and no more, so it is involved in the nature of a
philosophical principle to be a unity, from which the
variety of the phenomenal universe is derived. 1t follows
that monism is the natural standpoint of philosophy, and
wherever dualism has appeared in its history it has
always been the consequence of antecedent stress and
difficulty, and as it were a symptom of the wane of the
philosophising spirit; just as the dualism of Empedokles,
Anaxagoras and Demoeritus was occasioned by the
apparently irreconcilable opposition of the doetrines of
Heracleitus and Parmenides, and the dualism of Descartes
had its ultimate source in the unnatural separation of the
abstract and the concrete representations (cogitatio and
extensio), which began with Plato and Aristotle. In a
similar way the dualism of the Sankhya doetrine also cannot
be regarded as a primitive view of nature; for how should
two principles like purusha and prakriti, distinet from
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first to last, be accidentally lighted upon in infinite space
and infinite time, and further be so marvellously suited
to one another that they could umite to evolve a
universe? The result attained is rather to he conceived
as the consequence of a natural disintegration of the
doctrine of the Upanishads, as we propose now to show.
The thought of the Upanishads in its pantheistic form
asserted, as above shown, that Brahman ereated the
universe and then as soul entered into it.! The individnal
soul is in no respect different from Brahman, but is very
Brahman complete and entire. Individuality as much
as the plurality of souls is mere appearance. This
appearance however is transformed into reality as the
method of empirical knowledge gains acceptance. Pan-
theism becomes theism, according to which the individual
soul makes its appearance over-against the supreme soul
with a reality of 1ts own, and the result is the plurality
of individual souls,—the first dogma which divides the
Sankhya from the VedAnta, and consequently the first
reductio ad absurdum of this theory of the universe.
For the soul remains as before, in accordance with
Yajnavalkhya’s teaching, the Lknowing subject. A
plurality of knowing subjects! What philosophical mind
can admit this thought? The knowing subject is in me
(aham brahme asmi) and nowhere else, for everything
beside me is object, and for this very reason not subject.
A further consequence of theism is atheism. The divi-
sion of the Atman into supreme and individual souls must
Jlead to the destruction of the one branch, the supreme
soul, since it had derived its vital force solely from the
4tman existing in me, which indeed alone exists.  After
its separation from the latter it could only with difficulty
be maintained at all. No more was necessary than to
transfer the creative faculties (the gunas, viz.—sattvam,

1 tat srishtod tad eva anuprdvis’at, Taith. 2. 6.
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rajas and tamas) to matter itself, and God became
superfluious. The Svet. Up. protests in vain against
the irruption of the realistic tendency, in vain asserts
that it 1s the divine power that lies hidden in its own
‘gunas,” that the threads of the web of the pradhdnas
proceed only from God.? that indeed the entire prakriti is
only an illusion wrought by God.* When the existence of
God was no longer certified by my Atman, the attestation
of him in general ceased to be sufficiently strong to prevent
his being abandoned by the unserupulous realism of the
Sankhya ; and in this way from the ancient trinity (god,
universe, and soul), which was in reality a unity,* the
dualism of prakrits and purushe originated. Nothing
further could then be determined as to their origin, or
how they came to be so suited to one another as to be
able to combine for a common end, as the strong man
blind and the lame man with sight.’

3. Ormgin of the Evolutionary Series
~ As early as the cosmogony of the Rigveda there usually
appears at the head of the development of the universe a
triad of principles, in so far as (1) the primal being evolves

fiom out of himself, (2) primitive matter, and himself

takes form in the latter as (3) the first-horn of creation.®
This series of the three first principles, which becomes
more and more typical, is the ultimate basis of the
three highest principles of the Sankhya,—(1) purusha
(2) prakrii, and (3) mahdn (buddhi); except that the
purusha, in consequence of its division into supreme and
individual souls, and the consequent inevitable destruction
of the first (the primal being), continues to exist only in

L Byet. 1. 3. 2 S'vef. 6. 10.

* B'vet. 4. 10, mdydamn tu prakritim vidydd, mdyinem tu mahesvaram.
£ 8vet. 1712, ele. 5 Sankhva karikd 21.

& Hiranpyagarbha, Brahmdn ; sup, p. 1821,

I —
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its derivatives, the individual souls. And these last as such
are no longer a first principle, but, as was shown in tlhe
previous section, appear in co-ordination czont-ms?ed with
the prakriti. An early foreshadowing of this view may
be found already in Brih. 1. 4. 6, when it is said :—* This
only, food and eater, i this entire universe.” These }'\*'01‘(15
are ab any rate interpreted of prakriti and purusha in the
oldest exposition of the Sankhya philosophy .known to
us ! in a chapter which by the direct contrast 1t sets up
between purusha and prakriti opposes itself not only to
the teaching of the Upanishads, even where a tendency
towards the Sankhya is already obsgervable, but also ‘Fo
the remaining parts of the same Upanishad.* This origm
of the three highest principles of the Sankhya explains
also the phenomenon which was formerly unintelligible,
that the intellectual element, after having been assigned
to the purusha (the knowing subject), and t.hgreftt'lre
apparently dismissed, re-appears on the objective side
as buddha or mahdn, i.e. “the great.” This term appears
(as far as we know) in all the passages where the gender
can be determined to be maseuline® and is found as early
as the Upanishads. So perhaps in the verse quotation
Kaush. 1. 7 in the form #ishir brahmamayo mahdn ; as
the mahdn dtmd of Kath. 3. 10, 13 and 6. 7; as the
agryah purusho mahdn of Svet. 3. 19, understanding
the expression to mean “the first arisen great purusha,”
and therefore identifying it with the hiranyagarble of
3. 4, 4. 12, the vishih kapilah agre prasitak of 5. 2, the
jiah sarvagah of 6. 17, and the Brakman of 6. 18, to
whom the primal being delivered the Vedas, and from
whom ancient wisdom has issued forth in 4. 18. It 1s, as
a comparison of these passages proves, Hiranyagarbha,

L Maitr. 6. 10. % er. 5.2 and 6. 11-13.
3 Tt oecurs mostly in compounds as smohad-ddi, mahot-tatévam, “the
essence of the great.”
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first-born in Rigv. X. 121 from the primeval waters, the
intelligent principle of the universe, the mind as sustainer
of the phenomena] universe, which divested of mythological
form comes forth in the Sankhya as the mahdn, ihe r‘osmlcal
buddhi, from the prakriti. From this in turn the
afaa-ﬁ,k(??'a as the individual principle is evolved, on which
again depend the individual organs of knowledge (manas
and indriyas), and their objects (tanmdtras, blitas). By
its entrance into the lingam (the psychical organism) the
mahén or buddhi acquires a psychical significance as the
organ of judgement by the side of its original cosmieal
meaning.

At the basis of the entire formation of this series
appears to be the thoucht that evolution from the
primeval being adopts the same order as the return into
it, only in a reverse direction. Now the Upanishads teach
a threefold return into Brahman,—(1) in sleep, (2) in
death, and (3) in yoga; and in the deseription of this
threefold entrance into Brahman all the principles
gradually come to light which in the evolutionary
‘scheme of the Sankhya are united into one. We will
establish this in a few leading passages.

(1)In the deep sleep, which is an entrance into Brah-
man, according to Chénd. 4. 3. 3, speech, eye, ear and
manas enter into the prina; and according to Prasna
4, in dream-sleep the indriyas enter into manas, and both
in deep sleep into the tejas. In the words that follow * the
entrance of the five bhitas and the five tanmditras into
the dtman is described, together with the five organs of
knowledge and the five of action, and also manas, buddhi,
ahankéra, vittam, tejas, prana, and the functions that belong
to them. It is not expressly stated that the order of
entrance corresponds to the series given from last to first,
but on the analogy of other passages it is quite admissible.

1 Prasma 4. 7 ff.
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(2) At death, according to Chand. 6. 8. 6,' speech
enters into manas, manas into prina, prina into tejas,
tejas into the supreme godhead. Just as here by speech
all the indriyas are apparently intended, so by tejas we
seem to be obliged to understand all the three primeval
elements (tejas, apas, annam, of which indeed, according to
Chénd. 6. 5. 4, speech, prina and manas consist), which, as
we shall see later, have been developed into prakriti with
its three gunas.

(3) In yoga, according to Kath. 3. 10-13,% the senses
and their objects are absorbed into manas, the latter
into buddhi (=jfidnd dtmd = sattvgm), this again into
mahdn atmd, and this finally into evyaktam (=sdnta’
dtma), by which means the purusha is isolated from them
all, and its deliverance is effected. We should thus obtain
for the return into the first principle at death yoga and
deep sleep respectively the following succession : *—

At DeATH Ix Yoca
(Chénd. 6. 8. 6). (Kath. 3. 10-13, 6. 7-11).

Ix Deer SLEEP
(Prisma 4. 7).

pard devatd, pursh dtman

tejas (dpes, annam)  avyaktamn (vdntd’ dtmamn) : {;a;;c:m
: > et
prdna mahdn Gtmd { ahankdre
buddhi Buddhe
THATLES IMARS AATALS
vle (ete)) arthéh and indriydni lenmdtra, bhitta, indriye

With these steps of the invelution into the primeval
essence (that are found at death, in deep sleep, and in
yoga) should be compared the steps of the evolution of
things from the primeval essence, as they appear first in
Mund. 1. 1. 8-9, 2. 1. 2-3 (not yet perfectly distinct, a

Lep. 6. 15, 2
2 Kath. 6. 7-11 1is in essential agrpement
3 The OI‘dEJ. in Prasma 4 is doubtful.
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few points remaining doubtful) and in a more intelligible
form in the later Sankhya :'—

Mund. 1. 1, 8-9.

Mund. 2. 1. 2-3. The Later Sinkhya.

il sarvajial, sorvavid purusho ] i

AR e e P prakivte || purusha
annam (=avydkritamn, atkehoroon )

Sank.)
prdne (= Hiramagarbha, prana Jl, 'ﬂ';min;

Sank.) . ahaikdra

.
= 0 .
TS manas, and fanmdtra  manes and indriyas
organs of sense

satyan, lokah, karmant the elements hutitirs

A comparison of these tables renders it very probable
that the true motive for the order of evolution in the
Sankhya doctrine is, together with the triad of first
principles adopted from the Rigveda (primal being,
primitive matter, Hiranyagarbha, which become purusha,
prakriti and mahan), the succession of entrance into
Brahman in deep sleep, death and yoga, which is taught
in the Upanishads. And thus it becomes intelligible that
when the later followers of the Sankhya endeavour to
justify their order by the psychological process in learning,
they can do it only in an artificial way that from a
philosophical point of view is unsatisfactory.

4. Origin of the Doctrine of the Gunas
The most characteristic feature of the Sinkhya system
is the doctrine of the three gunms, which depends upon
the thought that the three forces that are active in the
psychical organism, viz.—sativaim, rajas and tomes (which
approaches the modern distinetion of sensibility, irrit-
ability and reproduction) are also present in prakriti, and
constitute its entire substance.® Novel as this doctrine
! First perhaps in Maitr. 6. 10.

2 The prakriti is in essence nothing but potentiality (therefore avyakiom),
i.¢. the aggregate of the three factors (gune, formed after duiguna, triguna, ete,
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appears on its first introduction in the Svetdsvatara
Upanishad,' it yet depends upon older prmnicscses. We
beom accordingly with the verse S'vet. 4.

The one she-goat, red and white and blackish,
Casts many young, which are fashioned like to her ;
The one ram leaps on her in the ardour of love,
The other ram abandons her, his companion.

That this verse expresses the fundamental thought of
the Sinkhya doctrine is not open to question. The
manifold relations of the many purushas to the one
prakriti cannot be more effectively illustrated than by the
manifold relations of the many rams to the one she-goat.
Under these circumstances the reference of the description
of the she-goat as “red, white and black” (lohita-sukla-
krishue, au,ouhuo to the reading of Sankara) fo the
three gunas of which prakriti consists is inevital ble. At
the same time however these three expressions, hoth by
the names themselves and by their order, which according
to the Sankhya doctrine ought to be different, point back
to Chand. 6. 4, where everything in the universe is shown
to consist of the three elements (which have proceeded
from the one existing being), heat, water and food. There
is present in all thma’s (fire, sun, moon and lightning are
given as examples) Lhe red (Zo?nta,) heat, the Whlte (s ukfa)
water, and the black (krishna) food. The recurrence of
these expressions in the same order m S'vet. 4. 5 proves
that they are heyond question correctly referred by
Bidariyana and Sankara® to Chand. 6. 4. We must
cp. gqunayati, to multiply), which are involved in all existing things; and
all peychical organisms (liiga) together with material nature (bhdia), whieh
is merely their foil, are derived from the various combinations of these
(anyonya-ablibhava-dsraya-jonana-mithuna). Everything that is is therefore
a product of sattuam (joy, dkia), rajus (pain, veicos), and tamas (indifference,
apathy).
11.3,4.5,5.7, 6.3-4, 6. 11, 6. 16.

2 —Mahéndr. 10, 5. % Sfitra 1. 4. 8-10,
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nevertheless agree with the opponent whom Sankara
mtroduces in referring the verse with the following words
to the Sankhya doctrine :—*In this verse by the words
‘red and white and black’ are to be understood raas,
sattvam and tamas. The red is rajas (emotion), because
it naturally makes red (puts into agitation, rafjayati) ;
the white is sottvam (essentiality, good), because it
naturally makes bright; the black is temas (darkness),
because it naturally darkens. It is the equilibrium of
these gunas, which 18 deseribed here according to the
quality of the parts of which it consists as ‘red and
white and black” And because this is primitive it is
called ajd (the she-goat, and also ‘the unborn’), while
the followers of the Sankhya say of it,—¢ primeval nature
creates, but is not ereated.”* . . . That primitive substance
therefore brings forth many young endowed with the
three gunas; and of it is it said that the one unhorn (or
ram, ajd), v.¢. the one purusha, °cherishes’ (leaps upon)
‘her in the ardour of love, in inclination, attachment ;
while he in consequence of ignorance regards her as his
own self, and accordingly from inability to distinguish
looks upon himself as the vehicle of lust, indifference and
blindness (which compose the essence of sattvam, rajas
and tamas), and therefore remains ensnared in the
migration of souls; while on the contrary another
‘unborn,’ ¢.e. a purusha, who has gained the knowledge
of difference and is no longer attached to it (‘it,” that is
to say, the primeval substance), ‘abandons’ her, the
companion,” whose enjoyment has come to an end: he
therefore abandons her, that is to say, he is delivered from
her.”

In this controversy both sides are right. The
Vedantist, inasmuch as the verse unquestionably refers
back to Chand. 6. 4; and the Sdnkhyist, inasmuch as the

L Sankhya-kariks 3.

DOCTRINE OF THE GUNAS 233

three constituent elements, which aceording to Chand. 6.
2 proceed from the ‘one without a second,” and of a
mixture of which everything in the universe consists,
have been psychologically transformed into the three
gunas. These three likewise are the primal elements,
only that each of these primal elements has become the
vehicle and expression of one of the three fundamental
psychical forces which rule in our inner being. Sinece the
word guno (factor) would apply equally well to the primal
elements and the primal forces (there is implied in it
nothing mere than that everything which originates
from the primeyval substance is “ threefold,” trigunam) ;
and since in all the passages of the S'vet. Up., in which it

- occurs for the first time,' it may very well he understood

still as fundamental element in the sense of Chind. 6. 2,
and the related verse S'vet. 4. 5, nothing prevents us
from assuming that that transformation of the three
primal elements into three primal forces,—or rather, the
conception of each of the three primal elements as vehicle

-of a definite primal force,—has been first developed later

on in direct connection with the above verse®* The
process was completed with and by the introduction of
the names sattvam, rajas and tamas, which in the sense
here in question are not authenticated earlier than Maitr.
3.5, 5.2 ele®

5. Origin of the Doctrine of Emaneipation
Both Vedénta and Sinkhya proelaim as their funda-
mental view the propoesition :—Deliverance is gained by
knowledge. This proposition is in harmony throughout
with the assumptions of the Vedanta teaching, but not
with those of the Sankhya.
According to the doetrine of the Upanishads, the dtman

118, 4.8, 5.7, 6. 84,6, 11,6, 16. 2.S'vet, 4. 5,

3 On Atharvav. X. 8. 43, ep. Allgemeine E-i-nlevéwﬁg, p. 324.
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alone is real. The manifold universe is an illusion. This
illusion is penetrated by the awakening of knowledge,
and it is in this that deliverance consists. Here all 1s
perfectly consistent.

It 18 otherwise in the Sankhya. Here matter is as
truly real as the soul, and therefore cannot be recognised
by the latter as an illusion, as in the Vedinta. The
illusion, which has to be penetrated, is concerned in this
case solely with the union between prakriti and purusha.
This thought however cannot be sustained from a philo-
sophical point of view. For a union either really subsists,
or it does not. Ifit is real no advance of knowledge can
lead to a dissolution of the union, but at the most to a
clear consciousness of it, whereby however it is still
far from being dissolved. The keen sword of knowledge
can cleave the mist of an illusion, but cannot sever an
actually existing union. If on the other hand, the union
between the two realities purusha and prakriti is not real,
it has no existence at all. It is then not true that purusha
“enlightens ” prakriti, not true that prakriti “is reflected ”
in purusha; and this illumination or reflection may not
be employed to explain the phenomenon of suffering, for
it does not itself exist.

The pessimism also by which the Sinkhya system is
dominated testifies to the derivative character of its theory
of emancipation. Even the ancient Upanishads occasion-
ally refer to the painful nature of existence, and according
to them too with the illusion of empirical existence the
possibility of the suffering involved in it disappears.’
This however is still only an indirect result, and the chief
stress is laid on the deliverance from natural awvidyd by
the knowledge of the dtman. It is otherwise in the
further course of development. The pessimistic view

1 ato 'myad driom, Brih. 3. 4. 2, 3. 5.1,3, 7, 23,
2 barate sobam atmevid, Chind, 7, 1, 3.
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comes increasingly to the front. It occupies a greater
space already in Kath. 1, a still greater in the speech of
Brihadratha in Maitr. 1. The climax of this pessimistie
movement 15 reached in the Sankhya system, which
regards philosophy as a whole as no more than a search
for means to avert the threefold suffering.' Such a stand-
point, where it makes its appearance in philosophy, is
everywhere a symptom of exhaustion. Philosophy is
originally based on a pure desire for knowledge, and
knows no other aim than the search for truth. Only
when this desire is weakened does philosophy become a
mere means to an end, a remedium for the suffering of
existence. This was the case in Greece in the schools
that succeeded Arvistotle; it was so also in India in the

Sankhya system and in Buddhism.
1 Sankhya-lkdriké 1.



THIRD PART OF THE SYSTEM OF THE

UPANISHADS
PSYCHOLOGY, OR THE DOCTRINE OF THE SOUL

X1. TaE SUPREME AND THE INDIVIDUAL SOULS

1. The Theory of the later Veddnte

Tue Vedinta of Sankara and his school makes a
distinction between the supreme soul (paramdatman) and
a multitude of individual souls (jive dtman, sdrira
dtman). The former is omniscient, omnipotent, omni-
present; the latter are limited in wisdom, power
and capacity of movement. The former is neither
active nor passive, and is therefore free from the
very beginning; the latter are active and receptive,
and are therefore entangled in the eternal round of
samsira, and stand in need of deliverance. Yet the
individual 4tmans arve not properly distinct from the
supreme Atman. Each of them is in full and complete
measure the supreme Adtman himself, as he manifests
himself, though his real nature is concealed by the
wpddlis (manas, indriyas, ete.). These wupddhis are
unable to change his real mnature, as little as
the purity of the rock crystal is destroyed by the
red colour with which it is externally smeared.
Rather is it solely awdyd, ignorance, which imposes
the upédhis on the supreme atman, and thus comes to

regard him as an individual &tman. Accordingly the
266
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entire individual soul as such has no reality, and yet
the system cannot avoid treating it as a reality, and
discussing in detail its organs and attributes, its wander-
ing and final deliverance. This internal contradiction
inherent in the system, as well as the designation of two
different and yet not different entities by the one word
4tman, points to the conclusion that the whole theory of
a twofold soul, supreme and individual, is of secondary
origin. We have now to trace its rise in the Upanishads.

2. Originally only one Soul

The texts of the oldest Upanishads do not recognise
two souls, but only one. “It is thy soul, which is within
all.”* He who while dwelling in the earth, the water, the .
fire, in space, wind, heaven, sun, etc., 1s distinet from them,
whose body they are, who rules them all from within, “ he
is thy soul, the inner guide, the immortal. He sees but
is not seen, hears but is not heard, comprehends but is
not comprehended, knows but is not known; there is
none beside him that sees or hears or comprehends or
knows.”? This 4tman who alone exists is the knowing
subject in us, and as such sustains the whole universe
of conceptions, in which is everything and beyond which
nothing, and with the knowledge of the dtman therefore all
is known.® This is the point of view of pure idealism,
which denies the existence of a manifold universe, and
of everything outside the knowing subject. It becomes
pantheism, when it concedes a relative existence to
the universe, but identifies this entire universe with
the 4tman, the knowing subject. Such an identi-
fication however, often as it is repeated, is always
very obscure, and in order to bring it within the range of
empirical comprehension a return is effected to the old
cosmogony, and it ig taught that the #4tman created

1 Brih. 3.4. 1, 8. 5.1, 2 Brih. 3, 7. 3-23. 2 Brih, 2 4. 4.
i
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the universe and then entered into it as soul —anena
givena atmond anupravsys.” Here for the first time we
meet with the word jive dtman, which later denotes ¢ the
individual soul” as contrasted with the supreme. But
no such contrast yet exists here. It is the Atman himself
who alone exists and creates the umiverse, who as jivg
dtman enters into the universe that he has ereated.
Neither from the point of view of pure idealism, nor in its
empirical varieties of pantheism and cosmogonism, does
any opposition exist between the supreme and individual
souls. The contrast between them is first seen at the
moment in which the 4tman who creates the universe and
then enters into his creation becomes a duality, the parts
of which are set over-against one another. We have
described this further accommodation to the empirical
consciousness as theism, since here the original unity of
the Atman is divided into God and the soul.

3. The Individual Souls by the side of the Supreme

All the Upanishads, even the oldest, when they discuss
the conditions of bondage in the samsdra and of deliver-
ance therefrom, distinguish between the imprisoned soul and
that which has been delivered, between the soul entering

on deliverance and that to whieh it enters in: and thus

- often enough a poetical personification of the two condi-
tions is arrived at, as of the souls imprisoned in sarhsira,
and of the divine emancipated souls. An example is
furnished by Chénd. 3. 14. 4 :—“ To him shall T departing
hence enter in”; or Kaush. 1, where a description is
given how the souls that reach the other world appear

before the throne of Brahman (mase.), and are questioned

by him with regard to their knowledge. The answer

- however that is rendered : *— * The self of every being art

thou, and what thou art, that am 1,” proves that these
! Chind. 6. 3. 2. 2 Kaush. 1. 6./

SUPREME AND INDIVIDUAL SOUIS 259

poetical contrasts remain throughout dominated by the
consciousness of the unity of the Atman. A real dis-
tinction between the individual and the supreme soul is
first found in those texts in which the latter hecomes
concrete in the idea of a personal god over-against the

" souls, whose “ grace” then is the condition of deliverance.

This first occurs, as we saw before, in the Kathaka
Upanishad, and in harmony with this we meet the first
real distinction of supreme and individual souls in
Kath. 3. 11—

Two, quaffers of the recompense for their deuds,
Yonder in the other world, entered into the pit;
Light and shadow are they called by him who knows Brahman,

The unity of the two souls here distinguished is ex-
pressed in the fact that the “ quaffing of the recompense
which is true only of the individual souls is ascribed to
both, and also that the supreme soul is designated as the
light, to which the individual soul elings as mere unsub-
stantial shadow." On this passage Prasna 8. 3 probably
depends : —“ From the Atman this prina originates ; as
the shadow on a man, go it projects itself on the other.”
In the words that immediately follow * we meet also for
the first time with the description of the individual soul as
the bloktar, the « enjoyer,” that through the whole course
of life has to enjoy, s.e. to expiate the fruit of the works
of the preceding life. ~This enjoyer, the individual soul,
results from the union of the atman (the supreme soul)
with the organs, manas and the indriyas® The description
of the individual soul as bhokéar recurs in Svet. 1. 8, 9, 12 2
5.7. The borrowing from Kéth. 3. 4 is, to judge from the
entire relation of the two works, quite beyond doubt.
Precisely the same contrast between individual and
supreme souls is stated with remarkable heightening of the

% ep. Kath. 6. 5. 2 Kith. 3. 4. ¢ Kth. 3. 4,
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effect in S'vet. 4. 6-7,' adapting the verse Rigv. L.
164. 20 ;>—

Two fair-plumaged close friends

Surround one and the same tree;

One of them tastes the sweet berries,
The other, without eating, only gazes downwards.®

To such a tree the spirit sunk down

In its impotence mourns, a prey to delusion,

Yet when it worships and beholds of the other

The omnipotence and majesty, then its grief departs.

The entire adhyaya, S'vet. 3, serves as a further exposi-
tion of this contrast. Here, to begin with, vv. 2-6 depict
the supreme soul, how at the beginning 1t gave birth to
Hivanyagarbha (kapila rishi) as first-born, how it ever
expands and contracts the web of the broad universe, how
as ls'vara exacting recompense it makes to grow and
brings to maturity the fruit of all works. Then follows
in vv. 7-12 the description of the ““ other” (the expression
links itself with the verses 4, 7 already quoted), i.e. the
individual soul :—

7. The doer of works of inevitable result, abundant in fruit,
Yen and the enjoyer of that which he does,
He wanders as lord of life, in every form,
Wrought of the three gunas, on triple path, even according to his work.

8. An inch in height, shining like the sun,
‘Endowed with thought and self-consciousness,
By virtne of his buddhi, his &tman,

The other appears, small as a needle’s point.

9. Split a hundred times the tip of a hair,
And take therefrom a hundredth part,
That deem I the gize of the soul,

And yef it wins immortality,

1 Mund. 3. 1. 1-2 also is probably dependent on if.
2 On the original meaning, ep. Allgemeine Einleidlung, pp. 112, 113,
3 Rigv. 1, 164. 20.
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10. He is neither male nor female,
And yet is he not neuter;
Even according to the body which he chooses,
He resides in this or in that.

11. Through the delusion of theought, touch, sight,
He moves as soul, in harmony with his work,
By the eating, drinking, begetting, which he himself effects,
Changing here and there into various forms. '

12, As soul he selects many gross forms,
Many subtle also, corresponding to his virtue;
And that which fetters him by force of his deeds and self
To these, fetters him also to others.

The individual soul is here contrasted with the supreme
soul as being endowed with sankalpa (the activity of the
monas), ahankdra and buddhi, enjoying the fruit of its
action; and is described in a descending scale as “an
inch in height,” *“ small as a needle’s point,” small as the
ten-thousandth part of the tip of a hair,—*“and it,” so it is
further said, “wins immortality ”; 7.e. after getting rid of
the delusion of empirical reality, we recognise this infinitely
small individual soul as identical with the infinitely
great supreme soul. The clear distinction and yet repeat-
edly asserted identity of the two is alveady the stand-
point of the later Vedanta, as it has been characterised above
at the beginning of this Chapter.

4. Reason for the Assumption of Bodily Form
If however the individual soul is a mere apparition as
compared with the supreme soul, how comes the eternally
free and blessed supreme soul to assume this apparitional
forni, and as individual soul, having strayed from its true
being to hecome fettered, to wander and to suffer? This
question first arises in the latest Upanishads, and the

answers to it are very indefinite and unsatisfactory.

In Prasma 3. 1 the question is proposed :—* Whenee
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does this prina (the individual soul) originate, and how
does it enter into this body ? and the answer runs :—From
the 4tman (the supreme soul) this prina originates ; as the
shadow on a man, so he projects himself on it; and he
enters into this body manokritena.” This term Sankara
explains as manah-sankalpa-icehd-ddi nishpanno-kai-
manimittenc, “because of his works which have origin-
ated from the will, desire, etc. of the manas”; thus
actions and imprisonment in the sarsira as their
inevitable consequence would be the result of the free will
of the soul. It must be admitted that this explanation
is disputable on grammatical grounds, since manokritenc
can only be resolved as mano-(a)kritens, and would
mean,—Without assent of its will, contrary to its will
the soul is involved in the samséra.

The answer which is given to the same question in
Maitr. 3. 2, falling back upon the terminology current
later in the Sénkhya, shows a deeper insight.  After
establishing the distinction between the immortal (supreme)
atman and the natural (individual), it goes on to say
here :—* Assuredly his immortal dtman continues to
exist (uncontaminated) like the drops of water on the
lotus flower (which only apparently assume its colouring) ;
but yet this Atman is overcome by the gunas of prakriti.
Being thus overcome then it falls into an illusion, and
because of this illusion it fails to recognise the august and
holy creator subsisting in itself; but torn asunder and

defiled by the stream of gunas it becomes without®

support, weak, broken down, sensual, disordered, and
a prey to delusion fanecies ‘This is I ‘This is mine,
and fetters itself by its own action, as a bird by its nest.”

Finally the verse may he quoted which forms the con-
clusion of the Maitr. Up. 7. 11 :—

To taste of reality and illnsion
The great Self becomes twofold.

-
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According to this the individual soul would be depend(‘ant
on the desire of the supreme soul to experience the illusion
of a life in the world as well as eternal reality.

In ancient times therefore the same difficulties were
encountered which meet us when we search for causal
relations in a sphere which by its very nature is beyond
the reach of the entire rule of causality.

XII. Tue ORGANS OF THE SOUL

1. Later View

Here also it is worth while to begin with the teaching
of the later Vedénta in order then to trace in the sphere
of the Upanishads the development which led up to it.

In agreement with the views of modern physiology,
Sankara distinguishes (1) manas and andriyas (the
organs of relation), and (2) the five pranas (the organs
of nutrition), with which are associated as accompanylng
upddhis of the soul (3) stkshmam sariram, the subtle
body, and (4) a factor that changes from one birth to
another, karma, the actions of each several existence.

(1) To the brain as the central organ, and its two
dependents the sensible and the motor nerves, corresponds
the relation of smanas (mind and conscious will) to the
five jiidna—indriyas, or organs of knowledge (these are,
following the order of the five elements to which they
correspond,—hearing, touch, sight, taste and smell), and
the five karma-indriyas, or organs of action (speech,
hands, feet, and the organs of generation and secretion ).
The jidna-indriyas convey the impressions of the senses
to the manas, which manufactures them into ideas
(sankalpa). On this side therefore it corresponds to our
mind. These ideas are then formed into resolves
(saikalpa) by the manas in its function as  conscious
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will,” and are carried into execution by the five karma-
indriyas. The assigning a common organ (manas) for
mind and econscious will, and a common funetion
(sankelpe) for ideas and resolves corresponds to the
physiological fact, according to which the brain both
shapes the impressions of the sensible nerves into ideas,
and also carries into execution these ideas, so far as they
become resolves of the will, by means of the motor nerves.

Manas in Sankara’s view is the sole internal organ.

Buddhi, ahankara and e’ittam, which are treated as separate
organs by the Sinkhya and Yoga, are with him merely
functions of manas.’

(2) Breathing, circulation of the blood, and nourish-
ment equally with the quickening of the body are the
funections of the prana, which penetrates the whole body
in its varieties as prdna, apdne, vydno, uwddne and
samdne.  According to Sankara, the prdna causes
exspiration (ue'chvdsa), the apdne inspiration (nesvdsa).”
The vydne sustains life when the breath is arrested.
The semdne is concerned with digestion. The uddna
effects the departure of the soul from the body at death.
According to other teachers,® the prdna serves for breath-
ing, the apdna for evacuation, the vydna for quickening,
the uddna for the departure of the soul, the samdna for
the assimilation of food. :

(8) A third companion of the soul in its wanderings is
the “subtle body ” (sdkshmam sariram), 1.e.  the subtle
parts of the elements which form the seed of the body”
(deha-vijani-bhito-sikshmdnd). While the gross body is
dissolved at death, the subtle body departs with the

1 Gatram 2. 4, 6, 2. 3. 22,
2 ¢p. Sankara on Chénd. 1. 3. 3 :—yad vai purushah prdniti, mukha-nési-
abhyim vdyum vahir wihsdrayati, so prana-ékhyo vdyor vritti-visesho ; yod
apdnitt, apasvasite, tdbhydm eve antor dlbarshoti vdywm, so 'pdne, pdna-akhyd
writtoh (otherwise on Chénd. 3. 13. 3, Prasma 3. 5).
3 .. Veddntasra 94-98.

THE ATMAN AND THE ORGANS 265

organs. It is related to the gross body as the seed to
the plant, or as the functions of seeing, hearing, ete., which
depart with the soul, to the physical eye and ear.

(4) Besides this substratum of the elements (bhdta-
ds‘raye), out of which the body is built up in the follow-
ing birth, the soul lastly is further attended by the
ethical substratum (karma-dsraya), which determines
the character of the new body and life. This ethical
substratum is formed by the actions committed in the
course of each several life, and is therefore different for
each soul and for each life course. Without these factors
the souls with their organs would be indistinguishable
from one another.

9. The Atman and the Organs

“In the beginning the 4tman alone in the form of a
man was this universe. He gazed around ; he saw nothing
there but himself. Thereupon he eried out at the
beginning :—‘It is L’ Thence originated the name L
Therefore to-day, when anyone is summoned, he answers
first ‘It is I’; and then only he names the other.name
which he bears.”* According to this passage, the first
consciousness, and therefore the starting-point and
vehicle of all certainty is self-consciousness,” and that for
the supreme as well as for the individual soul, for the two
are one. Only later, when this original idealism had been
obscured by the advancing realism, and a distinetion had
been set up between supreme and individual soul, does
ahankdra appear among the functions or organs of the
latter,® as though the adtman the creator of the universe
were something other than the self in me; a proposition
which to the Tndians as well as to Descartes serves already

{2 Brili-1-4 1. 2 In Chind. 7. 25. 1 termed ahankira.
3 For the first time in S'vet. 5. 8 and Pragma 4. 8; so later on in Maitr.
2, 5,3. 2, 6. 5, Prindgnihotra 4, Mahi 1, and in the Sankhya.

i
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as the alpha and omega of all knowledge of the truth.
“The self is the basis (dsraya) for the validity of proof,
and therefore is constituted also before the validity of
proof. And because it is thus formed it is impossible to
call it in question. For we may call a thing in question
which comes up (dgantuka) to us (from without), but not
our own essential being. For if a man calls it in question,
yet is it his own essential being.”! This thought is found
expressed in the Upanishads, besides the passage above
quoted from Brih. 1. 4. 1, in Svet. 1. 2 also, in so far as
1t is there said :—

There are time, nature, necessity, chance,

Primitive matter, spirit,—is the union of these

As primal basis conceivable? Not so, For it is one Self.
All the first principles proposed by other schools, time,
nature, necessity, ete., are to he abandoned, drmabhdvdt,
because the self, the atman, is to be assumed as the first
prineiple of things, since it is the necessary presupposition
of them all. :

This &tman which in each one of us, as before the be-
ginning of things is conceived as the I, as the passage from
the Brih. sets forth further from the empirical standpoint,
created the universe of names and forms, and then as soul
entered into it :—* right to the tips of the fingers ” he fills
the body, and is hidden in it like the knife in the sheath
or the fire in the fuel. * Therefore he is mot seen, for he
is divided ; as breathing he is called breath, as speaking
speech, as secing eye, as hearing ear, as understanding
mind ; all these are only names for his effects.”? As eye
he is the centre (ekdyanam) of all forms, as ear the centre
of all sounds, ete.® “When the eye directs itself into
space, it is the spirit in the eye, the eye (itself) serves
(only) for seeing ; and if a man desires to smell, that is the

! Bankara on Brahmasiitra 2. 3. 7.

2 Brih. 1. 4. 7. % Brih. 2. 4. 11,

SN
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Atman, the nose serves only for odours,” ' ete. The eye is
nothing but eye, the ear nothing but ear, of that he who
knows Brahman is aware,® and abandons the hearing of

- hearing, the thought of thinking, the speaking of speech,

ete., in order to grasp that by which speech, breath, eye,
ear and manas are harnessed and dismissed to their
occupations.® This essential identity of the organs with
the Atman, when regarded empirically, appears as a
creation of them from it :—* from it originates hreath, the
mind, and all the senses.”* According to Chind. 6. 5,
manas, prna and speech are the most subtle product of
the elements, food, water and heat, created by the dtman.
To the organs of the individual atman there correspond in
the universe the forces of nature (nature gods) as organs
of the cosmical Atman. Following up the ideas, which we
learnt to know from the hymn of the purusha,” Ait. 1. 1-2
vepresents the gods Agni, Vayu, fkditya, Dis, ete. as
originating from the mouth, nose, eyes, ears, ete. of the
primeval man, and these then enter into the individual
man as speech, smell, sight, hearing. Aecording to the
Brih. Up., on the contrary, which in general prefers to
start from the individual® the individual orgamns, speech,
smell, eye, ear, manas, which are born at first as children
of Prajapati, are filled with evil by the demons, and then
by the prana are led beyond the reach of evil and death,
to enjoy a continued existence as fire, wind, sun, the
heavenly regions and the moon.” The later theory ® of the
protectorate which the nature gods exercise over the
psychical organs depends upon conceptions of this kind.
It makes its appearance first in Brih. 4. 4. 1, where a

1 Chand. 8. 12. 4. A 2 Brih. 4. 4. 18.

3 Kena 1-2; ep. the paraphrase of this passage in Maitr. 6. 31.

f Mund. 2. 1. 3.

5 Rigv. X. 90. 13-14 ; ep. Allgemeine Ednleitung, p. 157.

% cp. especially Brih. 1. 4. 6 ad fin.

7 Brih. 1. 3. 11-16 ; cp. Chand. 1. 2. 8 ¢.g. Prasma 3. 8.
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deseription is given how at death the material eye is set

free,! and the spirit that dwells in the eye returns out-

wards to the sun,? while the psychical organ of the faculty
of sight gathers with the rest of the organs in the heart
around the soul, in order to journey forth in its company.

The names and number of the organs are still uncertain
in the older texts. In Chand. 3. 1. 3 and Brih. 6. 4. 51.
the word indriyam has still the meaning of ““force” ; it
is first employed by Kaush. 2. 15, Kith. 3. 4 as a name
for the organs, as the physical forces in man. In the
older texts the organs collectively are called the pranas,
the ¢ vital breaths,” by virtue of a denominatio ¢ potiort,
from the organ of breathing (prdna), as being the most
important and that upon which the life is dependent.
“ Therefore they are not called voices, eyes, cars, minds,
but vital breaths (prdndh), for the breath (prdna) is all
of them.”® As regards the number also of the organs, no
agreement exists. It is frequently mentioned that man,
like Prajapati in his character as the moon,* consists of
sixteen parts. This is the case in the narrative of Chand.
6. 7. How little what was intended by the sixteen parts
was understood is shown by Satap. Br. X, 4. 1. 17, where
the sixteen syllables of the words loman, tvac, asyiy, medas,
mdmsam, sndvon, asthi, mayjd (hair, skin, blood, sap, flesh,
sinew, bones, marrow) do duty as such. In Prasna 6 the
sixteen parts are enumerated as (1) prdna, (2) sraddhd,
faith, (3—7) the five elements, (8) indryam, the organs of
sense considered as one, (9) manas, (10) annam, food,
(11) viryam, strength, (12) tapas, (13) mantrdh, (14)
karmon, (15) lokah, (16) ndman. The same are to be
understood in S'vet. 5. 14, according to the commentary.
It is perhaps on this sixteenfold enumeration of the parts

& Chénd. 5. 1. 15. 4 Prih. 1. 5. 14,

! Brih. 4. 3. 36. 2 ¢p. the amplifications in Brih. 8. 2. 13.
1
5 ¢p. Mund. 3. 2. 7, Prasma 6.
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of a man that the later summary of the organs as the ten
indriyas with manas and the five pranas depends. By the
“seven pranas” of Mund. 2. 18 should be understood,
as in Satap. Br. VI. 4. 2. 5 and elsewhere, the seven
openings in the head; these with the two lower are
described in S'vet. 3. 18 and later' as the nine gates of
the city of the body. Adding the navel and Brahma-
randhram * the number becomes eleven.” An older verse *
describes the head as a drinking bowl with the opening at
the side, on whose edges (the seven openings in the head)
seven rishis (the seven organs of sense) dwell, who are
identical with the seven guardians of the unmiverse. A
modification of this verse® names speech as the eighth, and
therefore by the seventh rishi (after ears, eyes, nostrils)
vde’ must again be understood as the organ of taste, and
to this the explanation that follows ® refers.

The seven so-called openings of the head have un-
doubtedly been the starting-point for the original enumera-
tion of the organs of sense, as is clear from the fact that
in the texts of the older Upanishads only speech, hreath
(smell), eye, ear and manas as a fifth are usually named as
organs of sense (prdnas).” Where the number is fewer,
special reasons are generally present, as in Brih. 3. 1. 3-6,
where the number four is found, or Chind. 3. 13. 5, 5. 23.
2, where the surprising omissions are perhaps to be ex-
plained by the fact that smell was supposed to be already
included in the five prinas® Where more than five
organs are named the additions are usually appended to,
or even made to precede the original speech, breath, eye,
car, manas. Thus in Brih. 2. 5. 1-7 (sariram, retas), 3. 2.

! e.g. Yogas'ikhi 4, Yogatativam 13, Bhag. G. 5. 13.

Ll L O & Kath. 5. 1. * Atharvav, X. 8. 9.
5 Brih, 2. 2. 3. § Brih. 2. 2. 4.

T This is the case in Brih. 1. 3. 2-6, 1. 4. 7, 2. 2. 3, Chand. 1. 2. 2-6, 2. 7.

1,2.11. 1, 3. 18 1-6, 8. 12. 4-5, Kena 1. 4-8.
3.ep. Taitt. 1. 7.
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15 8.7, 16-23 (tvac, vijidnam, retas), 4. 1. 2-T
(bridayem). Brih. 3. 2. 2-9 is peculiar, where eight
organs of sense are enumerated as the eight grohas or
seizers (organ of smell, speech, tongue, eye, ear, manas,
hands, skin), to which their objects correspond as
atigrahas or over-seizers (smell, name, taste, form, sound,
desire, action, touch). The assigning here of the names
préme and apdne severally o the organ of smell and to
<mell itself will be discussed later on. The name grahc
(seizer) for the organs of sense, according to Sankara®
would signify that by them the soul is fe-ttered to objects
(badhyate kshetrajiio “neno “graha-safiyiiokena bandha-
neno 1t7). In this may be found a confirmation of our
conjecture® that the later conception of the ““bands of the
heart” * is derived from this passage or the view contained
in it, that grahe and otigraha tie the knots, which are un-
loosed on deliverance. The name indriyas for the organs
of sense first meets us in the Upanishads in the rite of
Kaush. 2. 15. The later enumeration of ten together with
manas is followed with one exception. In the summary at
the close they are again described by the old name of p?’fi?:ifa&
The oldest passage which cites the ten later mdriyas
compléte, with the addition of manas and hrideyam, is
Brib. 2. 4. 117 With manas but without hridayam in
the later total of eleven they appear first in Pragna 4. 2,
in evident contrast with the five prinas; while in the
continuation of the passage® there are enumerated the five
clements, five tanmatras, ten. indriyas with their objects,
together with manas, buddhi, ahankira, ¢ittam, tejas and
prana. This passage is at one and the same time the pre-

1ep. Ait. 1. 1. 4, Kaush. 3. 5.

2 On Brahmasfitra 2. 4. 6.

3 See Deussen, Upaan., p. 430

4 Pirst in Chéind. 7. 26. 2, then Kdth, 6. 15, Mund. 2. 2.8, 3. 2.9 and as
“hands of ignorance™ in M und. 2.1, 10

5 —4. 512 § Prasma 4. '8,
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cursor of the Vedéanta's sixteenfold enumeration of the psy-
chical organs, and of the Sankhya's twenty-five prineiples.

3. Manas and the Ten Indriyas

The earliest passage in which, as in the later Vedanta,
the indriyas are specified as neither more nor less than
ten, subordinated to the manas as the central organ, and
with it placed in contrast with the five pronas as the
forces of unconscious life that are active even in sleep, is
Prasma 4. 2. As the rays of light are gathered into the
sun at sunset ““so also (on falling asleep) all this becomes
one in the manas as supreme deity ; therefore it comes to
pass that then nothing is heard by a man, nothing seen,
nothing smelt, nothing tasted, and nothing felt, nothing
spoken, nothing comprehended, nothing hegotten, nothing
evacuated, no motion hither and thither, but as it is said
he is asleep. Then the fires of prana awaken (prdna,
apdnw, vyang, semdne, uddnae, which are then further
explained) in this city (of the body).” This conception of
manas as the central organ of the faculties of knowledge
and action, of the powers of perception and conscious deter-
mination, and therefore of that which we call “mind”
and “ conscious will,” was at first gradually elaborated.
Originally manas had a more general meaning, and in its
indefinite character corresponded nearly to our * disposi-
tion,” ¢ feeling,” “ heart,” “spirit.” As such manas repre-
sents not infrequently the spiritual principle in general,
and becomes sometimes a name for the first principle of
things, Brahman or the dtman.! Kven in the Upanishads,
epithets of Brahman like manomaya, * consisting of
manas,” are oecasionally found,” and manas is one of the

1 cp. the tendency pointed ont, Aligemeine Einleitung, pp. 205, 206, to
conceive Prajipati as manas, and especially the beautiful hymn Vaj. Samh.
34. 1-6 (translated ¢b., p. 835), which as Srasenkalpa was included by

the Oupnel’hat even in the Upanishads.
2 Chand. 3. 14, 2, Brih, 5. 6. 1, Taitt. 1. 6. 1, Mund, 2, 2. 7.
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symbols under which Brahman is worshipped.! In Ait.
3. 2-also manas appears still among the functions or
modifications of Brahman described as  consciousness ”
(pregiidnam) — what this heart and manas is, reflection,
imagination, meditation, invention, mind, insight, resolve,
purpose, desire, emotion, recollection, conceptmn foree,
life, love, will,—all these are names of consciousness.”
Nay, even in the section Kaush. 3, where generally manas
appears in its later signification as an organ side by side
with speech, sight, hearlnﬂr 2 and as such is subordinated to
“ consciousness’ (par ajfid = prana = brahman ; cp. 3. 8 :—
“ we should not seek for manas, but to know the thinker),
even here in 3. 7, in contradietion to the ordinary usage,
manas is again employod in the old way as a Sy for
“ consciousness” —* For speech bereft of prajné (con-
sciousness) cannot bring any name whatever to conseious-
ness, for it is said, ‘My manas (mind) was elsewhere
(anyatra me mano 'bhit), therefore have I not become
conscious of that name.” Precisely the same is then
further said of the remaining organs, breath, eye, ear,
tongue, etc., until the series reaches manas, where the
formula is dropped in order to conceal the contradiction
in the double use of the word. In its second narrower
meaning as the psychical organ of conception and will
manas stands originally on a line with the organs of sense,
as is shown by the description of the organs of sense
(prdnas) quoted above, and frequently 1epeated as speech,
breath, eye, ear and manas. All five are subordinated to
the Atman :—* As breathing heis called breath, as speaking
speech, as seeing eye, as hearmfr ear, as mldcrst'mdmn‘
mind (manas) ; all these are 0111}’ names for his effects.”

Lsup. p. 1111,
2 ¢p. 3. 3 :—*men live even without manas, for we see fools,” and so in
what follows.
S Brih. 1. 4. 7.

MANAS AND THE INDRIYAS 273

In Brih. 1. 3. 2-6 all five are filled with evil by the demons,
and then by the vital breath in the mouth (dsanye prdamna)
are led beyond evil and death. But the true knowledge
that every semsible perception is a work of the il
(manas), from which it follows that the rest of the organs
of sense are subordinated to the manas, comes to the front
in the Upanishads, appearing in the famous oft-quoted
saying of Brih. 1. 5. 8. “‘I was elsewhere with my mind
(manas), therefore I did not see; I was elsewhere with
my mind, therefore I did not hear,” so it is said; for only
with the mind do we see, and only with the mind do we
hear. Desire, judgement, douht, belief, unbelief, firmness,
weakness, modesty, knowledge, fear,—all this is only
manas.  When then anyone is touched from behind, he
knows it through the manas.” This passage which is repro-
duced in Maitr. 6. 3, and countless times subsequently, and
which all future ages regarded as authoritative, asserts that
the manas, although only the organ of the dtman, is yet
the central organ of the entire conscious life ; which not only

s “the primary root of the five faculties of knowledge "
shapes into ideas® the impressions of sight, hearing, taste,
smell, touch, since we ““see only with the mind, hear with
the mind,” but stamps these ideas further as resolyes of the
will (saikalpa, ep. Chand. 7. 4), so that in the latter sense
the manas becomes the organ of the will and its expression
by the five organs of action (speech, grasp, movement,
evacuation, beﬁettmo) “For by the manas is a man 1m-

pelled towards his wife, and begets with her a son, who

ig like him”;* “And when a man directs his manas

to the study of the sacred hymns and sayings, then he

1 Forming a counterpart to the verse of Epicharmus i—vois dpj cai vots
drovet, TaAXa kehd kal Tugid.
2 paiia-buddhi-ddimalam, S'vet, 1. 5.
¢ suikalpe=“the definition of a presented chject as black, white, ete.” ;
Sankara on Brih. 1. 5. 3.
* Brih, 4. 1. 6.
I8
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studies them ; or to the accomplishment of works, then he
“accomplishes them ; or to the desire for sons and cattle,
then he desires them : or to the desire for the present and
the future world, then he desires them.”? Accordingly
in Taitt. 2. 8 also, of the purusha consisting of manas
(manomayea) “the Yajus is the head, the Ric' is the right
side, the Saman the left side,” etc. ; because the sacrificial
cult depends upon the Vedas, and this is founded on the
selfish desires of the gods for offerings, and of men for the
blessings of the gods. The superiority of manas to the
indriyas is further expanded in Kath. 6. 7 :—* Manas stands
higher than the senses”; and in Kath. 3. 3, where the
senses are represented as the horses yoked to the waggon
of the body, but the manas as their bridle. This illustra-
tion is changed in a sense still ‘more favourable to the
manas in Maitr. 2. 6, where the orcans of knowledge
(buddii-indriydni) axe the five reins, the organs of action
(kevrman indriydnr) are the horses, the manas is the driver,
and the prakriti his whip. By means of this manas drives
the organs of action (speech, grasp, movement, evacuation,
begetting) to their work, and they are then guided and
controlled by manas by means of the organs of knowledge
(sight; hearing, taste, smell, touch). Later passages which
exhibit manas side by side with the buddhindriydni and
karmendriydni are Garbha 4 and Prénignihotra 4.
Mention is made in Mah4 1 of ten indriydns with manas
as an eleventh. Their ten functions are already named
in the passage quoted above from Prasma 4. 2. An
enumeration of the ten corresponding organs is not found
within our recollection earlier than Manu 2. 89 f.

5. The Préno and its Five Vareties
Prina also, like manas, is a word of very varied mean-
ing, which only gradually attained its later fechnical
1 Chind. 7. 3. 1.
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significance. Originally prina is the “ breath ” ; then the
“life ” as connected with the process of breathing. In
this character the prana frequently becomes an empirical
and consequently symbolical representation of the Atman.
Iu the older period® all the vital powers (speech, breath,
eye, ear, manas, ete.), like the life, were called the pranas.
Only gradually manas and the indriyas as the forces of
conscious life were separated from the prina, which with
its five subdivisions is incessantly active in waking
and in sleep, and is consequently the especial vehicle of
life as such. In sleep manas enters into the prina,* and
causes the soul “to guard its lower nest by the prana.”’
It is from this perhaps that the later conception is derived
that in sleep, while the organs of sense are absorbed into
manas, the fires of prana keep watch in the city of the
body.* These fires of prina, which are on the watch in
sleep, are themselves five in number, viz. prdana, apdna,
vydna, samdana, uddna, and they are mentioned together
both earlier and later numberless times, and employed
in the most varied allegories, without its being possible
to obtain a clear and consistent explanation of them.
Sometimes only two (prdne and apdna) are named?® or
three ® (prana, apdna, vyana), or fowr™ (prdue, apdna.
vydno, uddna), usually however all five.* This number is
exceeded, as-far as we know, only in Sarvopanishats. 10,
where fourteen pranas are mentioned.”

! Qccasionally also later, e.g. Pragna 3. 4.
 Chénd. 6. 8. 2. 3 Brih. 4. 3. 12. * Prasma 4. 3.
S Taitt. Ar. 3. 14. 7; Atharvav. 11. 4. 13, Ait. Ar. 2. 1; Kath. 5. 3;

Mund. 2.1. 7.

¢ Brih. 3. 1. 10, 5. 14. 8, Chand. 1. 3. 3, Taitt. 1. 5. 3, 2. 2.

7 Brih. 3. 4. L.

5 Brih. 1. 5. 3, 3. 9. 26, Chind. 3. 13. 1-5, 5. 19-23, Taitt. 1. 7, Prasma
3. 5, 4. 4, Maitr. 2. 6, 6. 4, 6. 9. 6. 33, 7. 1-5, Amritab. 34-35, Pranagnih. 1. 4,
Kanthasruti 1, Nrisimhott. 9, ete.

® On their fourteen names, which the scholiast cites, c¢p. Vedintasira
53-104.
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Often as the five prinas are enumerated in the
Upanishads, it is rarely that anything is found which
serves to explain them. We propose to attempt fo
determine the several conceptions involved, so far as is
practicable. :

(1) Prémno and (2) Apdne. In the first place, it is
certain from the witnesses cited on p. 264 that, according
to Sankara,! prana denotes exspiration, apdne inspiration.
The question is how this result is arrived at. Originally,
in all pmbabi]ity prana and apdne both denoted the same
thing, viz. breath (without distinction of exspiration and
inspiration) in general (whether with the slight difference
that pra-en signifies “to begin to breathe,” apa-an “to
cease to breathe,” in support of which view Rigv. X. 189. 2
is quoted, may be left undetermined eonsidering the
uncertainty of this passage). There is nothing in the pre-
positions to form the basis of a distinetion, since pra (wpo)
“ forwards, onwards” is quite ambiguous, and epa (dwo,
from) may just as well mean “from within outwards ” as
“ from without inwards.” Prdna however is by far the
more usual expression, and therefore where it stands alone
frequently denotes the sense of smell, consequently inspi-
ration; as in the passage Satap. Br. X. 5. 2. 15 quoted by
Bohtlingk, or in Brih. 1. 3. 3, Chomd 102 2 A6 1.3, 4.
So very clearly in Kaush. 2. 5:—ydvad v purusho
bhdshate, na tdvat prénitum saknoti. Where however
prdna and apdna stand side by side, there (apart from the
conception of apdne as the wind of digestion, as to which
see below), so far as a distinction can be recognised, Prona
is exspiration and opdno inspiration. This is the case
probably as early as Chand. 1. 8. 3, because it is said

previously *  this is hot,” and “as sound is it deseribed.”

1 Op Prahmasttra, p. 723. 1-4, and on Chind. 1. 3. 3.
2 Tn 1. 3 2, where prina only can be the subject, since apina has not yet
been named-
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Both definitions apply better to exspiration than to in-
spiration. Though in Brih. 1. 3. 3 and Chand. 1. 2. 2
prana as the vehicle of scent appears in its more general
meaning of “* breath ” (inspiration and exspiration), in the
parallel passage Tal. Up. Br. 2. 1. 16 the apina takes its
place :—< Its misfortune is that it inspires an evil odour
by the apina.”! Here therefore apina is certainly inspi-
ration. So in Tal. Up. Br. 1. 60. 5 —apdnena jighrat,
“a man smells with ingpiration,” not “one smells with
exhalation (1).” The same argument applies in Tal. Up.
Br. 4. 22. 2-3; the world-producing waters huss” ati
eva practh prasvasan; so vava prago bhovot.  Tdh
prémya apdaan, sa v@ apdno "bhovat. The sound huss
and the expression prdcih prdsvasan point quite un-
mistakeably to prina as exspiration, and consequently
to apana as inspiration. The prineipal passage is Brih. 3.
2. 2 +—prdno vai grahal ; so ‘panena atigrahena grilito;.
‘nanena hi gandham jighrati. Everyone sees that the
context requires the meaning faculty of smell and smell,
and Bohtlingk need not have reproached me on the
supposition that T failed to see it. He might have
assumed that I had other reasons for my inability to
accept his suggestion of a simple correction here in the
desired sense. My reason was, that there existed here
something in the background which exercised possibly a
stronger attraction on the author or redactor of the passage
than analogy or consistency, viz.—the wish to join prana
and apana together Lere also as grahe and atigrahe in
accordance with their usual association. Apdne therefore,
inspiration as the vehicle of smell, represented the latter,
and the explanatory addition (apdnena li gondhan

1 pdpam gandhane apdniti. These words cannot signify, as Oertel main-
tains is possible, “exhaling bad odour,” sinee it is said previously of the prana,
i.¢. breath in the mouth according to the parallel passages, na ppum gondhan
apdnits. :
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jighratt) was employed in order to justify the connnec-
tion, not as before and usually between grohe and

atigraha, but hetween atigrake and the object which it

represented. That apina being inspiration, prana by its
side (in its general meaning of “breath ”) could not at the
same time denote the sense of smell, as so often elsewhere,
would therefore be overlooked. That the original author
of the paragraph caused this confusion, I find myself
unable to believe: but the mistake, if we must so call
it, is older than the separation of the Kéanvas and
Méadhyandinas, and therefore not much less than three
thousand years old," and certainly would not have mam-
tained its ground all this time if apina had not already
at that period denoted the faculty of smell, and therefore
inspiration. The same conclusion follows from the sym-
bolical treatment in Brih. 6. 4. 10-11, where the direction
is given, if unfruitfulness is desired, abhiprdnya apdnydt,
if fruitfulness, apdnya abhiprdnydt. The suppression of
the vital power is symbolised by inspiration, its excita-
tion by exspiration. Since however the emphasis lies not
on the gerund but on the finite verb, apanydt signifies
already in this passage “he inspires,” abhiprdnydl, “he
exspires.”? It is doubtful whether in Kath. 5. 8 drddhvam
pranom wrnayiti, apinom pratyag asyatr, exspiration
and inspiration are to be understood as suggested by 5.3,
or not rather already as breath and the wind of digestion.
Tn contrast, that is to say, to the accepted idea of prana
as exspiration, apina as inspiration, a disposition was
formed, and grew stronger as time went on, to see n
prina the breath (exspiration and inspiration), and in
~ apéna the wind of digestion dwelling in the bowels. For
this view the following passages are cited. The prina

1 ep. Deussen, Upan., p. 377. i
2 Tn the translation I allow myself to be betrayed into regarding it wice
wersd.
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originates from the nose, the apina from the navel of the
primeval man ;* Viyu corresponds to the prana, Myityu
to the apina;® the prina smells the food, the apana
overmasters it.* So possibly in the passage quoted, Kath.
5. 3. In Pragma 3. 5, the prina has its seat in eye, ear,
mouth and nose, the apina presides over the organs of
evacuation and generation.! The prina makes its exit
upwards, the apina downwards, and carries off the
excrements.® The apina serves for evacuation.® The
préana dwells in the heart, the apina in the bowels.” The
apina is neighbour to the testicles® This is the view
adopted also by Vedintasira 94-95, and the commentary
on Chénd. 3. 13. 3 and Sankara’s judgement on 1. 3. 3
maintains the same,

(8) Vydna, “interspiration,” is “the bond between
prana and apéna.’ The conception of it is accommodated
to that of apina, If this is inspiration, then vydna is the
hreath which sustains the life, when e.g. in drawing a stiff
bow a man neither inspires nor exspires.”’ If, on the con-
trary, apana is the wind of digestion, then vyana is the
bond of union between it and the préna,” rules in the
veins,2 and sweeps like a flame through all the limbs.®
So also in Vedéntasara 96.

(4) Samdna,  all-breathing,” bears the name heeause,
according to Pragna 4. 4, it “leads to union” (samam
nagfati) exspiration and inspiration. On the other hand,
according to Prasma 3. 5 and Maitr. 2. 6, it assimilates
the food, and according to Amritab. 34, 37 dwells white
as milk in the navel. Cp. Vedantasira 98.

LAt 1. 1. 4, 2 A6 1, 2.4 5 At 1. 3.4, 10.

“ +In Pragma 4. 2-3, on the contrary, evacuation and gemeration are
subordinated to the manas, not to the prinas ; apparently therefore it follows
the view first discussed.

5 Maitr. 2. 6. 8 (Garbha 1. 7 Amritabindhu 34,
8 Sannyfsa 4. % Chénd. 1. 3. 3. 10 Chiind. 1. 3. 5.
11 Maitr, 2, 6, 12 Prasna 3. 6. 13 Amritab. 35, 37.
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(5) Uddna, or “up- bl’P&thing ? according to the
usual view m&mtamcd also in Prasma 3. 7, conducts the
soul from the body at death, while according to Pragna 4.
4 already in deep sleep it guides to Brahman ; it is main-
tained however in Maitr. 2. 6 that ndana “ either brings
up again or swallows down that which is eaten and drunk.”
Elsewhere it is represented as dwelling in the throat.!
Similarly also in Vedéntasira 97, where it is otherwise
explained as the wind of exif.

5. The subtle Body and its ethical Quolification

As further companions of the soul on its wanderings
together with the indriyas, manas, and the prc’in%s the
later Vedanta reckons ““ the primitive substance ” (bhdtc-
dsraya), t.e. the subtle body, and *the foundation of
works ”  (karma-dsraya), v.e. the moral qualification
which conditions the future life. On both we are able to
adduce but little from the Upanishads.

In Chand. 6. 8. 62 it is said of the dying man :—“ In
the case of this man, my dear siv, when he dies, his speech
enters into the manas, manas into the prana, préna into
the heat, heat into the supreme godhead.” Here, accord-
ing to Sankara,® as by speech the indriyas as a whole are
to be understood, so by heat (f¢jas) the elements as a
whole, as they constitute the subtle body in their
character of vehicles of the organs on the departure of
the soul. According to the words of the text however

nothing further is implied here than the thought that the

organs, manas, prana and speech, as they have been derived
according to Chand. 6. 5 by means of food, water, and heat
from the ““one being without a second,” so in a similar
way at death they are again resolved into 1t ag the
supreme godhead.

We may recognise a trace of the later theory of the

L Amritab, 34. 2 ep. 6. 15. 2. 3 Stitra 4, 2. 8.
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subtle body more clearly in the great transmigration text
Chand. 5. 3-10," where a deseription is given how the
waters, having been five times in succession offered in
sacrifice as faith, soma, rain, food and seed, in the sacrificial
fires of the heavenly world, of rain, the earth, man and
woman, “ at the fifth sacrifice became endowed with human
voice.” * Here by the “ waters” which were offered as
faith, ete., may certainly be understood the still undivided
unity of the two companions of the soul, which later were
distinguished from one another as the subtle body and the
ethical qualifieation.®

The same is true of the leading passage for both
doctrines,* where if-is said of the soul as it departs and
hastens to a new birth :—¢“In truth, this self is Brahman,
consisting of knowledge, manas, life, eye and ear, consisting
of earth, water, wind and ether, consisting of fire and
not of fire, of desire and not of desire, of anger and not
of anger, of justice and not of justice, consisting of all.
Exactly as a man in this life consists of this or of that,
exactly as he aets, exactly as he moves, so will he be born ;
he who does good will be born good, he who does evil will
be born evil, he becomes holy by holy deeds, evil by
evil.” If we leave out of consideration the addition ¢ and
not by fire” which is wanting in the MAdhyandina re-
cension, and from which a satisfactory meaning can only
with diffieulty be extracted, the passage enumerates as
permanent companions of the soul the organs and five
elements, as changing factors the moral qualities. We
see here the theories of the subtle body and the ethical
qualification growing up side by side. The following
verse is appended i—

To this he c]ingu,' after this he aspires by his actions,
Whereby his inner man (lifigam) and his desive (manas) abide.

l]31‘111 6. 2. : ; °Chund 5. 3 3, 5. 9. 1.
9 ep. below, Chap. XTIV, 5. 1 Brih. 4. 4,
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Here we meet, apparently already a technical term, the
word lisigernn, by which the adherents of the Sankhya were
accustomed later to denote the subtle body.! It is perhaps
to be taken in the same meaning further on in Kath. 6. 8
and Svet. 6. 9; where moreover the dtman is desecribed
as “lord of the lord of the senses,” v.e. lord of the subtle
body. A similar conception may underlie the description
of the Atman as *higher than this highest complex of
life.”* The lingam makes its appearance precisely as in
the later Sinkhya in Maitr. 6. 10, especially if we read®
mohad-ddi-avisesha-antam lingam, removing the anu-
svéra point, since the subtle body extends from the mahdn
to the subtle elements (awvisesha), not to the gross
(vistesha).t The lingasariram is described in Sarvopani-
shats. 16 as the vehicle of the organs, the pranas, the
gunas, and the ethical qualification, and accordingly is
identified with the bands of the heart, of which we have
put forward another explanation (sup. p. 270), referring
to Brih. 3. 2. 1-9.

That finally the actions of the soul (the latei karma-
dsroya) accompany it in the other world, and determine
the formation of the next life, is often emphasized in the
Upanishads, and will demand fuller consideration here-
after. The principal passages for this doctrine are Brih. 3.
2. 13 4. 4. 5-6, Chand. 3. 14. 1, Kath. 5. 7,ds4 17, ete. ;
above all Brih. 4. 4. 3 :—* Then knowledge and actions
take it by the hand, and its earlier formed experience.”
According to later belief also® the thoughts which
occupy a man in the hour of death are of especial
significance. This idea is found suggested in Prasna
Bl

L sup. p. 242, ® Prasma . 5.
5 As suggested, Deussen, Upun., p. 337.
+ Sankhya-kilrika 38-40. & Bhag, &. 8. 6.

& ¢p. also Chénd. 3. 14. 1, Brih. 4, 4. 5, and the prayer of the dying man
in I8 15-17=Brih. 5. 15,

e
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6. Physiologieal Conclusions from the Upannshads

The gross body which the soul abandons at death as
the mango fruit its stalk,’ must be distinguished from the
subtle’ body, which in its capacity as vehicle of the

_psychical organs accompanies the soul on its wanderings

up to the time of its release. We propose here by way
of appendix to collect all that the Upanishads have to say
on the body, its organs and functions.

The body is the préna’s habitation, of which the head
forms the roof, in which it is bound to the breath as posts
by food as the rope.® It is the 4tman “ consisting of the
juice of food,” annarasamaya, in which is enclosed the
prénemaya dtman, in this again the manomaya, in this
the vijidnamaya, and in this as the innermost the dnon-
damayo.” Only later® is the dnandamaye &tman also
deseribed, like the rest, as a sheath kosw of the soul®
Usually following Brih. 2. 5. 18, and especially Chéand. 8.
1. 1, the body is described as the city of Brahman (brahma-
puram), heavenly® desirable the highest dwelling of
Brahman ® in which as a house the lotus flower of the heart
abides,’ in which during sleep the fires of the préna keep
watch.' This city of the body has eleven,™ or more usnally
nine gates, viz., the nine openings in the body, to which

“when eleven are reckoned the navel and the Brahman orifice

(Z'n-ﬁh-m-cwaﬁ'ad'-hw;r,m-) are added. The latter is an imaginary
orifice of the skull on the top of the head, throngh which,
according to Ait. 1. 3. 12, Brahman entered into the body,

t Brih. 4. 3. 36. 2 Brih, 2. 2. 1.

haits 2 FF 4 by Maitr. 6. 27-28.

7 ¢p. Sarvopanishats. 9 f, where the annemaye Atman is still further
divided into six sheaths consisting of food (aceording to the commentator
of the Calcutta edition, these are,—bones, marrow, fat, skin, flesh and blood.

6 Mund. 2. 2, 7. " Brahma-Up. 1. 8 Mund. 3. 2. 1.
? Chand. 8. 1. 1, Mahén, 10, 23, Nardy. 5, Atmabodha.
Wikrasna 1.8 | o L L s

12 8'vet. 3. 18, Yogas'. 4, Yogat. 13, Bhag. G. 5. 13.
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and hy which the soul, or according to the more usual
view only the souls of the emancipated,! having ascended
by the hundred and first vein (subsequently named,
tollowing Maitr. 6. 21, sushumnd), attains to union with
Brahman.®* Thus the conception isold. The name brakme-
randhram is first found in Hansa Up. 3 in connection
with the six mystical and imaginary regions on the body
that oceur there for the first time (the regions of the belly,
loins, navel, heart, neck and eyebrows). Tt is perhaps
an anticipation of this when, in Ait. 1. 3, 12, eye, manas
and the ether of the heart (as the scholiast reckons them),
are distinguished as special stations of the purusha, or in
Brahma Up. 4, eye, throat, heart and head (in Brahma Up.
2, navel, heart, throat and head). From him who forms
the light within men proceeds also, according to Chand. 3.
13. 8, the warmth of the body and the noises in the ear.
The latter like digestion are ascribed by Brih. 5. 9 to the
Vais'vinara fire in men, which when we bear in mind
Satap. Br. X. 6. 1 amounts to the same thing. The passages
Mahén. 11. 10, Maitr, 2, 6, 6. 27, 6. 31 depend on a
combination of the other two.

Descriptions of the body and its parts, usually with a
pessimistic colouring, are first found at a later period.
“In  this evil - smelling  unsubstantial body, shuffled
together out of hones, skin, sinews, marrow, flesh, seed,
blood, muecus, tears, eye-gum, dung, urine, gall and
phleom, Low can we enjoy pleasure?”3 «This body,
Driginating from copulation, grown in the pit (of the
mother’s womb) and issuing forth through the passages of
the excretions, is a ecollection of bones daubed over with
desh, covered with skin, filled full with dung, urine,
phlegm, marrow, fat and grease, and to crown all' with
many diseases, like a treasure store crammed with

1 Chand. 8. 6. 6=Kath. 6. 16. '

* cp. Brahmayidys 12, and especially Taitt. 1. 6. 3 Maitr. 1. 3,

|
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treasure.” © A definition of the body is given by Atma
Up. 1:—“That self, in which are skl_n, bop.es, flesh,
marrow, hairs, fingers, thumbs, spine, nails, JomFs, belly,
navel, pudenda, hips, thighs, cheeks, brows, fon_ﬂ,‘heac.?,
arms, sides, head, veins, eyes and ears, and which is
born and dies, is called the external self.” .
The most complete elucidation of the body and its
relations is furnished by the late and unfortunately very
corrupt Garbha Upanishad. TIts explanations eu'e.:-l.t-t-ac-.-hed
to a verse, which we quote, inserting the explunations t'hat-
follow it :—* Consisting of five (earth, water, fire, wind,
ether), ruling in these groups of five (the so-called five
elements, or the five organs of kuowletlge,.or the organs
of generation and evacuation with buddhi, manas, and
speech), supported on six (the sweet, sour, s'alt, b1§t4_:1-,
acid and harsh juices of food), endowed with six qualities
(unexplained), made up of seven elementary substances
(the white, red, grey, smoke-coloured, yellow, }.Jrf}wn, palg
fluid in the body which is produced from the juice of the
food), made up of three kinds of muecus (unexplained,

. 5 L
- probably the three dosha, humours, viz.,—wdyu wind,

pittam gall, kaphe phlegm), t“-'ice-i:}egott-t?n (from ‘the
father's seed and the mother’s blood), partaking jaf various
kinds of food (that which is eaten, drutl}k, licked and
sucked up) is the body.” On the parts of the body and -
their importance the Upanishad deela.r.es at the close :—
“The head has four skull-bones, and in them there are
(on each) side sixteen sockets. (In the body) there are
107 joints, 180 sutures, 900 sinews,_ 700 veins, r;)OD
muscles, 360 bones, and 41 crore (45 million) hairs. The
heart weighs eight pala (364 grammes), the tongne 12
pala (546 grammes), the gall a prastham (728 grammes),
the phlegm an &4dhakam (2912 grammes), t-he see;dpa
kudavam (182 gorammes), the fat two prastha (1456
1 Maitr, 3. 4.
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grammes ; the dung and the urine -are indeterminate,

depending on the quantity of food.”
The head is compared in a verse from Atharvay.

X. 8. 9 to a goblet tilted sideways, the opening of

which is formed by the seven openings of the organs
of sense as seven rishis. The same verse with the
addition of speech as an eighth organ is repeated and
explained in Brih. 2. 2. 8. According to this passage
the eyes are two rishis, althongh immediately before
the red black and white in the eye with the pupil,
the humour, and the upper and lower lashes, had been
inconsistently described as seven gods remaining in
attendance on the eye. Of the purusha in the eye as
the symbol of the atman we have already spoken.'
According to Brih. 4. 2. 2-3, Indra and Vird dwell
in the right and left eye; they are nourished from the
heart through the veins hitdh,” and are, by virtue of their
“ union” in the ether of the heart, the individual atman
identical with the supreme.

As an appropriate punishment for arrogance in
questioning or for the darkness of false knowledge there
frequently occurs in the Upanishads the bursting of the
head.® The expression may perhaps have its origin in the
sensation of bursting which attends any excessive rush of
blood to the head. This is indieated by Brih. 1. 3. 24
also, where the reference is to a bursting of the head
caused by indulgence in soma. As a rule this punishment
is only threatened.* Only once is it actually inflicted.”

The heart more than the head occupies the attention
of the thinkers of the Upanishads. It is there that the

1 sup. p. 114 f. 2 ¢p. Maitr. 6. 2.

% The phrase is better translated in this way than by the falling off of
the head ; vi-pat might mean either.

4 Chind. 1. 8. 6, 8, 1. 10. 9-11, 1. 11. 4-9, 5. 12. 2, Brih. 3. 6,3. 7. L.

5 Prih. 3. 9. 26 ; ep. Atharvav. 19. 28, 4, Satap. Br. 3. 6.1.23, 4. 4. 3. 4,

11 4. 109,
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vital breaths reside.* Not only the five pranas, but also
eye, ear, speech and manas originate from the heart.?
The heart and not the head is the home of manas;? and
the former therefore is the centre also of conscious life.
In sleep the organs of the soul remain in the heart,* and
there also they gather at death;® “through the heart we
recognise forms,” ® through the heart we recognise faith,
beget children, know the truth, on it speech also is based,
while the further question on what the heart is based
is angrily rejected.” Not the organs however alone, but
all beings are based upon and supported by the heart ;
and even setting aside the actual definition of the heart
as Brahman,’ it is yet the empirical home of the soul, and
therefore of Brahman :—* here within in the heart is a
cavity, wherein he resides, the lord of the universe, the
ruler of the universe, the chief of the universe.”® The
heart is called lridayam, because <“it is he” who dwells
“in the heart” (hride ayam, Chand. 8. 3. 3), small as a
grain of rice or barley;* an inch in height the purusha
dwells in the midst of the body, as the self of created
things in the heart.® :

On the ground of Chand. 8. 1. 1 the heart is frequently
in the later Upanishads compared with the hanging cup of
a lotus flower,” or even with banana blossom ;* and is
more fully described in Mahénir. 11. 8, Dhyanab. 1416,
Yogat. 9, Maha 3. In this lotus flower of the heart there
is-a small space™ in which, according to Chénd. 8. 1. 3,

heaven and earth, sun, moon and stars are enclosed, in

which ¢ the lights of the universe shine enclosed,” ¥ which

1 Chind. 3..12. 4. 2 Chind, 3. 13. 1-5. S Ait 1. 2. 4.

4 Br%h. LU0 (S bl 5 Brih, 4. 4. 1. % Brih. 3. 9. 20.
“ Brih. 3. 9. 21-25. 5 Brih. 4. 1. 7. * Brih, 4. 4. 22,

10 Brih, 5. 6, Chand. 3. 14. 3. 11 Kath. 2. 20, 4. 12, 6. 17 ete
b : _ : 4 Sre
12 Mahfinér. 10. 23, Nir, 5, Maitr. 6. 2, Brahmab. 15; Atmab, ep. Upan.
p. 701 : Hansa 6. ’
12 Dhytnab. 14.

1 Or ether, dkasa, 15 Mund. 3. 2, 1.
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is “ the strong support of this universe.”* Into this space

the soul enters in sleep? in it the immortal golden
purusha abides.® It is the cavity (guld), so often referred
to, in which Brahman lies concealed,* and from which he
jssues in the meditation of yoga, when he pushes on
one side the ether of the heart,” or forces his way
through it.°

Several accounts are found of the veins that originate
from the heart and surround it, and these are related in a
peculiar and hardly definable way.

Brih. 4. 2. 3 :—The veins called /utdh, fine as a hair
o thousand times subdivided, have their home in the
heart, and nourish the individual soul. A special vein
leading upwards is the path on which it travels.

Brih. 4. 3. 20 :—The veins called #itdf, fine as a hair
a thousand times subdivided, are filled with white, grey,
brown, green and red fluid. They are the abode of the
soul in deep sleep.

Brih. 2. 1. 19 :—The veins called hdtdh, 72,000 n
number, ramify from the heart outwards into the
pericardium (puritet). They are the abode of the soul
in deep sleep.

These passages ave in essential agreement ; and Kaush.
4. 19 appears to be derived from a combination of
them :—“The veins. called hutdh, fine as a hair sub-
divided a thousand times, surround :the perieardium
They are the abode of the soul in deep sleep. They
are filled with brown, white, black, yellow and red
Awid” All this is like the passages from Brih, only
that the succession and names of the colours’ agree
with Chand. 8. 6. 1. :

Chénd. 8. 6. 1 conneets the idea of the hrown, white,

! Brahma Up. 4. 2 Brih. 2. 1. 1T. 2 Taitt. 1. 6. 1.

17
4 Taitt, 2. 1, Kath. 2. 12, 2. 20, 3. 1, S'veb. 3. 20, Mund. 2. 1. 10, ete.
5 Maitr, 6. 27. 6 Maitr. 6. 38, T Up to krishaa for nile.
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gray, yellow and red ““veins of the heart” with the
theory ' of the rays of the sun similarly five coloured,
which form the continuation of the wveins unto the sun,
thus uniting heart and sum, like two villages by a high
road. In deep sleep the soul glides into these veins,’?
and through them becomes one with the heat.® At
death the soul ascends to the sun by way of the veins
and the sun’s rays. The wise gain the sun, the ignorant
find the entrance to it closed.

The verses Brih. 4. 4. 8-9 may perhaps be derived
from this passage. They describe an ancient path, extend-
ing even to the individual man, which leads up to the
heavenly world, and is white, gray, yellow and green.
On this the soul of the wise man travels, after it has
become heat, tawjasa. The expression tarjasw recalls the
passages quoted from the Chandogya;* the colours are
as in the Brihadiranyaka. In the main point all the
passages hitherto cited agree.

A different view however seems to attach to the verse
(perhaps derived from Brih. 4. 4. 2), which is appended to
Chand. 8. 6. 6 and recurs in Kath. 6. 16: —

The veins of the Leart are a hundred and one.
Of these one leads to the head ;

. By it he aseends who wins immortality.
The others issue forth on all sides.

According to this verse only one vein leads upwards
to immortality, while according to the preceding prose
all the veins are connected with the sun’s rays, and
therefore lead to the sun, where first a separation takes
place.

Later passages all depend on a combination of the
theories of the 72,000 and the 101 veins. Thus on the

1 Of which Chand. 3. 1-5 is an anticipation.
2 Chand. 8. 6. 3. 5 tejos, Chand. 6. 2. 2, 6. 8. 6, 6. 15. 2.
% ¢p. also however Brih, 4, 4. 7,

L
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basis of them Prasma 3. 6 enumerates 101 chief veins,
ecach with 100 branch veins, to each of which again there
are 72,000 tributary branch veins, making a total of
1014101 x 1004101 x 100 x 72,000 =727,210,201, ..
79 croves, 72 lacs, and 10,201 as the commentary’
correctly reckons. According to Maitr. 6. 30, countless
white, not white, blackish vellow, gray, reddish brown,
and light-red rays proceed from the heart, of which
one leads to the sun, 100 to the abodes of the gods, and
the rest dow nwalds to the ordinary world. Kshurika
15-17 mentions the 72,000 veins, of which 101 are the
most important. Through all these veins, which are
orouped around the 101st, named sushumnd, as round a
cushion, the yogin forces his way, when conducted on the
sushumnd to Brahman. Similarly Brahmavidya 11-12
describes how the syllable Om (i.e. that on which he
meditates) ascends on the vein of the head which is
attached to the sun, and breaks through the 72,000 veins
and the head, in order to unite with Brahman. These
‘and other fancies depend upon a combination of the
passages quoted from Brih. Up. with the verse cited from
Chind. 8..6. 6.7

The hody consists on the usual hypothesis, which is
traceable back to Brih. 4. 4. 5, of the five elements.®* In
Chand. 6. 5 also, where only three clements (food s.e.
earth, water, and heat) are assumed, it is shown how
the body and the psychical organs originate from the
most dense, the medium, and the finest parts of them
aceording to the following scheme :—

Densest, Medium. Finest,
Food freces flesh manas
Water . urine blood préna
Heat bones marrow  speech
Ac‘cm ding to the reading of thc Anandésrama admon
= Kith. 6. 16. 3 Garbha 1.

A

A e

- :’_-&'n_

germ (plants).

PHYSIOLOGY 291

In this ease, just as with the milk when churned to
butter, the fine parts float to the top." In proof of the
statement, that manas is composed of food, prina of
water, it is declared that if a man abstains from food
but drinks water the life (prdna) is maintained, but
thought (manas) fails.*  In Brih. 4. 2. 3 also it is declared
that the individual soul is nourished by the mass of blood
in the heart, and that it therefore, as the bodily self, “ has
a choice food” (pravivikta-ahdra-tare).  From this is
derived the doctrine that the waking Atman “enjoys that
which is gross” (sthilabliuyg), the sleeping on the contrary
“enjoys that which is choice” (pravivikto-bluj).?

Hunger and thirst, which according to Ait. 1. 2. 5
make their home in men as demoniac powers, are
explained in Chénd. 6. 8 on etymological grounds on the
supposition that in hunger (as‘andyd) the waters carry
off (asitam nayante) the food that is eaten (to build up
the organism), while in thirst (udanyéﬁ) the heat carries
away (udakam noyate) the water that is drunk (likewise
to build up the organism). When then in hunger and
thirst the food hecomes water, the water heat, they only
return to the source from which according to Chand. 6. 2
they were derived. .

The states of waking, dreaming, deep sleep and death

will have to be discussed in the immediately following

chapters. Here we propose merely to summarise the

most important teaching of the Upanishads on the origin

of organisms (which collectively are
souls).

Organisms are divided according to their origin into
four elasses, viz.—born alive, born from an egé;', born
from moisture (insects and the like), and born from a
This classification, which was universally

the wandering

1 Chiind. 6. 6. 2 Chénd. 6. 7.
s Mindtkya 3-4, interpreted differently in Vedintasira 120.
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adopted with a few modifications by later Indian writers,'
depends solely upon two passages of the Upanishads.
The first is Chénd. 6. 3. 1:—“In truth, these beings
have here three kinds of seeds, born from the egg, born
alive, and born from the germ.” In Ait. 3. 3 where a
fourth class is added, and the enumeration is ““ born from an
egg, born from the mother’s womb, born from moisture, and
horn from a shoot,” the impression is conveyed of a later
origin and of apparent dependence on the former passage.
In harmony with the doctrine of transmigration,
generation is not the birth of the soul for the first time,
but is only its return from the moon, where it has
received the fruit of the works of its earlier existence.
According to the principal text of the doctrine of
transmigration,” the stations through which the soul
passes on its return from the moon are ether, wind,
smoke, mist, clouds, rain, plants, seed and the mother’s
body. Hence is derived the description of Mund. 2. 1. 5;
and the verses also of Kaush. 1. 2, in which the soul on
its return from the moon directs its course through the
bodies of father and mother, are connected with these
ideas. Perhaps the obscure passage Prindgnihotra Up. 2
is to be explained in a similar way. According to it the
expiatory fire “by means of the brilliancy of the moon i
effects generation.® The last receptacle of the soul on its
descent from the other world to enter into a new body is
the father's seed ; this is the essence of men,* “the power
cathered together from all the limbs,”* it is the pro-

1 Manu 1. 43-48, Mahabh. 14. 1136, 2543, ete. ; ep. for the Vedanta, Syst.
d. Ved., p. 259 ; for the Sankhya, Garbe, Sdnkhyaphilosophie, p. 2435 for the
Ny#iya, Colebrooke, Misc. Essays, L. p. 269 f.

2 Chind. 5. 10. 5-6=DBrih. 6. 2. 16.

3 Nardyana’s explanation is different in the gloss quoted in Upan., p. 615,
Anm. 2.

4 Brih. 6. 4. 1.

5 Ait, 2. 1; on the expression sambhritam fegjas, cp. Meghadita 43.

PHYSIOLOGY 293

pagation itself;' its home is in the heart;® Prajipati
created the woman as its dwelling-place ;* into her the
man pours forth his own self, and causes it thereby to be
born :—“ then enters he into the very essence of the
woman, as though he were a limb of hers; therefore it is
that he does her no harm; she however, after that this
his &tman has come to her, cherishes it; because she
cherishes it, therefore is she to be cherished.” * According
to this it is the soul of the father, which is born again in
the child, while, according to the principal text of the
doctrine of transmigration® quoted above, the child is a
soul on its return from the moon, and consequently in
its view both the father’s seed and the mother’s womb
are only stations on the road. The myth ascribed to
Yajnavalkhya in Brih. 1. 4. 3-4 is not in agreement with
either of these views, when it explains procreation as
the desire for re-union of the two halves of one and the
same being, originally belonging together, but divided by
Prajapati into man and woman. This myth, like that
analogous to it in the Symposium of Plato, departs from
the truth only to the extent that it places in the past
what lies in the future. For the being that brings
together man and woman is indeed the child that will
be born (ep. Deussen, Elements of Metaphysic, 153).

To beget is represented as a religious duty. = In Taitt.
1. 9 1t 1s enjoined side by side with studying and teaching
the Veda. Frequently it is allegorically described as an
act of sacrifice.® In Taitt. 1. 11 the pupil dismissed from
study is charged,—* After having delivered to the teacher
the gifts of affection, take care that the thread of thy
race be not broken.” “He who in his lifetime rightly

continues to spin the thread of posterity thereby transfers

1 Byih. 6. 1. 6. 2 Brih. 3. 9. 22. % Byih. 6. 4. 2.
tAip 293 5 Chénd. 5. 10. 5-6.
§ Chand. 3. 17. 5, 5. 8-9, Brih. 6. 2. 13, 6. 4. 3.
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his guilt to the fathers; for it (begetting) is the trans-
fe1ence of his guilt.”* By the son his continued life is
assured in the world of men,” he is admitted to the fathers
to consummate his righteous deeds;® “and if anything
whatever has been committed perverselv bY him, his son
will expiate all ; thercfore is his name “son’;* by the son
that is to say he continues to exist in th]-: world.”?

Particular directions are given in Brih. 6. 4 how to
proceed in order to beget a son or a danghter of a definite

disposition. This chapter forms the conclusion of the

Upanishad, and therefore probably the close of the
religious instruetion imparted to the student at the end
of his student life.

In eontrast with these views, which include the act of
procreation within the sphere of religious duties, an
ascetic tendency gradually prevailed which rejected it
altogether. In Brih. 1. 4. 17 the five natural objects of
human endeavour (self, wife, child, kingdom, action) are
replaced by five phenomenal forms of the adtman (manas,
speech, breath, eye and ear, body). In Brih. 3. 5. 1 it 1s
said of Brahmans who have known the &tman that they
hold aloof from the desire for children, possessions, and the
world. Similarly in Brih. 4. 4. 22, where it has been said
previously :—* This our ancestors knew, when they ceased
to desire offspring, and said,— What need have we of
offspring, we whose soul this universe is”” If these
assertions are put into the mouth of Yajhavalkhya, who
nevertheless himself had two wives, this is only an
additional proof that Yéjiiavalkhya is a mere name, to
which the loftiest and noblest thoughts of the school of
the Véjasaneyins were assioned. Whether m the wish
also of Chénd. 8. 14:— ‘M,,L} I not, the glorious of the

I Malidn. 63. 8. * Brih. 1. 5. 16. s Ait, 2. 4.
* putra, because he phragena trayatl pitarany, Sank.
$ Brih. 1. 5. 17.

_—_—— s
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glorious, enter upon old age toothless,” the expression
“ toothless, grey, slobbery” is to be understood of a fresh
entrance into the mother’s womb (as the scholiast takes
it), or of a possibly long period of trial before old age and

its troubles are reached may be left undecided. Of later

passages only Mahin. 62, 7, 11, 63. 8, 13 need be cited,
where self-renunciation is exalted above parentage, and
Prasna 1. 13, 15, where the prajapativratam is still per-
mitted on the condition that it is not practised by day,
but the world of Brahman is promised only to those
“who mortify themselves, in whom true chastity 1s
firmly established.” That the later Sannyfsa Upanishads
are full of this spirit needs no proof. Sacrifice to
Prajapati, which is enjoined in them on the Sannyasin
at his entrance,) but is elsewhere forbidden,® appears
to denote a symbolical release from the duty of pro-
pagation.

The length of the stay in the mother’s body 1s
estimated in Chand. 5. 9. 1. at “ten (lunar) months, or
as long as it i1s.” Detailed information on the develop-
ment of the embryo is given in Garbha Up. 2-4 :—“The
embryo is developed from the union of seed and blood,

. from this union at the periodical time after one
nicht a nodule arises, after seven nights a eyst, within
half a month a lump, within one month it hardens, after
two months the head is formed, after three months the
parts of the feet, in the fourth month the ankle-bones,
belly and hips, in the fifth the spine, in the sixth, mouth,
nose, eyes and ears, in the seventh the embryo is
furnished with the soul (jive), in the eighth it is complete
in all its parts. If the male seed is in excess a male
18 born, if the female a female, if both are equal a
hermaphrodite ; blind, lame, bent and dwarfed are the
results of lack of power. If the seed on its entrance is

1 Kanthas'r, 4. 2 Jiabala 4.
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divided by the pressure of the wind on either side into
two parts, the body also becomes twofold, and twins are
born. . . . Finally in the ninth month it is complete in all
its parts, and also in knowledge; then it recalls (as long
as it remains still in the mother’s body, like Vamadeva,
Ait. 2. 4) its former births, and has knowledge of its good
and evil deeds; . . . when however, arriving at the gates
of the sexual parts, it suffers pain by the pressure, is with
difficulty and in great anguish born, and comes into
contact with the Vaishnava wind (the wind of the
external universe), it is unable any longer to bethink it
of its births and deaths, and has no further knowledge of
its good and evil deeds.” Voltaire’s mockery (Ep. XIIL
sur les Anglais) has reference to similar ideas in the later
Western philosophy, but it applies also to the Indian «
priori imaginations +—je ne suis pas plus disposé que
Locke & imaginer que, quelques semalnes apres ma
conception, jétais une 4me fort savante, sachant alors
mille choses que j’ai oubliées en maissant et ayant fort
inutilement possédé dans I'utérus des connaissances qui
m’ont échappé deés que jai pu en avoir besoin et que je
n’ai jamais bien pu reprendre depuis.

XIII. Tar STATES oF THE SOUL

1. The Fowr States

As the 4tman, ¢ becoming incarnate in bodily form,”*
in space occupies the body as the aggregate of the organs
“right up to the finger-tips,”* so also in time 1t passes
in this its individual condition through a series of states,
in which its real metaphysieal nature becomes gradually
more and more plainly visible. These states are:—(1)
waking, (2) dream sleep, (3) deep sleep (sushupti), 1.c.

L sartratvdye dehin, Kath, 5. 7. 2 Brih. 1)4. 7.

4
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deep, dreamless sleep, in which the soul becomes tem-

- porarily one with Brahman and enjoys a corresponding

unsurpassable bliss, and (4) the * fourth ” state (caturtha,
turya, turtya), usually called furiya, in which that dis-
appearance of the manifold universe and the union with
Brahman on which the bliss of deep sleep depends takes
place not as before unconsciously, but with continued and
perfect consciousness.

The theory of these four states took shape at first by
degrees.

To begin with, it may well have been the loss of con-
sciousness in sleep, and its return on waking which
aroused attention and suggested such questions as in Brih.
2. 1. 16:'—<When he fell asleep here, where was that
spirit consisting of knowledge (vijiidnamayal purusha),
and whence has it now returned (on waking)?” This
marvellous phenomenon of sleep was then explained as a
transient immersion of the organs (speech, eye, ear and
manas) in the prédna. This is the case in Satap. Br. X. 3.
3. 6, and in the passage Chind. 4. 3. 3 which agrees with
it almost verbally :—* For when a man sleeps, his speech
enters into the prina, the eye into the prana, the ear into
the prana, the manas into the prana.” Chénd. 6. 8. 2 is a
mere amplification of this explanation of sleep (perhaps
with a recollection of Brih. 4. 8. 19) :—* Just as a bird tied
to a string flies to this side and to that, and having found
no resting-place elsewhere settles down on the spot to
which it is tied, so also, my dear sir, the manas flies to
this side and to that, and having found no resting-place
elsewhere, settles down into the préna, for the prina, my
dear sir, is the spot to which the manas is tied.” The
immediately preceding words of Chéand. 6. 8. 1 are derived
from a somewhat different conception :—* When it is said
that the man is asleep, then has he, my dear sir, attained

: 1 ¢p. Kaush, 4, 19, -
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to union with the self-existent (previously described in
Chéand. 6. 2 f.). He has entered into himgelf, therefore it
is said of him *he sleeps” (svapiti), for he has entered
into himgelf (svam apita).”

None of these passages make any distinction hetween
the sleep of dreams and deep sleep.  Such a distinction
is first found in Brih. 4. 3. 9-18, 19-33, then in Brih.
2. 1. 18-19. and finally Chand. 8. 6. 3, 8. 10, 11-12°
This may well be the historical order. In Brih. 4. 3. 9-33
the distinction is not so fully carried out as in Brih. 2. 1.
18-19, where the name sushupte for the “deep sleeper,”
which is still wanting in Brih. 4. 3. 9-33, first makes its
appearance, and from this are further developed the terms
* sushuptam ® and sushupti * for “deep sleep.” The ampli-
fications of Chand. 8 seem to be the latest of all, and
dependent already on Brib. 4. 3. 9-33; for when in
Chind. 8. 3. 47 deep sleep is described (not as in Chand.
6. 8. 3 in connection with Chand. 6. 2. 3, 6. 8. 6 as a union
with the #ejas, but) as an entrance into the purest light,
and an emergence therefrom as a necessary consequence
in its own true form (param jyotir upasempeadye svenc
rhpena-abhinishpodhyate), this peculiar conception may of
course be referred back to Chand. 3. 13. 7, but it seems
more natural to find in it a reminiscence of the “spirit
consisting of knowledge, giving light within in the heart”
of Brih. 4. 8. 7, which, as is there further expounded, by
virtue of its own brightness, its own light, serves as a
light for itself” in waking, dreaming, and deep sleep.
Tt is surely also a proof of dependence that the wérd
samprasdde, which in Brih. 4, 3. 15, a passage that had
probably  already suffered interpolation, still has the
meaning of the *perfect rest ” of deep sleep, is used in

!cp. Kaush. 4. 20. 2 ¢p- Chéind. 8. 3. 4.
¢ From and after Mand. 5. 4 From and after Kaivalya 13. 17.
#=8 3
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Chénd. 8. 3. 4, 8. 12. 3 directly of “the soul in deep

- sleep.”

The brief notice of Ait. 1. 3. 12 is drawn from these
older passages, and the mote detailed discussions on
dream sleep and deep sleep of Prasma 4 are similarly
dependent.

By the side of waking, dreaming and deep sleep, there is
found a fourth and higher condition of the Atman, viz.—the
caturthom, turyam, turiyaim (sc. sthc’ﬁncms), or the turiya
(sc. atmd). It ocenrs first in Méand. 7, as compared with
which the passages Maitr. 6. 19, 7. 11, which belong to
the appendix, are probably later. Here algo the three first
states are denoted by the mystical names Varswanara,
Tazrjasa, Prdjiic. The waking soul is in this instance
called varswénara perhaps because all men in their waking
hours have a world in common,” but in dreams each has
his own; the dreaming soul ¢agjasa, probably because
then the Atman alone is its own light ;* the deep-sleeping
soul prdjfior, because in deep sleep the dtman, according fo
Brih. 4. 3. 21, is temporarily one with the prdjfia diman,
t.¢. Brahman. i

The discussion of the four states severally may be
introduced by the definition of them given in Sarvo-
panishatsara 5-8 :— :

“ When using the fourteen organs of which manas is
the first (manas, buddhi, ¢ittam, ahankira, and the faculties
of knowledge and action), that are developed outwards, and
besides ave sustained by deities such as aditya, ete., 2 man
regards as real the external objects of sense, as sounds,
etc., this is named the waking (jdgaranam) of the
Atman.” _ ‘

“ When freed from waking impressions, and using only
four organs (manas, buddhi, ¢ittam, ahankara), apart from

L As Heracleitus says, on Plut. de Superstit. 3.
2 swena bhdsd, sveno jyotishd prasvapiti, Brih. 4. 3. 9.
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the actual presence of the sounds, ete., a man regards
as real sounds dependent on those impressions, this is
named the dreaming (svapnam, here neuter) of the
Atman.”

“ When as a result of the quiescence of all fourteen
organs and the cossation of the consciousness of
particular objects, a man (is without consciousness),
this is named the deep sleep (sushuptam) of the
Atman.”

“When the three states named have ceased, and the
spiritual subsists alone by itself, contrasted like a spec-
tator with all existing things as a substance undiffe-
rentiated, set free from all existing things, this spiritual
state is called the turfyam (the fourth).”

9. The Waking State
“The Vaisvénara, that exists in a waking condition,

recognising external objects, with seven limbs and nineteen
mouths, enjoying that which is material, is his first
quarter.”! The tman in the first of the four states, that
of waking, is said to be seven-limbed ” because, aceording
to Chand. 5. 18. 2, whence the name VOIS VANATE 18
derived, it consists of sky, sum, wind, ether, water, earth
and (sacrificial) fire, and recognises this its cosmical being
by means of its « pineteen-mouthed ” (ten indriyas, five
prinas, manas, buddhi, ahankira, ¢ittam) psychieal being.
Thus it enjoys the world of «material " objects. Kaivalya
12 may be quoted in explanation :—

When his soul is blinded by maya,

Tt inhabits the body and accomplishes actions;

By women, food, drink, and many enjoyments,

It obtains satisfaction in a waking condition.

As these passages already indicate, it is his own being
alone which in the waking state the vaisvdnora evolves
1 Mand. 3.

=
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out of himself and enjoys as the world of material objects.

" On this the relation of waking and dreaming depends,

which is alveady indicated when in Ait. 1. 3. 12 there are
ascribed to the Atman three dream-states” (érayak
svapndh), by which, according to the commentators,
waking, dreaming and deep sleep are to be understood.
Even waking is a dream-state, because in i, as Sankara
remarks on this passage, “a waking of one’s own real self
does not occur, and a false reality is contemplated, just as
in a dream.”’ This connection of waking with the dream-
state is discussed in great detail by Gaudapida in the
Mandikya-kirikd. Waking, like dreaming, is a delusion,
since it reflects for us a manifold universe;® the percep-
tions of waking, just like those of a dream, have their
origin solely within us,® and have no other existence than
in the mind of him who is awake.! And as the reality of
the dream is dissipated on awakening, so, on the other
hand, the waking reality is dissipated by the oblivien of
the dream.” The same thought may perhaps be traced as
early as Brih. 4. 8. 7, where the knowledee and initiative
of the Atman are first explained as merely apparent, and
then the reason for this is assigned, that the &tman in the
dream transcends the unreal phenomena of waking :—1t
is as though he meditated, it is as though he moved about ;
for® in sleep he transcends this world and the forms of
death.” Just ag a fish swims between two banks without
touching them, so the itman between the states of waking i
and dreaming ;7 from waking he hastens to dreaming, and
from this again * back to the waking state ; but by nothing
which he seeg therein ig he affected ; for nothing cleaves
to this spirit.” : :

1 On other expressions of Sankara in this sense, cp. Syst. d. Ved., pp.
297, 299, 372.

29,5, 3. 29. 34, 37. 44, 66.
59 % 4, 32, 6 sq hi, for which the Mlﬁdh}*. read sadhth,
7 Brih. 4. 3. 18, 8 Brih. 4. 3. 16.
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3. Dream-sleep

The principal passage on which apparently all others
depend is Brih. 4. 3. 9-14 :—

*“When now he falls asleep, he takes from this all-
comprehending universe the timber, cuts it down, and
himself builds up of it his own licht, by virtue of his
own brilliance ; when therefore he sleeps this spirit serves
as licht for itself. There are there no carts, no teams,
no roads, but ecarts, teams and roads he fashions for
himself ; there is no bliss, joy or desire, but bliss, joy
and desire he fashions for himself; there are no wells,
pools and streams, but wells, pools and streams he fashions
for himself; for he is the creator. To this the following
verses refer :— ' 3

Throwing off in sleep what pertains to the body,
Sleepless he contemplates the sleeping organs;

* Borrowing their light he returns then back to his place,
The golden spirit, the sole bird of passage.

This lower nest he would have guarded by the life,
And himself rises aloft immortal from the nest;
Immortal he moves whither he will,

The golden spirit, the sole bird of passage.

* In the dream-state he moves up and down,
And fashions for himeself as god many forms,
At one time ga..lly sporting as it were with woman,
At another again glowering as it were with terrible mien.

Only his playground is seen here,
He himself is not seen anywhere.

Therefore it is said,—he should not be wakened
suddenly, for it is difficult to find a cure for one to
whom he fails to find his way back. Therefore it is
said also,—it (sleep) is for him only a waking state,
for what he sees waking, the very same also he sees in

sleep. Thus therefore this spirit serves for a light
for itself” '

=
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In this passage two methods of conceiving the dream
are poetically united. According to the one, the spirit
remains in its place, and fashions from itsell “by virtue
of its own brilliance its own light,” a new world of forms,
using the materials of its waking hours. According to
the other, the spirit in dreaming forsakes the body, and
“moves whither it will,” and consequently at times
finds difficulty in returning to the body.

These two conceptions which are derived only from
poetical imagination and do mnot essentially differ are
taken up seriously in Brih. 2. 1. 18, and are reconciled
with one another by limiting the wanderings of the
dreamer to his own body :—* Where then he wanders
in dreaming, these are his worlds; for he is as it were
a great king or a great Brihman; or he ascends as

it were or descends.! And just as a great king takes his
subordinates with him, and journeys throughout his land

at will? so he takes with him those vital spirts, and
journeys about at will in his body.” This extraordinary
theory which has no natural foundation of a journeying
about in the body during dreams, finds its explanation
as an attempt to reconcile the different conceptions of
the fundamental passage above quoted. The comparison
also with the great king and great Brahman seems to
be based on the succeeding words of Brih. 4. 3. 20, which
describes as follows the tramsition from the dreaming
consciousness of being this or that to the deep sleep
consciousness of being another:—“When now (in a
dream) it is as though he were slain, as though he were
flayed, as though he were trampled upon by an elephant
(micchdyayati), or plunged into a pit,—everything of
which he was afraid in his waking hours, that very

1 ueddvacam  nigac'chati, according to PBrib. 4. 8 13 wudddvacam
Iyamdnel. !

2 Recalling Brih, 4. 3. 37-38,
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thing in his ignorance he regards as real ; or, on the ot.her
hand, when it is as though he were a god or a king,
on becoming copscious I alone am this universe,—this
is his highest state.” That is to say, as the paragraph
coes on to state, it is the condition of deep sleep, in
\cvhich 2 man knows himself to be one with the universe,
and is therefore without objects to contemplate, and
consequently without individual consciousness.! And
when in Chand. 8. 10. 2 it is said of the dreamer :(— It
is still ‘however as though he were slain, as though
he were trampled upon (vicehayayants), as though he
experienced hardship, as though he lamented,” the con-
nection with the passage quoted from Brih. 4. 3. 20 is
obvious. The meaningless wvicehddayanti of Chand.
8. 10. 2 was changed by M. Miller? into vicchayayants.
An almost inevitable consequence of this change, bearing
in mind the great rarity of thix expression, is that Chénd.
8. 10. 2 is immediately dependent on Brih. 4. 3. 20.
The converse Suppasition, or even the idea of an in‘te?-
Polation of B‘L‘lh 4. 3,020 from Chaind. 8. 10. 2.8 48
scarcely probable in view of the general character of the
two passages. ; '
Prasna 4. 5 is more certainly dependent on Brih.
4. 3. There, after it has been shown how in sleep manas
absorbs into itself the ten indriyas, so that only the
prana fires keep watch in the city of the body, t%le
dresm is descrived as follows:—*“Then that god (1‘:1':5.
manas) enjoys greatness, inasmuch as he sees yet again
that which was seen here and there, hears yet again
things heard here and there, perceives aga'{n .an(_“l again
in detail that which was perceived in detail in its sur-
roundings of place and circumstance ; the seen an_d the
unseen, the heard and the unheard, the perceived and

1 Prihia 3 918 2 Followed by Bohtlingk and myself.
3 The i:uoasibility of which was still in my mind in Upan., pp. 464, 470,
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the unperceived, the whole he views, as the whole he
views it (sarvam pasyati, sarvalh posyati)” The last
words especially, when compared with Brih. 4. 3. 20
(aham eva idam servo ’smi, iti manyate), place the
derivative character of this passage quite beyond doubt.

Of later passages we cite only Ménd. 4, where after
the exposition of the waking state discussed above it
18 similarly said of dreaming :—“The Zaijuse, existing
in the dream-state, possessed of inner knowledge, with
seven limbs and nineteen mouths, enjoying that which
is excellent, is his second quarter.” The expressions
“seven-limbed,” * nineteen-mouthed” are explained as
above on waking. The dream-soul is said to be “enjoying
that which is excellent” (praviviktabhuyj) undoubtedly
with reference to Brih. 4. 2. 3, where it is said of the
individual soul that it in contrast to the body “has an
excellent provision” (pravivikta-éhdratara.)

A discussion of the illusion of dreams with a view to
elucidate the illusion of waking is furnished by Gaudapida
2. 11, 4. 33 f, where the same thoughts already appear,
which later on Sankara, a pupil of his pupil, has further
expanded.’

4. Deep Sleep

Dream-sleep passes over into deep sleep, when by
virtue of a nearer approach to the other world® the
dreaming consciousness of being this or that, a god or
king, etc., passes over, as is described in Brih. 4. 3. 20,

- into the consciousnesy of being the universe ; and this,

since there are no longer any contrasted objects, is no
consciousness in an empirical sense, but a transient union
with the prdjiia dtman, the eternal knowing subject,
i.e. with Brahman. These thoughts are expanded in
the most important text that treats of deep slecp, and

1 ep. Syst. d. Ved., p. 371. Z Brih. 4. 3. 9.
20
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which is probably also the oldest, Brih. 4. 3. 19-338 :(—
“ Just as there however in space a hawk or an eagle, after
it has circled round, folds its wings wearied, and drops
to the ground, so also the spirit hastens to that state
in which fallen asleep it no longer experiences any
desires nor sees any dream image.” Then after a
reference to the veins Aitdh, in which according to Brih.
9. 1. 19, etc., the soul rests in deep sleep, and after the
description of the transition from dreaming to deep sleep
it is said —¢ That is its real form, in which it is exalted
above desire, free from evil and is fearless. For just as
a man, embraced by a beloved wife, has no consciousness
of outer or inmer, so also the spirit embraced by the
self consisting of knowledge (prdjiena dtmand, i.e. by
Brahman) has no consciousness of outer or inner. That
is his real form, in which desire has been laid to rest,
he is himself his own desire, is without desire and free
from pain. Then the father is no longer father, the
mother no longer mother, the worlds no longer worlds,
the gods mo longer gods,” etc., all contrasts are lost in
the eternal One, “then is he unaffected by good and
unaffected by evil, then has he overcome all the pangs
of hisheart. If he then sees not, yet is he seeing, though
he sees not: since for the seeing One there is no inter-
ruption of seeing, because he is imperishable ; there 1S
moreover no second besides him, no other distinct from
him for him to see” It is in this prolongation of
existence as pure objectless knowing subject that the
bliss of this state consists; an existence such as is seen
in deep sleep, as is expounded later on in a continuation
of the passage already discussed.’ Brih, 2. 1. 19 might
perhaps be recarded as a brief summary of the thought
of this section :—* When however he is in deep sleep,
when he is conscious of nothing, then the veins called
I p. 142 L.

DEEP SLEEP 307

hitdh, seventy-two thousand of which branch out from
the heart into the pericardium, come into action; into
these he glides, and rests in the pericardium ; and just
as a youth or a great king or a great Brahman is at rest
enjoying an excess of bliss,' so he also is then at rest.”

Union with the prdnae (which is identified with the
pragidtmon) is the essential element of deep sleep in
Kaush. 3. 3 also —*When a man has fallen so sound
asleep that he sees no dream-image, then he has attained
union with this préna ; then speech enters therein with
all names, the eye with all forms, the ear with all sounds,
the manas with all thoughts.” Kaush. 4. 19-20 is a
combination of the two last-quoted passages.

The passages of the Chind. Up. also which deal with
deep sleep give throughout the impression of being of a
derivative character. We quote them, referring as far as
possible within parentheses to passages that have been
employed as models.

“When a man has fallen so sound asleep, and has so
completely and perfectly been lulled to rest, that he
knows no dream-image, then he has glided into these
veins (Brih. 2. 1. 19, ‘into these he glides’); therefore
no evil troubles him (Brih. 4. 3. 22, ‘then is he
untouched by good and untouched by evil’), for he has
then become one with the heat” (Chénd. 6. 2. 3, 6. 8. 6).2

““ When a man has fallen so sound asleep, and has so

completely and perfectly been lulled to rest that he knows
no dream-image, that iz the Self, so he spake, that is the
immortal, the fearless, that is Brahman.”® The rejoinder
is given:—‘“He has entered then into nothingness;
herein I can discern nothing econsolatory,”* and this is

L atighnim dnandasyc ; this expression combines the ideas of Bril. 4. 3. 33,
stp. p. 142,

% Chand. 8. 6. 3. * Chand, 8. 11. 1.

* ¢p. the rejoinder of Maitreyi, Brih, 2. 4. 13,—* Therefore, siv, vou Lave
led me astray, in that yon say that atter death there is no conseiousness.”
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met by a reference to wind and cloud, lightning and
thunder, which emerge from the latent condition, and
thereby reveal their true nature :—*“so also this perfect
tranquillity (samprasdda, in Brih. 4. 3. 15 ‘deep sleep,
here and Chand. 8. 3. 4  the soul in deep sleep,’ cp. Brih.
4. 8. 7 sa hi svapno bhiitvd) emerges from this hody
(Brih. 4. 3. 11 =—*casting away in sleep what pertains to
the body’), enters into the purest light, and issues forth
through it in its own form (Brih. 4. 3. 9 :—‘ when he thus
sleeps, then this spirit serves for its own light’); that is
the supreme spirit, who wanders about there (Brih. 4. 3.
12 :—¢ Immortal he roves whither he pleases’), while he
sports and plays and amuses himself, whether it be with
women (Brih. 4. 3. 13:—‘at one time as it were gaily
sporting with women ’), or with chariots (Brih. 4. 3. 10), or
with friends, and gives no thought to this appendage of a
body, to which the prina is voked, like a team to the
waggon (Brih. 4. 3. 35:—‘Just as a cart, when it is
heavily laden, goes creaking’).” It seems to be due to a
misunderstanding of the verse Brih. 4. 3. 11-14 that here,
as already in Brih. 4. 3. 15, that which belongs solely to

dream-sleep is ascribed to deep sleep. In Prasma 4. 6.
also, a5 in Chand. 8. 6. 3, deep sleep is conceived as a '

union with the heat (fejas):—* When however that god
is overcome by the heat, then he sees no dreams, and then
that joy rules in this body.”

Finally the description of deep sleep in Mand. 5 is
entirely composed of reminiscences of other passages :—
«“The state in which he, fallen asleep, no longer ex-
periences any desires, nor sees any dream-image (Brih. 4.
3. 19), is deep sleep. The prdjiie that exists in the state
of deep sleep, that has become one (Brih. 4. 4. 2), that
consists entirely through and through of knowledge (Brih.
4. 5. 13), consisting of bliss (Taitt. 2. 5), enjoying bliss,
having consciousness as its mouth (Brih. 4. 3. 21, 35), is

—

B
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his third quarter. He is the lord of all (Brih. 4. 4. 22),

he is the all-knowing (Mund. 1. 1. 9), he is the inner
onide (Brih. 3. 7), he is the cradle of the universe (Mund.
1. 1. 6), for he is the creation and dissolution (Kath. 6.

11) of living beings.”

5. The Twriyo

Waking, dream-sleep and deep sleep ave the only three
states of the Atman which are found in the older
Upanishads. According to their view, perfect union with
Brahman, and therefore the highest attainable state, is
reached in deep sleep. ““This is his highest aim, this
is his highest good fortune, this is his highest world,
this is his highest bliss.”* These words, which are
used of decp sleep, exclude the thought of a yet higher
state.

It was first later on, with the rise of the Yoga systém,
that in the yoga a state of the soul gained recognition,
which was exalted above deep sleep, inasmuch as that
union with Brahman and the supreme bliss associated
therewith, which manifests itself in deep sleep apart from
continued individual consciousness retaining its memory

" even after waking, is realised in the yoga together with

complete maintenance of the waking individual conscious-
ness. This distinetion between the yoga and deep sleep
is very clearly deseribed by Gaudapada :*—

As eternal changeless knowledge,

Not distinet from that which is known,
Brahman is ever known,—

By the eternal is the eternal known.

This process consists in this,

The irvesistible suppression

Of all movements of the spivit,—
It is otherwise in deep sleep.

1 Brih, 4. 3. 32. 2 Mandakya-K. 3. 33 L.
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The spirit gives light in deep sleep,
But when suppressed it gives no light,
It becomes Brahman, the fearless,

The sole and entire light of knowledge.

This suppression of consciousness of objects and union
with the eternal knowing subjeet which is brought about
by the yoeca and is coincident with absolute wakefulness,
is designated as the “ fourth ” state of the 4tman by the
side of wakine dreaming and deep sleep ; as caturtha,’ or,
adopting the ancient Vedic and therefore more formal
word for caturtha, as turiyo ;* and in the latter case both
“the turiya ” (sc. dtma, masc.) and also “ the turlyam” (se.
sthdnam, neut.) were employed. Since this state forms
in fact a part of the yoga system, we shall learn more
of it in detail in our discussion of the latter in a later
connection, and here we propose merely to cite the
passages in which the doctrine of the turiya makes its
first appearance. This conception is undoubtedly antici-
pated by the ancient doctrine of the four feet of Brahman
in his character of Gayatri;® but the oldest passages in
which the turfya is announced as a fourth distinct state of
the dtman are Mand. 7 and Maitr. 6. 19, 7. 11. Of these
the passages from the Maitr. Up. (appendix) would seem
to be the later, since they assume the turiya state as
already known, which is not the case in Mand. 7. In the
latter also the technical term furiye is still missing, and
in its place caturthe is once employed. This passage, of
which later writers make much use, runs as follows —

“ Knowing neither within nor without nor yet on the
two sides, nor again consisting throughout of knowledge,
neither known nor unknown,—invisible, intangible, in-
comprehensible, indescribable, unthinkable, inexpressible,
founded solely on the certainty of its own self, effacing the

1 Ménd. 7. 2 Also turya.

¢ Chénd. 3. 12, 8. 18, 4. 5-8, Brih, 5. 14, where the very expression turiya
is already found.

i
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entire expanse of the universe, tranquil, blissful, timeless,
__that is the fourth (caturtha) quarter, that is the dtman,
that we must know.”
The best exposition is given by the pertinent strophes
of Gandapida : '—
Neither of truth nor untruth,
Neither of itself nor another

Is Prajiw (deep sleep) ever conscious,
The fourth (furya) views everything eternally.

In the refusal to recognise plurality

The Prajiic and the fourth are equal ;

Yet Prajii lies in slumber like a germ,

The fourth knows no slumber,

Dreams and sleep belong to the two first,

A dreamless sleep is the possession of the Préjia,
Neither dreams nor sleep does he who knows it
Ascribe to the fourth.

The dreamer’s knowledge is false,
The sleeper knows nothing at all,
Both go astray, where all this vanishes
There the fourth state is reached.

In the world’s illusion that has no beginning
The soul sleeps; when it awakes

Then there awakes in it the eternal,
Timeless and free from dreams and sleep.

~ Assuming this doctrine of the turiya in its descript?on

of the yoga, the passage Maitr. 6. 19 urges the “ keep1_ng
under of the individual soul called prdne in that which
is called twryam”; and in 7. 11 assigns the four states
of the tman to the four feet of purusho (one of which 1s
composed of all living beings, while three are immortal in
heaven),’ in such a way that waking, dreaming and deep
sleep form the one foot, the turfye the three others —

He who is in the eye, he who is in the dream,

He who is in deep sleep, and he who is supreme,—

These are his four varieties,
Yet the greatest is the fourth.

11, 12-16. 2 Rigv. X. 90. 3.
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A guarter of Brahman is in three,
Three-quarters are in the last;

In order to taste truth and delusion
The great self became twofold.

From later passages on the turiya® we propose to
mention only the amplifications of Nrisihhottaratap. Up. 2.
and 8, where the conception is further refined, and four
degrees of turiyaalso are distinguished, viz.—oto, anugiidire,
anujiid and awvikalpa (pervading the universe, enlightening
the mind, spirituality, indifference), of which the three
first are still constantly affected by “ deep sleep, dreaming
and sheer illusion,” and only awvikalpa, the entire oblite-
ration ‘of all distinction, purified from every taint of the
world 1s, as turlya-turiyc, “the fourth of the fourth”
pure, absolute thought.

1 ep. Brahma Up. 2, Sarvopanishats, 8, Harhza Up. 8

FOURTH PART OF THE SYSTEM OF THE
UPANISHADS

ESCHATOLOGY, OR THE DOCTRINE OF TRANSMIGRA-
TION AND EMANCIPATION, INCLUDING THE WAY
THITHER (PRACTICAL PHILOSOPHY)

X1V. TRANSMIGRATION OF THE SOUL

L. Philosophical Significance of the Doctrine of
Tramsmigration

WHAT becomes of men after death? This question leads
us to that doctrine which, if not the most significant in
the Indian conception of the universe, is yet certainly the
most original and influential, the doctrine of the trans-
migration of the soul, which from Upanishad times down
to the present has held a foremost position in Indian
thought, and exercises still the greatest practical influence. *
Mankind, as Sankara somewhere expresses it,' is like a
plant. Like this it springs up, develops, and returns
finally to the earth. Not entirely, however. But as the
seed of the plant survives, so also at death the works of a
man remain as a seed which, sown afresh in the realm of

* In Jaipur T met in December 1892 an old Pandit almost naked, who
approached me groping his way. They told me that he was completely
blind. Not knowing that he had been blind from birth, I sympathised with
him, and asked by what unfortunate accident the loss of sight had come upon
him, Immediately and without showing any sign whatever of bitterness,
the answer was ready to his lips :—lkenaedd aparddhens pirvasmin jonmeons
kritena, “ by some crime committed in a former birth.”

1 On Bralimastitra 2. 1. 34, and frequently.
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ignorance, gives rise to a new existence in exact correspon-
dence with his character. FEach life with all its actions
and sufferings is on the one hand the inevitable conse-
quence of the actions of a former birth, and conditions
on the other hand by the actions committed in it the
next succeeding life. This conviction begets not only a
real consolation in the sufferings of existence, which are
universally seen to be self-inflicted, but is also a powerful
incentive to habitual right conduct, and the instances
from Indian epic and dramatic poetry are numerous in
which a sufferer propounds the question, What crime
must I have committed in a former birth? and adds
immediately the reflection, T will sin no more to bring
upon myself grievous suffering in a future existence.

This coneeption, mythical as it is, nevertheless contains
a germ of philosophical truth, which it is yet diffieult to
draw out in detail. For, properly speaking, the entire
question “What becomes of us after death?” is in-
admissible, and if anyone could give us the full and
correct answer we should be quite unable to understand
it. For it would presuppose an intuition of things apart
from space, time and causality, to which, as forms of

perception, our knowledge is for ever limited. If we

determine, however, to do violenece to truth, and to con-
ceive in terms of space that which is without space, the
timeless in terms of time, the causeless from the point
of view of causality, then we may to the question,
“ What becomes of us after death?” (which is as 1t
stands incorrectly put, because it assumes the forms of
time) give three answers, inasmuch as we have only the
choice between (1) annihilation, (2) eternal retribution
in heaven and hell, and (3) transmigration. The first
supposition is in conflict not only with a man’s self-love,
but with the innate certainty more deeply rooted than all
- knowledge of our metaphysical being as subject to no

e A g
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birth or dissolution. The second supposition, which
opens up the prospect of eternal reward or punishment
for an existence so hrief and liable to error, so exposed to
all the accidents of upbringing and environment, is con-
demned at once by the unparalleled disproportion in
which cause and effect here stand to one another. And
for the empirical solution of the problem (itself strictly
speaking inadmissible) only the third supposition remains,
that our existence is continued after death in other forms,
other conditions of space and time, that it is therefore in
a certain sense a transmigration. The well-known argu-
ment of Kant also, which bases immortality on the realisa-
tion of the moral law implanted in us, a result only
attainable by an infinite process of approximation, tells
not for immortality in the usual sense, but ' for trans-
migration,

Although therefore the doctrine of the soul’s migration
is not absolute philosophical truth, it is nevertheless a
myth which represents a truth for ever inconceivable for
us, and is accordingly a valuable substitute for the latter.
Could we abstract from it the mental framework of space,
time and causality, we should have the complete truth.
We should then discern that the unceasing return of the
soul is realised not in the future and in other regions, but
here already, and in the present, but that this “ here” is
everywhere, and this “ present” is eternal.

These views agree essentially with those of the later
Vedanta, which clings to belief in transmigration. This
belief, however, is valid only for the exoteric apard
vidyd ; for the esoteric pard wvidyd, the reality of the
soul’s migration falls to the ground with the reality of the
universe.

We propose now to endeavour to trace the origin of
this remarkable doctrine in the light of the Vedic texts.
We must first, however, guard against a misunderstanding.
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When it 18 said occasionally of the fathers that they
“move along, adopting the external form of birds”; or
when the soul of the Buddhist mother at death enters
into a female jackal in order to warn her son on his
journey of the unhealthy forest; when the dead pass into
an insect that buzzes round the last resting-place of the
bones ; or when the fathers creep into the roots of plants ;*
these are popular representations, which are on a level
with the entrance of the Vetdle into the corpse, or the
yogin's animating of several bodies, but have nothing to
do with belief in transmigration. They have as little
to do with any such doctrine as the ancient Egyptian
idea that the dead can return and assume any form at
pleasure (which Herodotus in ii. 123 seems to interpret
erroneously of the soul’s migration), or the seven women
in Goethe’s poem, who appear by night as seven were-
wolves.  Superstitious ideas like these have existed
amongst all peoples and at all times, but do not imply
belief in transmigration, nor have they given rise to
such teaching, least of all in India. Indeed, they have
exercised scarcely any influence upon it; since, as we
shall show, the theory of transmigeration rests on the con-

vietion of due recompense awarded to good and evil

works, and this was at first coneeived as future. Only
later, for reasons which the texts disclose to us, was it
transferred from an imaginary future into the present
life. If therefore this recompense involves at times exist-
ence as an animal or plant, this is merely an fncidental
consequence on which no stress is laid from first to last;
though it is true that this circumstance appeared to the
_opponents of the doctrine from the very beginning to be
its especial characteristic, and has called forth their derision
since the times of Xenophanes.®

1 Oldenberg, Religion des Veda, pp. 563, 581 f.
2 Diog. L. 8. 36.- .

-
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2. Anecient Vedic Eschatology

In no Vedic text carlier than the Upanishads can the
doctrine of the soul’s tramsmigration be certainly traced,
although the Upanishads themselves ascribe it evcn.t-o
the Rigveda. The artificial manner however in which
this is done is in favour of the view that we have to do
with a doctrine of recent origin, for which a confirmation
was sought in the ancient sacred texts. Three passages
have to be considered.

In Brih. 1. 4. 10 it is said of Vdmadeva, the poet of
Rigveda V., that he (by virtue of a sastra-drishiz, an
inspired conception, as Badariyana says," quoting this
instance) rccognised himself as Brahman ; and as a proof
of his knowledge of Brahman alleged his acquaintance
with his former births as Manu and Strya :—* Knowing
this, Vamadeva the rishi began : *—

I was once Manu, T was once the sun.”

More clearly in Ait. 2. 4 the authority of Vamadeva
is invoked in order to prove that a third birth after death
follows on the first birth (as a child), and the second

birth (by spiritual education) :—* After he has completed

what he has to do, and has become old, he departs henee ;
departing hence, he is once more horn ; this is his third
birth. Therefore says the rishi:*—

While yet tarrying in my mother’s womb,

I have learnt all the births of these gods;

Had a hundred iron fortresses held me back,

Vet like a hawk of swift flight I had escaped away.

So Vamadeva spake though he still lay thus in his
mother’s womb.” The quotation from the hymn of
Vamadeva admits of interpretation here only if we under-

1130, 2 Rigv. IV. 26. 1. 3 Rigy. TV. 27. 1.
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stand by the hawk the soul, and by the iron fortresses
the bodies through which it wanders.!

That neither quotation of Vamaveda has anything to
do with the doctrine of the soul’s transmigration, needs no
elaborate proof. Tn the first Indra glorifies his magical
power, which enables him to assume all manner of forms.?
In the second is depicted the cunning hawk of Indra
already in his mother’s womb, as he leaves his fortified
dwelling-place, in order to fetch the soma from heaven ;

or perhaps the wise soma itself relates how it, borne away

by the hawk from its iron strongholds, “as a hawk” (z.e.
carried by it) comes down to earth.

At first sight the doctrine in question appears to be
more closely related to a third quotation. In the great
transmigration text it is said in a reference to the way of
the gods : > And thou hast indeed failed to comprehend
the word of the seer, who speaks thus :—

Two ways, I heard, there are for men,

The way of the fathers and the way of the gods;
On the latter everything meets

That moves hetween father and mother.”

This translation is correct in the sense of the Upani'-.._\ .
shad, but not in the sense of the original, which is found

in Rigv. X. 83. 15 (overlooked by all former translators)
in a hymn celebrating Agni in his twofold character as
sun by day and fire by night. In view of this connection,
it can hardly be doubtful that by the two ways that
unite all that moves between earth and heaven day and
night are to be understood, and thus the passage is to be
rendered :—* I have heard from my forefathers that there

are two ways alike for gods and men.” They are all

subject to the laws of day and night.

cp. Brili. 2. 5. 18.
ep. Rigv. VL. 47. 18, Indro sndydbhéh pururdpa’ iyate.
Brih. 6..2. 2.

1
A
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The hymns of the Rigveda therefore know nothing yet
of a migration of the soul, but teach for the good a con-
tinued existence with the gods under the control of Yama,
for the evil a journey only dimly indicated into the abyss.
The standpoint of the Atharva hymns and of the
Brihmanas is the same; only that the conception of a
recompense for works is carried out in detail. This' re-
compense however lies always solely in the future, and 1n
the Upanishads for the first time is transferred into the
present. A brief olance at the ancient Vedic eschatology
will confirm this. '

Immortal life with the gods is represented in many
hymns of the Rigveda, especially the older, as a
peculiar gift of the grace of the gods, to confer which
Agni,' the Maruts,® Mitra-Varuna,® Soma,* and other
gods are entreated, and which is offered in particular
to the generous worshipper.” Later on it is Yama,
the first man, who has found the way for many descend-
ants to that glorious height, and who there sits enthroned
as the gatherer together of men.® In order to attain to
him, the soul must successfully pass by the two spotted
four-eyed broad-nosed dogs of Yama,” which apparently
guard the entrance to the heavenly world and do not
admit everyone. Here is probably to be found the first
trace of a judgement of the dead, as it is put into practice
by Yama in the late Indian eschatology. Elsewhere ®
to these dogs is assigned the office of wandering up and
down amongst men, and dragging off those appointed to
die. According to X. 165. 4 the dove (kapote) is Yama's
messenger of death. Mention is made also® of the fetters
or the catch-net (padbisam) of Yama, so that for the

£ il 2 V. 55, 4. 3 V. 63. 2. HEATAT,
8 yah prindte so b deveshu gacehait, ete., T, 125. 5-6.
6 seagamane jondndn, X. 14, 1 £,

7K. 14.10. s XL 14. 12, * X. 97. 16.
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singers. of the Rigveda he ‘already represents also the
terrors of death. Usually however in these older times
Yama is conceived as the ruler in the kingdom of the
blessed, as he sits enthroned afar,® in the midst of heaven,?
in the bosom of the ruddy morning? in the highest
heaven,* in eternal light.® There he sits, drinking with
the gods, under a tree with fair foliage,® there the dead
gather around him, in order to see Yama, or Varuna;?
they leave imperfection behind them, and return to
their true home® to the pasturage of which no one will
again 1ob them,” where the weak is no longer subject to
the strong," where in immortal life in association with
Yama they “delight themselves at the banquet” with the
gods™ Stress has frequently been laid on the sensuous
character which is thus borne by the ancient Vedie pictures
of the future life. But on this point it may be remarked
that a conception of the joy of heaven on the analogy
of that of earth is natural to man and inevitable (so far
as he shrinks from an absolute denial of its existence) ;
that even Jesus represents the kingdom of heaven as a
festal gathering, where they sit down to table,” and drink
wine ;** and that even a Dante or a Milton couid not
choose but borrow all the colours for their pictures from
this world of earth. In other respects great differences
are shown in the ancient Vedic descriptions of the other
world, varying indeed according to the individual
character of the poet,—from the faney of the poet of
Atharvav 4. 34, that runs riot in a vulear sensuality

o
(who indeed already sufficiently reveals his disposition by

AR 157

11.36. 18. 2X. 15, 14
* Vij. Samh. 18. 51, Atharvav. 18, 2. 48,
K 118, % - eX. 185 1, X4,

8 hitvdye avadyam punar astam dis, X. 10. 8.

X 14 2, 10 Atharvav, 3. 29. 3.

Y sadhasnddem madants, Rigv. X. 14. 10, Atharvav, 18, 4. 10, ete.
12 Matt. 81, 13 Matt. 2622,

e — = —
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the manner in which he praises his rice-pap and the
gift of it to the Brahmans; the whole might almost be
regarded as a parody), to the more spiritual perception
of the beautiful verses, Riov. IX. 113, 7-11, of which we
give a rendering with the omission of the refrain :——

7. The kingdom of inexhaustible light,
Whence is derived the radiance of the sun,
To this kingdom transport me,

Eternal, nndying.

8. There, where Yama sits enthroned as king,
Among the holiest of the heavenly world,
Where ever living water streams,

There suffer me to dwell immortal.

9. Wheve we may wander undisturbed at will,
Where the third loftiest heaven spreads its vaulg,
Where are realms filled with light,

There suffer me to dwell immortal.

10. Where is longing and the consummation of longing,
Where the other side of the sun is seen,
Where is refreshment and satiety,
There suffer me to dwell immortal,

11. Where bliss resides and felicity,
Where joy beyond joy dwellg,
Where the craving of desire is stilled,
There suffer me to dwell immortal,

There also “the fathers” dwell in company with the
gods, and like them are invoked to draw near and partake
of the sacrifice. ' To the fathers as well as to the gods are
ascribed the wonders of creation,® the adornment of the
sky with stars,” the bringing forth of the sun.?® ete. They
therefore stand generally on an equality with the gods,
and though occasionally there is found as early as the
Rigveda * an indication of a different abode of the fathers,
no distinction of different degrees of hlessedness, such as a

1 Rigv, VIII. 48 13,
&£ X, 107, 1,

=X, 58]
+ X, 15,12,
21



322 THE PHILOSOPHY OF THE UPANISHADS

later text assumes for the fathers, the unbegotten gods and
the gods of creation.' is as yet recognised.

Of the fate of the wie kbd ob'scure indications only are
contained in the Rioveda. They are  predestined for that
abyssmal place,” * are hurled by Indra and Soma into the
pit,® or into bottomless darkness,’ into the grave,” or into
the outer darkness.® Perhaps also the expression should be
quoted “ the blind darkness” (andham tamas) frequently
employed by the Upanishads,” into which already, according
to Rigv. X. 89. 15, 103. 12, the demons are to be plunged.
They however do not understand by the * joyless regions
veiled in blind darkness” into which the ignorant pass after
death an imaginary hell, but this world in which we live.

The eschatological views of the Rigveda meet us
further developed in the hymns of the Atharvaveda
and in the Brihmanas. More exact accounts are given
of the fate of the good and the wicked. Verses such as
Atharvav. 5. 19. 3, 13 remind us already of the later
descriptions of hell :—

Those who spit at Brahmans,
Or cast on them the mucus of the nose,

They sit there in pools of blood,
Chewing their hair for food.

The tears that rolled down from his eyes,
Bewailing himself, tormented,

Which the gods quaff as their drink,

Such are appointed for thee, torturer of Brihmans.

In oreater detail the Brihmanas describe “the world
of the pious” (sukrit@m [oka).® These rise again in

! Byih, 4. 3. 33, Taitt. 2. 8.
2 idam padam ejenat gabhiram, Rigv. V. 5.5

& pawre, V11 104, 3. ¥ andrambhanom tomas, ib.

% Larta, IX. 73. 8. 2 X504

7 Brih. 4. 4. 101, Is4 3. 9. 12; cp. Kith. 1.3.

8 The expression occurs only once in the Riaveda, X. 16. 4, but afterwards,
charvacteristically, beeomes more and more common, Vij, Samh, 18 52,
Atharvav. 3. 28. 6, 9. 5.1, 1L 1, 17,18, 3, 71, etc.
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the other world, their body complete with all its limbs
and joints (sarvatanu, sarvanga, sarvapoarus).' This
new body is stronger, and in the other world in pro-
portion to the faithfulness with which they have observed
the rites of sacrifice, many of the pious need to take food
once only in fourteen days, in four, six or twelve months,
or a hundred years, or finally they are able altogether to
dlSpeIhB with it.> Thus they live in perpetual intercourse,
in fellowship with the worlds and with living beings
(sdaypyam, salokatd, sardpatd), with the gods, with
Aditya,’ with Agni, Varuna and Indra,* or even with the
impersonal Brahman.® In Satap. Br. 10. 5. 4. 15 indeed
it is said already of the wise :—*He himself is free
from desires, has gained all that he desires, no longer
does desire (entice) him to anything. Concerning this
18 the verse:—

By knowledge they climb upwards,
Thither, where desire is quenched,
No sacrificial gift reaches thither,
Nor penance of the ignorant.

For that world eannot be won by sacrificial gifts nor by
asceticism by the man who does not know thzs for only
to him who knows this does that state belong.” Tere
already in place of works and asceticism knowledge makes
its appearance, and in harmony with this emancipation
Transmigration therefore
is not presupposed,® for there is no mention of trans-
migration earlier than the Upanishads. Probably how-
ever the germs of it are latent already in the Brahmanas,
as we propose now to show.

I Athapvav. 11. 8. 32, Satap. Br. 4, 6. 1. 1, 11, 1. 8. 6, 12. 8. 3. 31.

2 Satap. Br. 10. 1. 5. 4. 3 Ait. Br, 3. 44, Taitt. Br. 3. 10. 9. 11.
4 Satap. Br. 2. 6.4 8 5 Satap. Br. 11. 4, 4. 2,

& As Weber assumes; Zettschr. d. IL M. G, ix. 139.
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3. The Germs of the Doctrine of Pransmigration

The chief aim of the Brahmanas is to prescribe the
acts of ritual, and to offer for their accomplishment a
manifold reward, and at the same time sufferings and
punishment for their omission. While they defer rewards
as well as punishments partly to the other world, in place
of the ancient Vedic conception of an indiscriminate
felicity of the pious, the idea of recompense is formulated,
involving the necessity of setting before the departed
different degrees of compensation in the other world pro-
portionate to their knowledge and actions. Since how-
over the oldest form of punishment among all peoples in
a natural state is revenge, this recompense also consists
originally in the doing to us in the other world of the
very same good and evil which we have done to anyone
in this. This theory is realistically expressed in the
words of Satap. Br.'12. 9. L-1:—*“For whatever food
o man eats in this world, by the very same is he eaten
again (proty-ati) M the other.” A second proof is
furnished by the narrative in Satap. Br. 11. 6. 1 of the
vision of the punishment in the other world which was per-
mitted to Bhrigu ; and we may entirely assent to the view
of Weber,! who was the first to discuss this question, when
he explains the liturgical interpretation of this vision as a
subsequent addition of the Brahman anthor. Removing
this there is left as the kernel, that Bhrigu in the different
regions sees men shrieking aloud, by whom other men
shrieking are hewn in pieces limb by limb, chopped up
and consumed with the words —“Thus have they done

_to us in yonder world, and so we do to them again in
this world.” When the vision concludes with the black
man with yellow eyes and the judge’s staff in his hand,
ot whose side stand beautiful and ugly women (good and

1 Zeitseh. d. D. M. G., ix. 237 £,
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evil works), assuredly no doubt is left as to its original
meaning.

From the primitive doctrine of retribution, as this
extract preserved accidentally in a later Brihmana text
exhibits it, the idea of an equalising justice may have
been developed by degrees, as it appears in Satap.
Br. 11. 2. 7. 33— For they lay it (the good and evil)
on the seales in yonder world ; and whichever of the two
sinks down, that will he follow, whether it he the good
or the evil.” Not all, according to a somewhat different
view, find the way to the heavenly world :'—* Many a
man may fail to find his place when he departs hence,
but bewildered by the fire (at the corpse burning), and
clouded by the smoke, he fails to find out his place.”
Others are kept at a distance from the world of the
fathers for a longer or shorter time by their misdeeds : *—
« Whosoever threatens (a Brihman) he shall atone for it
with a hundred (years); he who lays violent hands on
him with a thousand:; but he who sheds his blood shall
not find the world of the fathers for as many years as
the grains of dust number that are moistened by its
streams. Therefore men should not threaten a Brahman,
or lay hands on him, or shed his blood, for there is
involved in it so great an offence.” Here the “world of
the fathers” seems still, as in the Rigveda, to present
stself before the mind as the highest goal. In_course of
time however a distinction arose between the way of the
gods and the way of the fathers,® and similarly between
the world of the gods as the abode of the blessed and
the world of the fathers as the place of retribution.
Precisely again as in the later doctrine of transmigration
it is said that the entrance to the heavenly world lies in

the north-east,' and the entrance to the world of the

I Taitt. Br. 3. 10. 11. 1. 3 Taitt, Samh. 2. 6. 10, 2.
3 Atharvav. 15. 12, ete. £ Satap. Br. 6. 6. 2. 4.
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fathers i the south-west,' a distinetion which is of all
the more importance because it is found in two different
passages, and is therefore not to be aseribed to an
meidental process of systematising. Every man is born
in the world fashioned by himself”
“ immortality ”

We hear of an
which lasts only a hundred years;® and
that he who sacrifices to the gods “ does not gain so great
a world as he who sacrifices to the 4tman.”* In another
text it is said that “day and night (time) consume in
yonder world the worth (of good works) for him who does
not know this”;? and Naciketas solicits as his second
wish - the imperishableness (akshiti) of good works.®
With especial frequency do we meet with the fear that, in-
stead of the hoped for immortality (amyitatvam, the “ not-
dying-any-more-ness”) a renewed death (punarmrityu,
death over again) may await man in the other world,
and to avoid this all kinds of means are provided. “ He
who builds up or knows the Naciketas fire, he escapes
renewed death.”” “He who celebrates the day of the
equinox, he overcomes hunger and renewed death.”® “He
therefore who knows this escape from death i the
agnihotram is delivered from renewed death”;° *The
yajamdne, who builds up the fire, becomes the divinity
of the fire, and vanquishes thereby remewed death.””
“He who knows how hunger flees before food, thirst
before drink, misfortune hefore happiness, darkness before
light, death before immortality, before him all these flee;
and he escapes renewed death.” ™ A like escape is his
who builds up the fire in the appointed way,” offers an
appointed sacrifice,” in the appointed way
L Satap. Br. 13.8 1.5
3 Satap. Br. 10, 1. 5.-4.
$ Taitt. Br. 3. 10.11. 2
7 Taitt. Br. 3. 11. 8. 6.

¥ Batap. Br. 2. 3. 3. 9.
11 Satap. Br. 10. 2. 6. 19.

= Sfatap. Br. 6 2. 2. 27.

1 S'atap. Br. 11. 2. 6. 14.

¢ Taitt. Br.3: 11. 8. &

S Kaush. Br. 25. 1.

10 Satap. Br. 10. 1. 4. 14.
12.10,5.1. 4. 13 14 3, 20,

studies _the .

7

" self,* that sacrifices to the Atman avail,’
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Veda.! Thus “escape from renewed death” becomes
finally a stereotyped formula?® which is occasionally

employed even where it seems to give no meaning.* We
meet it even in the texts of the older Upanishads :—He
escapes recurrent death who knows that death is his own
that there is a
water to quench the fire of death,® that the wind is the
sum and substance of all” That this renewed death is
to be understood of a repeated dying in the other world
is taught especially by two passages :—* Accordingly he
brmrrs his fathers, \xho are mortal, to a condition of
lmmortahty, and causes them who are mortal to rise
again from out of the condition of immortality ; in
tr uth he who knows this averts renewed death from his
fathers.”® *They then who know this or do this work

rise again after .death, and when they rise again they rise

to 1111m01't¢11ty ; but they who do not know this or fail to
do this work rise again after death, and become again and
again its prey.” g Flom the parallel which thl& passage
dlam s between immortality and recurrent death it is clear
that the latter also is not to be understood as trans-
migration, but only of a resurrection and repeated death
in the other world. It was only necessary however to
transfer that renewed death from an imaginary future
world into the present in order to arrive at the doc-
trine of transmigration. This takes place first n the
Upanishads, and the reasons that led to this last step
will not evade us. Here it is only necessary to remark
further that not all the Upanishad texts know or recognise
a transmigration of souls, and when it is gaid in Brlh
1.°5. 16, _«The world of men is to be gained only
through a son, not at all by works; by works the world
312, 9.8, 1L

& Brih. 3. 2. 10
¥ Satap. Br. 10. 4. 3. 10.

210.6.1. 4 £
5 Bribh. 1. 5. 2
8 Satap. Br. 12. 9. 3. 12.

1 S%atap. Br. 11. 5. 6. 9.
4 Brih. 1. 2. 7.
T Brih. 3. 3. 2.
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of the fathers is gained, by knowledge the world of the
gods,” this text also knows nothing as yet of a trans-
migration, unless it is to be considered as a protest
against the new up-start dogma. Similarly passages like
Bilh P O i (Uood works come at last to nought) and
3. 8. 10 (sacrifice and asceticism win only finite reward)

are still to be understood of an exhaustion of the value of
works in the other world.

4. Origen of the Doctrine of Transmigration

The chief text that sets forth the doctrine of
transmigration, on which almost all sub‘;equpnt texts are
dependent is found in a twofold recension for the most
part in verbal agreement with one another. These
passages are Chand. 5. 3-10 and Brih. 6. 2.' The Indian
authorities call it the doctrine of the five fires (poficdg-
nwidyd). It is a combination of two different parts,® the
doctrine of the five fires (111 a narrower sense)®and the
doctrine of the two ways.* While reserving these two
names for the two parts, we propose here and in the
sequel to term the combination of the two briefly the
chief text.

It is remarkable in the first place that a text of such
supreme importance for all that follows is found in Brih.
6. 2 only in an appendix (Fhilakdndam), and not in the
two chief divisions of this Upanishad, the madhukdndam ®
and the Yajhavalkhyakdndam.® When these two were
collected, and later on combined with one another, i
must surely have been still unknown ; for why otherwise
should it have been pa,%ed over, When later on it gained
the admission which its importance demanded? This of

1 ¢p. Satap. Br. 14. 9. 1.

# cp. Deussen, Upan., p. 137 f., where this has been already shown.
3 Chind. 5. 4. 1-5. 9. 2=DBrih. 6. 2. 9-6. 2. 14,

* Chind. 5. 10=Brih. 6. 2. 15-16.

5 Brihl 1-2. 6 Brih. 3-4.
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itself proves that the text is of late origin and a secondary
product ; still more so do its contents.

This so-called chief text teaches a double 1etr1but1nu,
once by reward and punishment in the other world, and
again by rebirth upon earth. This feature is evidently
primitive, and ig nothing more than a combination of the
traditional future recompense found in the Veda with the
We
must therefore look for the original doctrine where it
appears by itself alone and apart from combination with
the ancient Vedic recompense in the other world. This
leads us again to the Yajnavalkhya sections,' in which we
have already so often found the earliest form of Upanishad
doctrine. In them we can still observe the origin of the
doctrine of the soul's transmigration, together with the
motives prompting it. According to a conception which
is likewise already ancient Vedie, existing by the side of
that usually current and hardly reconcilable with it, the
eye of a man at death goes to the sun, his breath to the
wind, his speech to the fire, his limbs to the different
parts of the universe. With these thoughts already
expressed in Rigv. X, 16. 3, and further expanded in
Satap. Br. 10. 3. 3. 8, is connected the passage which we
here quote in full, since it gives expression for the first
time, as far as our knowledge goes, to the thought of the
soul’s transmigration, which it regards as a great mystery ;
and at the same time it enables us to recognise the motive
which led to this transference of the retribution from the
future world to the present.

“ ¢ Yajnav alkhya so he (the son of Ritabhiga) spake,

“ when after a man’s death his speech enters into the fire,
his breath into the wind, his eye into the sun, his manas
into the moon, his ear into the pole, his body into the
earth, his Atman into the 4kdwa (space), the hair of his

! Byih, 3-4.
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body into herbs, the hair of his head into trees, his blood
and seed into water,— where then does the man remain ?’
Yajitavalkhya answered : — ¢ Take my hand, Artabhéga,
my good friend ; on this matter we must come fo an
understanding alone by ourselves, not here in the
company.” Then they two went aside, and conferred
with one another; and what they said that was work,
and what they commended that was work. In tl’lli:;h, a
man becomes good by good works, evil by evil works.” "
In the last words the motive which lies ab the basis
of the doctrine of transmigration is clearly cxpressed. Tt
is the oreat moral difference of character, existing from
hirth, upon which the singers of the Rigveda 1}3& ;;fl_ready
pondered,® and which the philosopher explains in our
passage on the hypothesis that a man has alrea.dy-ex.lsted.
once before his birth, and that his inborn character 15 the
fruit and consequence of his previous action. o
Yajnavalkhya expresses himself more clearly still n
another well-known passage.? Here immediately after t-h.e
departure of the soul from the body has been deseribed 1t
- said — Then his knowledge and works take him by
the hand, and his former experience (plrvaprajid). As
a caterpillar, after it has reached the tip of a leaf, ma-kes_ a
heginning upon another, and draws itself over towards it,
so the soul also, after it has shaken off the ‘ood_y, and freed
itself from ignorance (i.c. empirical existence), makes a
Toegim:uln;mir upon another, and draws itself over towards
it. As the goldsmith takes the material from a piece of
carving, and from 1t chisels oub z‘;not:her newer, fairer
form, so also this soul, after it has shaken off the 11\0(1}7
‘and rid itself of iegnorance, fashions for itself another
newer, fairer form, whether it be of the fathers or the
Gandharvas, or the gods or Prajipati, or Brahman or other
. in proportion as & man consists now of
2 Rigy. X, 117. 9. 5 Byih. 4. 4/ 2-6.

living beings, . .
1 Byih. 3. 2. 13.
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this or that, just as he aects, just as he behaves, so will he
be born. He who does good will be born good, he who
does evil will be born evil; he becomes holy by holy
deeds. evil by evil. Therefore, in truth, it is said —
¢Man is altogether and throughout composed of desire
(kémer); in proportion to his desire so is his diseretion
(krayw), in proportion to his discretion so he performs acts
(karme), in proportion to his acts so does it result to
him.” Oun this subject is the verse :—

To that e elings, after that he strives with deeds,
By which his inner man and his desire hold fast ;
He who has arrived at the final goal
Of the deeds which he here commiis,
He retwms from yonder world again
Back to this world of work.

This is the experience of those who feel desire
(kdmayamdna).”

This passage does mot yet recogmise a twofold
vetribution, in a future world and again upon carth,
but only one by transmigration. Immediately after
death the soul enters into a new body, in accordance
with its good or evil deeds. This is shown not only by
the llustration of the caterpillar, which as soon as it has
caten up one leaf transfers itself to another, but also by the
fact that the sphere of transmigration is extended through
the worlds of men, fathers and gods up to Prajipati and
the personal Brahmién, that consequently the worlds of
the fathers and the gods cannot be set apart, as according
to the later theory, for a recompense by the side and inde-
pendent of that by transmigration. Tt would be otherwise
if in the appended verse we were obliged with Sankara to
understand prapye antam as bhukted phalam — After
that he has enjoyed (in the other world) the frnit of his
deeds, he returns from that world to this world of action.”

1 ¢p, Satap. Br. 10. 6. 3. 1, Chand. 3. 14. 1.
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In that ease the verse (which under any circumstances
is a later addition) would be in contradiction with the pre-
ceding words. It may however very well mean :— After
that he has finished with one life-course (like the cater-
pillar with its leaf), he returns after death to a new life.”
The eschatology therefore of Yajnavalkhya® does not
~ vet recognise a twofold retribution, in a future world-and

aoain by a new life, but as is natural, only one by a re-

birth in the sphere of empirical reality (the worlds of men,
fathers and gods). In place of the ancient Vedic recom-
pense in the other world, there is found the recompense
by transmigration. It is no longer said of the man who
obtains deliverance,— He escapes recurrent death,” but

LA

“he does not return back again.”?

5. Purther Development of the Doctritie of
Transmigration

The ancient element in religious faiths is wont, as we
have often had occasion to emphasise? to assert its
traditionally consecrated right side by side with concep-
tions of later origin.
the side of the belief in a return to earth the ancient ideas
of a recompense of good and cvil in the other world
persist, and become united with the doctrine of trans-
mioration, so that mow all good and evil actions
experience a twofold retribution, onece in the other
world and again by a renewed life upon earth. And
thus that which has already received a full recompense is
recompensed yet again, and strictly speaking the entire
conception of a recompense is destroyed. This is the case
in the chief text of the doctrine of tramsmigration.* We

1 Brib. 1-5.

2 Chand. 4. 15. 6, 8. 15, Brih, 6. 2. 15, Prasma 1. 10, ete.
3 Allgemeine Einlettung, p. 180, supra p. 117.

* Chind. 5. 3-10=Brih. 6. 2.

Accordingly we see here also how by

e g =
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have however, as already remarked,' to distinguish two
parts in this ehief text, an older part.’ which we propose
to call the doctrine of the five fires (in a narrower sense),
and a later.® to which we give the name of the doctrine
of the two ways. Two of the questions proposed at the
outset refer to the former, the three others to the latter.
The® difference of the two parts is clearly shown hy the
fact that according to the doetrine of the two ways, faith,
sraddhé, leads to Brahman without return, while aceord-
ing to the doctrine of the five fires it is this which above
all constitutes the motive for the return to earth.

The first and older part, the doctrine of the five fives,
apparently assumes, like the expressions of Yajnavalkhya
that have been already quoted, the absence of recompense
in the other world ; but depicts how the goul, after it has
journeyed to heaven on the burning of the corpse “in
radiant form,”* returng thence immediately, as 1t seems,
through the three regions of the universe, heaven atmo-
sphere and earth, and through the bodies of father and
mother, these being the five transit stations, to a new
existence. This is the reply to the question proposed at
the beginning :—*“ Do you know how at the fifth saerifice
the waters come to speak with human voiee?”” Just as
with Yéajnavalkhya the doctrine of transmigration makes
its appearance as a great mystery,’ so here also it comes
before us veiled in secrecy as something new, not to be
profaned. And just as to the Christians, who bury the
body, the comparison of it to a seed buried in the earth
sugoested itself,” so in India, where the corpse is burnt,
it is natural to conceive of this burning as a sacrifice. As
the libation poured into the fire (soma, milk, etc.) aseends

1 cp. Deussen, Upan., p. 137, where a fuller discussion of this point will
be found. 2

2 Chand. 5. 4-9 (Brih. 6. 2. 9-14).

¢ Brih. 6. 2. 14.
¢ Brih, 3, 2. 13, sup, p. 329 L.

8 Chand. 5. 10 (Brik. 6. 2. 15).
5 Chénd. 5. 3. 3, Brih. 6. 2. 2.
71 Cor. 15,
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in spiritual form to the gods, so the immortal part of man
ascends to heaven from the funeral pyre. This immortal
part is termed by Yajnavalkhya karmon, work!® and in
our passage is described after the analogy of the sacrificial
fluid as “ water,” and later on as “faith.” These mysti-
cally veiled expressions cause the Vedanta theologians
much trouble.® They signify however essentially® the
same, inasmuch as the peculiar essence and 0 to speak the
soul of the work (karman) that ascends as the sacrificial
vapour (dpas) is the faith (s7vaddhd) with which it is
offered. = This “work,” in Yéjhavalkhya's phrase, this
“faith,” as our passage describes it, probably not inde-
pendently of him, ascends to heaven as the immortal part
of man, and is there five times in succession offered up by
the gods in the sacrificial fires of the heaven, the atmo-
sphere, the earth, the man, and the woman. By this
means 1t is changed successively from faith to soma, from
soma to rain, from rain to food, from food to seed, and
from seed to the embryo; thus it is led to a renewed
existence on earth.

The second half of the chief text, which we propose
to call the doctrine of the two ways, marks a consider-
able further advance, and combining the ancient Vedic
eschatology with the doetrine of transmigration, teaches a
twofold recompense (a recompense therefore of that which
has been already recompensed), on the one hand in the
other world, and once again by a return to earth. To
this end it represents the souls of the dead as ascendine
by two different ways, the Devaydna (way of the gods3
and the Pitriydne (way of the fathers). These lead
through several stations, that at times appear strange but
which yet admit of explanation, if we take into con-
sideration the origin of the doctrine. As early as the
Rigveda and the Brahmanas mention is frequently made

1 sup. p. 330, Zep. Syst. d. Feddnta, pp. 401, 408,
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F of the Devaydne, which was originally in all probability
the way by which Agni bore the sacrificial gifts to the

_sthe way by which the pious dead ascended to the gods,
in order to live in eternal felicity with them, or, as later
times prefervred to express it, with Brahman. A more
detailed deseription of the way of the gods is given in
Chand. 4. 15. 5. On the burning of the corpse the soul
enters into the flame, thence into the day, thence into the
bright half of the month, thence into the bright half of the
year (the summer season), thence into the year, thence
into the sun, thence into the moon, thence into the
lightning, and so finally into Brahman. The use of
periods of time here as divisions of space occurs elsewhere
also,' and needs in India mno further remark. The

I gods, or the latter descended to them. It was then also

&_5 meaning of the whole is that the soul on the way of the

gods reaches regions of ever-increasing light, in which is
concentrated all that is bright and radiant, as stations on
the way to Brahman, who is himself the *light of lights”
(jyotishdm jyotis).

The Pitriydna or way of the fathers was next explained
after the analogy of this Devaydna.  As everything that
was bright and radiant was directed to the latter, so to
the former the counterpart of darkmess and gloom. The
difficulty however arose here that it was impossible to
omit the moon from'.the Pitreydne, and that this already
belonged to the Deveydna. For, according to an- old
somewhat obscure conception, the moon was the abode of
the departed,” and thus later on® its waxing and waning
were brought into connection with the ascent and descent
of the souls. Maintaining therefore the moon as the final
goal, the Pitriydne was explained in other respects in
' analogy with the Devaydna, the soul entering into the

1 S%tap. Br, 1. 8. 5. 11, Chind. 2. 10. 5. 2 Kaush. 2. 8.

% Brih. 6, 2. 16, Kaush, 1. 2, but not Kaush. 2. 9.*
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smoke not the flame, the night not the day, the dark half

of the month not the bright, the months of winter not of <

summer, the world of the fathers not the year, the dkas'a " not

the sun, and finally as in the Devayéna into the moon, not

however as a transit station, but in order to remain there
“as long as a remnant (of good works) yet exists.” Our
text skilfully evades giving a description of the transitory
blessedness in the moon. In its place the ancient idea of
the soma cup of the gods makes its appearance, which,
after they have drained it, is each time refilled.” As far as
this repletion is possible by means of the souls,” the latter
are enjoyed by the gods; and this is again interpreted in
the later Vedanta of a mutual enjoyment of the gods and
the pious dead in intercourse with one another. The
felicity in the moon lasts ydvat sampdiom *as long as
a remnant exists.”® In this it is implied that the retri-
bution there is complete.  Nevertheless there follows a
second recompense upon carth. The descent is here not,
as in the doctrine of the five fires, a passing through the
five sacrificial fires as faith, soma, rain, food and seed, but a
progressive materialisation of the substance of the souls
into ether, wind, smoke, mist, cloud, rain, herbage, food and
seed, to which succeeds the entrance into the womb of a
new mother and the renewed birth. By the side of the
way of the gods, which for the wise and faithful leads to
an entrance into Brahman without return, and the way of
the fathers, which in requital for sacrifice, works of piety,
and asceticism guides to the moon and thence back to
earth, our text originally but only obseurely pointed to the
“third place” as the fate of the wicked, who are horn
again as lower animals. 3

1 Only in the Chand. 2 Chénd. 5. 10. 5.
3 ¢p. Rigy. X. 85. 5 :—“ when they drain thee, O god, thoun dost thereupon
well up again.”

4 Kaush. 2. 8, 1. 2. - 5 Chand, 5, 10. 5,

A
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The additions which are wanting in Brih. 6. 2. 16,
and inserted in Chand. 5. 10. 7 alone, take us a step
further in the development of these ideas. In contrast
with the original text of the doctrine of the two
ways, a distinetion is here drawn among the souls
returning from. the moon between those of “ pleasing
conduct” and those of “abominable conduct.” The
former are born again as DBrihmans, Kshatriyas or
Vais'yas, the latter as dogs, pigs or candilas. By this
means the ‘ third place” by the side of the ways of
the gods and the fathers hecomes now superfluous, and
oucht entirely to disappear, but is nevertheless allowed
to remain.

This contradiction, like the above-mentioned incon-
gruity involved in the position of the moon on the ways
both of the gods and the fathers, seems to have been early
noticed. Kaush. 1. 2 1s to be regarded as an attempt to
relieve both these disadvantages. Here it is emphatically
declared, with the view of obviating the necessity for
the “ third place,” that ““all who depart from this world
go without exception to the moon.” There however their
knowledge is put to the test, and according to the result
they go either by the Devaydna ' which leads to Brahman
without return, or (the name Pririydna is not used) they
enter upon a new birth, “whether as a worm or a fly or a
fish or a bird or a lion or a boar or a serpent or a tiger or
a man, or as something else.” This enumeration seems to
be an imitation of that found in Chand. 6. 9. 3, 6. 10. 2 ;
for there it was justified by the context, while here it
appears somewhat superfluous.

Of later passages, which all to a greater or less
extent depend upon that already discussed, we propose
in conclusion to cite only the most important. In
Kath. 2. 10 the transitoriness of " the treasure of

1 Kansh. 1. 2.
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good works® is taught. In reference to the return it is

further said :*—
One goes into the womb of a mother,
Beeoming incarnate in bodily form ;

Amnother enfers into a plant,
Hach aceording to his deeds, according to his knowledge.

Mund. 1. 2. 10 exhibits more evidently its dependence
on Chind. 5. 3-10 :—

Having tasted joy on the summit of the heaven of works,
They retnrn back into this world, and even lower.

In a later passage also reference is made to the five
fires of the Paficagnimdyd :*—
From it originates the fire, whose fuel the sun is*
From the soma the rain springs,® plants from the earth,

The husband pours ont the stream upon the wife,®
Many descendants are born to the spirit.

The ways of the fathers and of the gods are described
in Prasna 1. 9-10 on the basis of Chénd. 5. 10 (mis-
~ understanding however the expression “sraddhd tape”
itv of Chand. 5. 10. 1). For confirmation reference is
made to the verse Rigv. L. 164. 12, which nevertheless has
nothing to do with the subject.

XV. EMANCIPATION

1. Significance of the Doctirine of Emancipation

TLove of life is the strongest of all the instincts
implanted in human nature. In order to preserve life
we make any sacrifice. We desire a long life for ourselves
and our friends; we congratulate those who attain it,

1 grevardhi, as in Taitt, Br. 3. 10, 11. 2.
5 Mund. 2. 1. 5 ; ep. Chind. 5. 4 §,
5 Chind. 5. 5. 2.

2 Kath, 5. 7.
4 Chind. 5. 4. 1.
% Chand. 5. 8. 2.

=
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and commiserate those who are called away before their
time. And the reason of our mourning for one so
prematurely deceased is (when once we give to ourselves
a clear account of it) not so much that he is wanting to
us, as rather that we are wanting to him. We pity him
because he has been so early deprived of existence, as
though this were a supreme good. When we console
ourselves over the death of a relative by recalling the
sufferings, perils and hardships, from which he has escaped,
this is the voice of reflection. . A purely natural feeling
expresses itself differently. It tells us that the loss of life
is the most serious by which a man can be overtaken ;
that the most severe punishment is always that of death.
Indeed, so strong in us is the instinet for life, that our
whole existence is nothing more than this desire unfolding
itself in space as the body and in time as the life.

How is it possible under these circumstances that in
the course of development there could arise repeatedly
amongst men and become established a disposition to
regard that craving for life, upon which our entire
empirical existence depends, as something which ought
not properly to be? So that man’s true duty is conceived
to be not the satisfaction of the natural eraving, but its
suppression, and therefore the highest goal appears as
a release (moksha), and that not such a release as death
brings from a definite existence, but release from existence
in general, which as our innate consciousness shows is not
to be attained simply through death.

This rarest of all changes of inclination may be traced
nowhere more clearly than in India, where deliverance,
unmodified by the play upon it of the accidental events
of history, appears not as a ransom, an atonement, a
propitiation, ete., but merely as a release from empirical
existence with all its desires, these last being regarded
as fetters (bandha, graha), as bonds (granthi), which
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bind the soul to the objects of sense. Even in India it
was not always so, and a long period of development, a
vast interval, separates the poets of the Rigveda, who,
filled with a warm desire for life, shrink from death,’ and
wish for themselves and their posterity a life of a hundred
years, from the words with which the greatest Indian poet

closes his masterpiece :— 0

May he, the god, who fashioned me by his almighty power,
Himself avert from me and destroy my re-hirth.

Yet the philosophy of the future will often turn its

glance to India in order to study the doctrine of
emancipation in the land of its birth. We propose now
to do what we can to render intelligible this most
remarkable of all doctrines.

2. Origin of the Doctrine of Emancipation

Albrecht Weber in one of his very remarkable exposi-
tions * gave utterance to the conjecture that the doctrine
of emancipation is necessitated by the dogma of trans-
migration. The idea that for the deeds of this brief life
either eternal reward or eternal punishment must follow
in the other world would have jarred upon the gentle
disposition and thoughtful mind of the Indian. From
this dilemma he tried to save himself by the dogma of
transmigration. In reality however he only became
deeper entangled, since on the eternal retribution a parte
post is imposed yeb another @ parte ante. He therefore
eventually saved himself by “cutting the knot,” by
representing the destruction of the entire individual
existence as effected in emancipation ; so that now that
which in the olden time was reckoned as the severest
punishment appears as the supreme reward of all en-
deavour. Apart however from the fact that the eman-

I Rigv. VII. 89. 2 Zottschr. d. D. M. G, ix. 289
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cipation of pre-Buddhistic times was from beginning to
end no annihilation, but rather the precise opposite, a
transcending of that which was in itself worthless, this
ingenious explanation fails to harmonise with the course
of historical development, for the additional reason that,
as wo shall gee, the doctrine of emancipation is older
thatt that of transmigration, and cannot therefore be a
consequence of the latter.

The attempt has often been made to understand man’s
longing for deliverance from another side as the result of
the heavy pressure upon the Indian people of the
Brahmanical system. Thereby, according to the view
suggested, the ancient delight in existence had been
ruined and lost in consequence of the subservience of the
mind to the Brihmans, and the body to the Kshatriyas.
But not to mention that the conditions of life in the rich
valley of the Ganges were in all probability hardly worse
than formerly in the Panjib, and that the idea of eman-
cipation had certainly arisen not in the circle of the
oppressed but rather in that of the oppressors, a disposi-
tion to pessimism, such as the theory assumes, was 1ot at
all peculiar to the times in which the doctrine of eman-
cipation arose.! It is true that by emancipation suffering
also with all its possibilities was removed ; but Buddhism
was the first to transform that which was a mere con-
sequence into a motive, and by conceiving emancipation
as an esecape from the sufferings of existence, to make
selfishness the ultimate mainspring of existence,—even
if not to the extent that was done later by Islam, which
is pever weary of depicting to the people the glovies of
heaven and the terrors of hell.

The doetrine in question eannot be derived from these
or any other motives that have their seat in the will, for
the very reason that it is the abrogation of all desire

1 sup, pp. 140 £, 254 £,



342 THE PHILOSOPHY OF THE UPANISHADS

(yatra kdmdh pordgatdh), and that certainly as early
as its very first appearance. Accordingly it remains to
seek for its original motive in the sphere of the intellect ;
and here we shall find the doctrine of emancipation to
be so entirely the necessary consequence and final con-
summation of the doctrine of the dtman, that it is to be
regarded only as a personal and so to speak practical
"Ippll(‘%ltl()]fl of the Upanishad view of the universe as a
whole, which we have hitherto been engaged in ex-
pouudmﬂ This we now propose to show.

It is a natural idea that finds expression in all the

systems of philosophy, when men regard that which for.

them is the first prineiple of things and the ultimate basis
of the universe as at the same time the highest aim of
personal endeavour. In olden times this was the gods,
and thus union with the gods after death was the supreme
wish of the ancient Vcdm rishis, in order to attain to
fellowship (sdywjyam), companionship (salokatd), com-
munity of being (sardpatd) with Agni, Varuna, Indra,
Aditya, ete. Later on the (impersonal) Brahman was
exalted above the gods. This then became the final
goal ; and the gods were only the doors, through whom
Brahman m}ght be attained. “By Agni as the door of
Brahman he enters in. When by Agni as the door of
Brahman he enters in, he gains fellowship (sdyuwjyam),
and companionship (salokesd) with Brahman.”' In the
final step the creative principle of the universe was
conceived to be the Atman, the self, and as was to be
expected union with the Atman became now the aim.of
all endeayour and longing. This took place before
anything was yet known of transmigration, but only of
a renewed death in the other “‘01‘1(], as the following
passages prove. “‘Only he who knows him (the purusha)
escapes from the kingdom of death; by no other road
! Satap. Br. 11. 4. 4. 1.

-
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is it possible to go”;? “He who knows him, the wise
long-emancipated y vouthfil 4tman, no more fears death” ; *
‘”l’hu self (m‘mrm) is his pathfinder, he who finds hlm
is no longer stained by action, that evil thing.”* The last
expression in particular shows that here the thought of
emancipation is already present in all its entirety. So
alsosin the following passage, which has been already
quoted above for .mnthu purpose :—* Himself (the dtman)
is free from desire, in possession of all that he desires,
no desire for anything whatever (tempts) him. With
reference to this iy the following verse :—

By knowledge they elimb upwards

Thither, where desire is at rest;

Neither sacrificial gift reaches thither,

Nor the penance of the ignorant.

For yonder world cannot be attained by sacrificlal gifts
or by asceticism by the man who does not know thm
For that state belongs only to ‘him who has this know-
ledge.”* The rejection of work and asceticism, the
emphasising of knowledge, and the suppression of all
desire, are proofs that this passage has in view emancipa-
tion as a union with the Atman. But this union is still
represented in harmony with traditional ideas as an ascent
to heavenly regions,—as though the &tman were to be
sought else“here than in ourselves. Thus a few pages
further on in the passage Satap. Br. 10. 6. 3, already
translated above,” which teaches that destiny in " the other
world is determined by the degree of insight (kratu)
which men have attained here below ; and which then as
the deepest insight imparts the knowledge of the dtman,
who, filling all space and pervading all the universe, is
greater than heaven and earth, and yet smaller than a

1 Ygj. Samh. 31. 18 2 Atharvay. 10. 8. 44,
% Taitt. Br. 3. 12. 9. 8. £S%tap. Br, 10. 5. 4. 15.
5 Allgemeine Einleitung w. Philosophie des Vedu, p. 264,
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grain .of rice or millet, dwells in the inner self. In
conclusion it is said —* He is my soul (dtman) ; thither
to this soul on my departure hence shall T enter in.”?
Who does not feel the inner contradietion of these words,
and that if the &tman is really my soul, no further entrance
into it is needed !

A slight barrier only remained to be thrown dowa in
order to see that that which is ever being sought at an
infinite distance is nearer to us than anything else, and
that the emancipation desired as union with God, union
with Brahman, union with the Atman, does not require
to be attained for the first time in the future after death,
but is actually attained already here and now and from the
very beginning,—by him “who knows this,”

It is Yajnavalkhya of the Brihad4ranyaka who meets
us again as the man who drew this final consequence of
the doectrine of the Atman.

3. The Knowledge of the Atman is Emancipation

Emancipation is not to be regarded as a becoming
something which previously had no existence. In the
first place, because in the sphere of metaphysical phenomena
to which emancipation belongs there is in general no
becoming but only a being (as all metaphysical thinkers,
not only in India but in the West also, from Parmenides
and Plato down to Kant and Schopenhauer, have recog-
nised). The law of causation rules without exception
everything that is finite, but nothing that lies outside and
beyond, or like emancipation leads beyond. But for a
further reason also emancipation cannot he a commg 1nto

being of that which did not previously exist, since it could

not then be sunmmum bonwm. For everything that comes

to be is transient ; that which from nothingness beeame

something may also return back from being something
1 S'atap. Br. 10. 6. 3.
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into its nothingness. What the wave threw up it may
sweep away again ; 7o pnder eis ovder pémet,

If deliverance had a beginning,
Then it could not but have an end,

as Gaudapida rightly says,' nor could it be summum
bonym, or id quo majus cogitari nequit, for we might
always think of as a higher good an emancipation which
had not come into being, and thmefore was not exposed to
the danger of vanishing away.

Emancipation therefore (which we must not judge by
our one-sided Western ideas which have been shaped from
historical and therefore narrow conditions) is not properly
a new beginning, a xawy rrioes, but only the perception of
that which has existed from eternity, but has hitherto
been concealed from us :—

All souls are originally

Free from darkness and without stain,

“ Already awakened and delivered before the world was,
They rise up,” saith the Master.?

We are all emancipated already (how could we other-
wise become so!), “but just as he who does not know the
place of a hidden treasure fails to find it, though he passes
over it constantly, so all these creatures fail to find the
world of Brahman, though they daily (in deep sleep) enter
into it ; for by unreality are they turned aside.® This
unreality is removed by the knowledge ““ I am Brahman,”
am in truth not an individual, but the 4tman, the sum and
substance of all reality, the first principle which creates,
upholds and preserves all worlds. “ And therefore to-day
also he who knows this *1 am Brahman’ becomes this
universe ; and even the gods have no power to prevent
his so becoming; for he is its soul (d@tman).”* This

L Karikd 4. 30.

2 Gandap. 4. 98.
$ (Chand. 8. 3. 2

4 Bril, 1, 4, 10,
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thought is briefly and strikingly expressed in Mund. 3. 2.
9 - _“Tn truth, he who knows that supreme iAtman, he
becomes Brahman,” or more correctly “he is already
Brahman” (sa¢ yo ha vas tat paroman brahmao vedea
brahme eve bhavati). For deliverance is mot effected
by the knowledge of the atman, but it consists in this
knowledge ; it is not a consequence of the knowledge of
the Atman, but this knowledge is itself already deliverance
in all its fulness. He who knows himself as the &tman, the
first principle of things, he is by that very knowledoe free
from all desires (akdmayamana), for he knows everything
in himself, and there is nothing outside of himself for him
to continue to desire —daptakdmasya ka sprihd 2 what
can he desire who has everything ? ?1 - And further, he
who knows himself as the atman “is not inflamed by
what he has done and left undone,” whether it be good or
evil,? his works consume away like the reed-stalk in the
fire,® and future works do not cling to him, as water does
not remain on the leaf of the lotus flower* His indi-
viduality, the basis of all works, he has seen to be an
illusion, in that he has gained possession of the knowledge
of the Atman, and therein of emancipation :—

He who beholds that Loftiest and Deepest,

For him the fetters of the heart break asunder,
For him all donbts are solved,

And his works hecome nothingness.®

0

Tur KNOWLEDGE OF THE ATMAN DOES NOT EFFECT
EMANCIPATION, IT IS Emancreation.—If we seek for
the origin of this thought that runs through the whole
of the Upanishad literature, we are referred back to ?he

1 Gaudap. 1. 9.

2 Brih. 4 4. 22, Chand. 8. 4. 1, 8. 13, Mund. 3. 1.3, Taitt. 2. 9, Kansh. 1.

4, 3.1, Mund. 3. 2. 9, Maitr. 2. 7, 6. 34, ete.
3 Chand. 5. 24. 3 ; cp. Brih. 5. 14. 8.
i Mund. 2. 2. 8.

4 Chénd. 4, 14. 3,
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disconrses of Yfjiavalkhya that are presented in Brih. 3
and 4.

We begin with Brih. 4. 2. Yajnavalkhya addresses
King Janaka, whom we are to consider as occupying the
foremost position among the sages of his time (somewhat
as Narada in Chind. 7. 1)—*Since then you are now
el in attendants and goods, hast studied the Veda and
hast listened to the mystical doctrine (art adlitaveds
and ukte-upanishathe), tell me, whither will you go when
once you depart hence ?” 1 do not know, reverend sir,
whither T shall go” (he does not know, in spite of
devaydna and devaloka, of which assuredly mention was
made in his Vedas and Upanishads ; the king seems no
longer to place absolute confidence in their revelations).
Yajiavalkhya rejoins :—*Then will T declare to you
whither you will go.” “Declare it, reverend sir.” What
are we to expect to hear? Something at any rate which
could not be more forcibly indicated than by this intro-
duction as absolutely new at that period.

To begin with, Yajnavalkhya describes the individual
dtman, how it dwells in the heart, Indra and Virdj like as
it were its feelers reach to the two eyes, and together
with them are nourished by the blood-clots of the
heart. Suddenly while he is speaking in so gross and
materialistic a fashion of the individual Atman, a mist as
it were is removed from our eyes :—** The anterier (eastern)
regions of the heavens are his anterior organs, the right-
hand (southern) regions of the heavens are his right-hand
organs,” ete., “all the regions of the heavens are all his
organs. He however, the dtman, is not so, not so. He is
inapprehensible, for he is not apprehended, indestruetible,
for he is not destroyed, unattachable, for nothing attaches
itself to him ; he is not fettered, he stirs mot, he suffers

1Tt is from the circle of his thought that the words of Brih. 1. 4.10 also,
already quoted above p. 345, are derived ; ep. Brih. 1. 4. 3.



348 THE PHILOSOPHY OF THE UPANISHADS

no harm. O Janaka, you have attained peace. Thus
Yajtavalkhya spake.”

The last expression leaves no doubt on the point: that
herein the intention is to impart the highest instruction,
in which we are to seek for the answer to the initial
question, “ Whither will you go when once you depart
hence?” And the answer asserts that the soul after
death goes nowhere where it has not been from the
very beginning, nor does it become other than that
which it has always been, the one eternal omni-
present dtman. :

The doubts which in view of the abrupt form of the
paragraph might be felt as to the correctness of this
interpretation, are completely removed by the unmistake-
able teaching which Yéajhavalkhya imparts to Janaka in
Brih. 4. 3-4. After that return to a new existence upon
earth has been taught here as the fate of the kdmaya-
ména, “ consumed by desire ” (one who therefore does not
yet know himself as the Atman), there follow words than
which deeper, truer, more noble were never uttered by
human lips :—

« Now concerning the man free from desive (akdmayo-
ména). He who without desire, free from desire, desire
being laid to rest, is himself his own desire, his vital
spirits do not withdraw, but he is Brahman, and ascends
to Brahman. On this subject is the following verse :—

When every passion vanishes
That finds a home in the human heart,

Then he who is mortal becomes immortal,
Here alveady he has attained to Brahman.

As the skin of a snake lies cast off and dead upon ‘an
antheap, so this body then lies. But the bodiless, the
immortal, the life is pure Brahman, is pure light.” *
We propose in the first place to use these passages to
1 Brih. 4, 4. 6-7, 5

—_—
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throw light upon certain other expressions of Y4) niavallhya
which in themselves are obseure. e

«¢ Yajnavalkhya, thus he spake, ° v.vheﬂ a man 8:19;,
do the vital spirits wander forth from him or 1_10137! By
1o means, said ' Yajnavalkhya, ° but they remain gathered

-together at the very same place his body swells up,

hecomes inflated, and he lies there dead and inﬂat.ed.:’ -
In this passage, as has been already 1'(31‘[1:11‘1-{6?1,2 no restric-
tion to those who are already emancipated 1s meht?d, sInce
inflation by the expanding gases méy be observed in every
body without digtinetion, Yet we are (:_m_npe.lled, as seems
to have heen done already by the M :‘thy}mdums, to
interpret the words only of the cmanclpnte.d, -1f we.would
not set ourselves in irreconcilable contradiction with t-}m
words of Yajhavalkhya elsewhere :——.“ V\Th{irg the life
departs, all the vital organs depart with it.”” ]

Still more obseure is the following .« < Yajhavalkhya,
thus he spake, ‘ when a man dies, what is it that ‘pheﬂ does
not leave him ?’ ¢ The name, he answered, * for th-e' name
is infinite, infinite are the visve devdl, and he gains with
it the infinite world.””* Here we are compelled to ug:ier—
stand by the name the infinite objective wo_rld,’ as
has beeﬁ already shown.” As long as thi_s e(.mtimues to
subsist, the knowing subject also that sustains it preserves

its existence.

It is in harmony with this explanation that Y&Jﬁ?-
valkhya asserts in Bpih. 2. 4. 12,.“ in aﬂsxfet to OL\IB.ITIE‘,?l:
__« After death there 1s no consciousness = ; angl explaing
this by saying that the imperishable indestructible ﬁ.t-r.narﬁ
(awindsimn, anue chittidhorman’) has after d_eath no f uri_shel
consciousness of ohjects, beeauge as kl?o.wmg .sublect he
has everything in himself, nothing outside of himself, con-

1 Brih. 3. 2. 1L 2 Qep Denssen, Updit., p- 431

3 Prih. 4. 4. 2. ¢ Brih. 3. 2. 12. 5 Deussen, Upai., p- 431
6 =4 5 15 T4, 514 .



350 THE PHILOSOPHY OF THE UPANISHADS

sequently ““ has no longer any contact with matter ” (mdtrd-
asamsargas tu asyo bhavaty).!

The mystical declaration also of Brih. 3. 2. 10 con-
cerning the water (of knowledge), which is able to quench
the fire of death, is thus satisfactorily explained.

Yajnavalkhya has therefore entirely anticipated
Schopenhauer’s definition of immortality as an “inde-
structibility without continued existence.”® Just as for
the wise there is no longer any reality in the universe or
in transmigration, so immortality also as prolonged exist-
ence after death is a part of the great illusion, the hollow-
ness -of which he has proved.

From the numerous passages in the later Upanishads,

which in a similar way to the speeches of Yajnavalkhya
hitherto discussed celebrate the knowledge of the atman
as emancipation, a few may here be set down.

“ Yet he who has'in thought conceived himself as the Self]
How can he still wish to bind himself to the ills of the body? & °
Him who in the profound defilement of the hody
Has awakened to a knowledge of the Self,
Him know as almighty, as the worlds’ ereator !
The universe iz his, for he himself is the universe.

The man who has beheld God

As his own self face to face;

The Lord of that which was and is to be,
He feels no fear nor hides himself in dread.

At whose fen}t rolling on by days and years time advances,

Whom the gods adove as light of lights, as immortalify,

On whom depends the fivefold host of living beings, together with space,
Him know I az my soul, immortal the immortal.?

The seer sees not death,

Nor sickness nor fatigue ;

The All alone the Seer sees,

The All he everywhere pervades.*

15, 4. 14 Madhy.; ep. Denssen, Upan., p. 485 rem.
2 Klements of Metaphysics, § 249.

3 Brih. 4. 4. 12-13, 15-17. ¢ Chand. 7. 26. 2.
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He before whom words recoil
And thought, failing to find him,
Who knows this Dliss of Brahman,
He no longer fears aught.}

Only he who knows it not knows it,
He who knows it knows it not.
Unknown by the wise,

Known by the ignorant.

In whom it wakes to life,

He knows it and finds immortality ;
Because he iz it, manhood is his,
Because he knows it, immortality.?

The one Lord and inner self of all living beings,
He his one forni expands in many ways.

He who, the wise, sees himself dwelling in himself
He alone, and no other, is eternally blessed.

L aitt. 2. 9.

Not by speech, not by thought,

Not by sight do we apprehend him ;

“He ia!” By this word is he apprehended,
And not in any other way.

“He is!? thus may he be apprehended,

Qo far as he iz the reality of both ;

“ e is!” who has thus apprehended him,
To him his essential nature becomes manifest.

When all the suffering vanishes,

Which finds a home in the human heart,
Then he who iz mortal beeomes immortal,
Here already he abtains to Brahman.

When all fetters burst asunder

_ That are woven around the human heart,

Then he who iz mortal becomes immortal,
Thus far the doctrine extends.?

Yet he who here recognises again
All living beings in himself,

And himszelf in everything that lives,
He no longer is vexed by any.

351

2 Kena 11-12.

s Kath. 5. 12, 6. 12-15.
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Here where the knowing self

Becomes all living beings :—

How eould error be, how pain,

For him who thus beholds the nnity 7!

The darkness vanishes, there is no longer day nor night ;
Neither being nor not-being,—blessed alone is he ;

He is the syllable Om, Savitar’s beloved light,

From him knowledge flowed forth in the beginning.?

He who, his spirit purified by contemplation,

Plunges into the Atman,—what measureless blessedness he feels!
"That for the expression of which words are of no ayail

Must be experienced within in the inmost heart?

He who still craves for his desires and clings to them,
Will throngh his desires be born here and there ; .
He whose desires are laid fo rest, whose self is prepared,
From him all desires vanish here helow.

He who beholds that Loftiest and Deepest,

For him the fetters of the heart break asunder,
For him all doubts are solved,

And his works beecome nothingness.

Like streams flow and disappear in the ocean,
Abandoning name and form,

So the wise, freed from name and form,
Enter into that supreme divine spirit.!

In the world’s false show that has known no beginning,
The soul slumbers ; when it awakes,
Then there wakes in it the Eternal,
Beyond time and sleep and dreams.®

(The emancipated soul speaks) :—

That which as enjoyment, enjoyment’s object,
And enjoyer knows the three states,

Distinet therefrom, O spectator,

Pare spirit I am ever blessed.

In me the universe had its origin i
In me alone does the All subsist,
In me it vanishes, this Brahman,
The timeless, it is T myself.
1 s 6-7. S'veb. 4, 18, ® Maitr. 6. 34.

*Mund.3.2.2,2 9. 8 2.9 8 & Mandtikya-Kariki 1. 16,
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The smallest of the small T am, and none the less am I greab,
I am the motley rich universe,

I am the Ancient, the spirit, the lord,

Altogether of gold T am, the blessed Manifestation.

Without hands or feet am I, yet infinitely powerful,
I see without eyes, hear without cars;

L oam the wise, and beside me

None other iy wise in endless years.

Tn all the Vedas T am to be known,

I am the fulfiller of the Vedas, learned in the Vedas,
Free from good and evil, imperishable,

Unbegotten am I, without hody or gensation ;

For me there is neither earth nor water,

Nor fire, nor yet wind or ether.!

On the basis of this and other passages we propose
finally to attempt here to give a brief characterisation of
those who have gained release.

The knowledge of the atman does not effect emancipa-
tion, but it is emancipation; for he who possesses it has
found the existence of the universe as well as his own
bodily and individual existence to be an illusion (mdyd).
Everything else follows from this.

(1) The wise man is akdmayamdng. Fvery wish,
craving, desire, all hope and fear have for him been
destroyed ; for all this presupposes an object to which it
is related. Such an object however no longer exists for
the wise man. “In truth, after that they have become
conscious of this soul, Brahmans abstain from desire for
children and possessions and the world, and wander about
as beggars. For desire for children is desire for posses-
sions, and desire for possessions is desire for the world ;
for” all together are vain desire.”? “This the men of old
time knew, when they ceased to long for descendants and

said, ¢ What need have we of descendants, we whose soul

this universe is.”’”® Gaudapida sums this up briefly and
1 Kaivalya 18-23, - 2 DBrih. 8. 5. % Brih. 4. 4. 22,
o
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strikinoly in the words : '—“ What can he desire who has
= e ‘
all2” The wise man therefore no longer experiences fea-r.
«He who knows this bliss of Brahman 1s not afraid
either now or at any time”;® he is no longer vexed by
anvthing ” :® «for wherefore should he fear? since fear
St = Al
assuredly is of a second. 2
(2) The knowledge of the atman transcendse in-
S e R L
dividuality, and therefore the posmblht-y_, ?f 1‘3’(3,111. H_e
who knows the Atman overcomes SOITOW. ° ‘He who 1s
in the body is possessed by desire and. pain, f91' be({a@e
he is in the body no safeguard is possible against desire
and pain. He however who is free from the body is not
affected by desire and pain.”¢ <« He therefore who_ has
crossed this bridge 1s like a blind man lwho gains his sight,
like a wounded man who is healed, like a sick man who
hecomes whole.” ” ' e
(3) “And his works become nothingness. A
works, the good as well as the evil, become of no effect
: e i - Qe ath g8
¢or him who has attained knowledge, as is often _dﬂ_umed.
For the individuality which gave rise to them is for ‘g-he
wise only a part of that great universal illusion which
he has succeeded in penetrating.

(4) For the same reason future works no longer chng

to him, as the water does not cling to the leaf of the lotus
flower.® TFor him to do evil is entirely excluded by hl_s
treadom from all desire. “ Therefore he who knows th}s
- ig tranquil, subdued, resigned, patient and self—conttolled.
He sees the Self only in himself, he regards everyth;ng as
the Self.  Evil does not overcome him, he overcomes all
evil . . . free from evil, free from suffering, and free from
doubt, he becomes a Brahman, he whose universe Brahman

3 K4th. 4. 5, 12
6 Chind. 8. 12, 1.

! Karika 1. 9. 2 Taitt. 2. 4.
+ Brih. 1. 4. 2. 5 Chand. 7. 1. 3.
- 7 Chind: 8. 4.2 5 Mund. 2. 2. 8.

9 cp. the passages quoted above, p. 340 L. 16 Chind. 4. 14, 3.
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18.” " ““ Whereby does this Brihman live? By living as
chance may determine.”* His future condition, as far as
the bodily state is concerned, which he has cast off like
the skin of a snake, is entirely without importance :—

No matter whether a man wish for himself
A hundred years, pursuing his work ;
Remain then, as thus thou art, not otherwise,
The stain of work clings not to thee.’

(5) “He who has reached this state in truth feels no -
doubt” ;* “for him all doubts are solved”;® “free from
doubt he becomes a Brahman.”® Because the knowledge
of the dtman does not depend on reflection (farka),” but
on immediate intuition (awnubhava), therefore he can no
longer be shaken by any doubt. The illusion, when once it
has been penetrated, can no longer delude. The question
of the possibility of a relapse is not and cannot be raised.

4. The Doctrine of Emancipation in Empirical Form

(1) The 4tman is unknowable.

(2) The 4tman is the sole reality.

(3) The intuitive knowledge of the itman is emaneci-
pation.

In these three propositions is contained the meta-
physical truth of the teaching of the Upanishads. Its-
further development consists in bringing down, though
illegitimately, this metaphysical truth into the sphere
where knowledge is possible (just as among the Greeks
and in later philosophy), and clothing it in empirical form.
(1) The 4tman beeomes an object of knowledge, which in
truth it is not. (2) The reality of the universe iz main-
tained, and the consequent contradiction is adjusted by
the oft-repeated assertion that the universe is identical

1 Brih, 4. 4, 23.

2 Brih. 3. 5. 98,2, 4(hind. 3 14 4
s Mund. 2. 2. 6.

¢ Brib. 4. 4.93. 7 Kath. 2. 9.
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with the 4tman. (3) Emancipation appears finally and
wrongly in the phenomenal form of causality as a becoming
something which previously had no existence, and in the
phenomenal forms of time and space as the removal of a
temporal and spiritual separation from the atman, which
never really existed and therefore does not need to be
removed. '

This is the origin of the empirical and therefore
mistaken view that deliverance (which actually subsisted
from the very beginning, and in the very instant of
recognition becomes ours perfectly and consciously) is
first attained fully with the dissolution of the body.
«To him shall T enter in when I depart hence”;* “to
this (worldly sphere) shall T belong only until 1 am
delivered ; then shall T go home”;® “and when he has
heen delivered from the body (or, after that he has been
delivered through knowledge), then (first ultimately in
death) is he delivered,” vimukias ca vimucyate’ The
comparison (of life) to the potter’s wheel which ceases
turning when the vessel (deliverance) is finished belongs to
a later period,* like the distinetion between those who are
first delivered in the hour of death (videhamukts), and
those who are already delivered during their life-time
(jivammukts). This distinetion and the above comparison
have their origin primarily from the realistic age of the
Vedanta that finds itself drifting towards the Sinkhya.
Neither of them meet us in the Upanishads (with quite
late exceptions), and are opposed to the original meaning
of the doctrine of emaneipation. According to it, every
man, as soon as he is in possession of the knowledge
of the &tman, is jivanmukte. The continuance or
cessation of hig bodily existence is to him, as everything
else in the world, a matter of indifference. He gains

1 Chénd. 3. 14. 4. 2 Chénd. 6. 14. 2.
¢ Sysi, d. Ved., p. 459 ; Garbe, Sdakhyapll., p. 182.

3 Kiath. 5. 1.
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nothing by death of which he was not in possession
alveady beforehand, and is released from nothing from
which he had not been already released previously by
knowledge.

As the theory of the wvidehamults together with the
passages of the Upanishads that anticipate it rests upon
ther false supposition that between us and the dtman a
temporal separation exists; so the hypothesis of a
spatial separation between the two, so that a departure
hence is necessary in order to reach the Atman, is not
less mistaken and depends upon an unwarranted applica-
tion of the methods of empirical knowledge. Nevertheless
this mode of representation also is not rare in the
Upanishads, under the influence of the ancient ideas of
a departure to the gods, to Brahman, to the Aatman.
That the ideas which thus emerge are far from being
consistent lies in the nature of things. We propose
briefly to survey the most important passages.

In Brih. 3. 3 we have an altogether mythical descrip-
tion (though it is put into the mouth of Yéjnavalkhya)
of the way by which the offerers of the asvamedha as
the hichest sacrifice are led hence, between the two
shells of the egg of the universe, into the other world
where the wind receives them. The averting also of re-
newed death which is promised at the close to him whc
knows the mind as particular and universal (individual
and cosmical prina) proves that this chapter iz still to
be aseribed to the age preceding the Upanishad teaching.
Brih. 5. 10 may be regarded as a continuation of it.
Here a description is given of the reception of the
departed (without distinction) by the wind in the other
world, after which through the sun and moon they
attain “the world that is free from heat and cold (asokam
ahimaom, i.e. free from the contrasts of earthly existence),

Lsup. p. 343 1,
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in order to remain there *perpetual years.” The dying

man takes his way to the sun in Brih. 5. 15! also.
There however he recognises himself as identical with
the purusha in the sun, an idea that already contains
a suggestion of the Atman doctrine, although it is
subordinated to traditional mythological coneeptions.
The same is true of Chénd. 5. 13, where in the first
instance the five pranas together with the five correspond-
ing organs of sense and the five nature gods are called the
five “openings of the gods” (devasushayas), and are
described as ““the five ministers of Brahman and door-
keepers of the heavenly world ” ; but then * the light which
shines there on yonder side of heaven,” which is to be
reached through them, is identified with the light “which
1s here within in men.” The eschatology also of Chand.
8. 1-6 exhibits this intermingling of mythological and
philosophical ideas. Thus in Chind. 8. 6. 1-5 the way
hence to the sun is deseribed that leads by the veins and
the sun’s rays that join them, although previously in 8. 3
the world of Brahman had been shown to be mnot at an
inealeulable distance, but in the heart. That the funda-
mental- view here is philosophical, and the mythical
colouring a later embellishment, is proved quite un-
mistakeably by the fact that in 8. 5. 3 from the word
aranyam, the “solitude,” into which he who seeks
Brahman retires, are invented “two seas in the world
of Brahman in the third heaven from here” with the
names are and uya. To this a later hand added further
glories of the world of Brahman (the lake dirammadiyam,
the fig-tree Somasavana, the mountain Apordjitd, and
the palace Prabhumimitam). Perhaps the still more
detailed description of the world of Brahman in Kaush.
1. 3 is already derived from this passage. IHere among
other things not only does the palace Apawrdjstam (in
1 fyd. 16-18.

—_—

EMANCIPATION IN EMPIRICAL FORM 359

this place neuter) recur, and a tree Alya appeat, but
mention is made also of “the sea Aro.” This latter
name might well be a secondary formation from t-he sea
ara of Chind. 8. 5. 3; and it would then be evidence
for the dependent character of this passage. A different
view from Chand. 8. 6. 1-5 is represented in the appended
verse. Chind. 8. 6. 6, which recurs in Kéth. 6. 16.. Here
the separation of the emancipated as they ascend by.the
101st vein is made to take place not on entrance nto
the sun, but immediately on quitting the body. With
this is connected the path of the emancipated by the
erown of the head, by fire, wind and sun, up to Brahman,
as is described in Taitt. 1. 6. All these passages are
under the influence of the thought of the Upani’?had.is,
which they clothe in empirical forms, while blending it
with the traditional mythological ideas. ~This becomes
obtrusive in Ait. 8. 4; Vamadeva having recognised
himself as the dtman has “ascended from this world, in
yonder world of heaven attained all his desires, and has
become immortal,”—very unnecessarily after he had
already realised himself to be identical with the &tman,
the first principle of all things. ; |
~ These conceptions are made clearer by the development
of the theory of the Devaydne, as found in Chénd. 4. 15.
5, and its connection with the analogous formation of
the Pitriydna in the doctrine of the five : fires, ‘?he
principal text of the doctrine of transmigration, which
has been already discussed. We saw' how the souls
of the emancipated were represented as attaining to
Brahman through a series of bright stations (flame, day,
bri}ght half of the month, bright half of the year, year,
sun, moon and lightning), whence “they no 10x1ge-£
return on the downward path to this human existence.
The Pitriyana was then next explained after the analogy
L sup. p. 335.
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of the Devayana by means of the corresponding dark
stations ;' this however involved, as was shown, the
making the moon common to both ways. This drawback
the author of Kaush. 1. 2 endeavours to remove by
omitting or ignoring the preliminary steps on either
side that lead to the moon, and bringing all thither,
whence the ignorant return back, and the wise tread.the
Devayéina, to which by way of compensation for the
omitted stages a series of new stations are assigned (moon,
the worlds of fire, wind, Varuna, Indra, Prajipati and
Brahman). By the later VedAntists these are simply
placed side by side with the previous stations.® In other
respects also the theory of the less authoritative Kaushitaki
- has won a consideration not inferior to that of the
Paiicagrmividyd supported by the authority of Chind.
5. 3-10 and Brih. 6. 2. On it depend almost all the
later representations of the Devayina, for example those
especially that are found in Mund. 1. 2. 11, 3. 1. 6,
Prasna 1. 10. By its side the thought of Yéjhavalkhya
that the knowledge of the Atman is in itself emancipa-
tion continues to hold its ground, and is often associated
without any attempt at accommodation with the theory
of the-Devayina, giving rise as a consequence to abrupt
' contradictions ; compare for example Kath. 6. 14-15 with
6. 16, or Mund. 3. 2. 2 with 3. 1. 10.

An adjustment of this contradiction was sought by
the later theory of the kramamukti or release by
stages, according to which the souls that for their

devotion asecend on the Devayina to Drahman are not

yet emancipated, since they still fall short of perfect
knowledge ; nevertheless they do mnot return back %o
earth, (for it is said :— For such there is no return”)?
but attain perfect knowledge and therefore eternal

I sup. p. 3351,
& Brih. 6. 2. 15, Chind. 4. 15. 5, 8. 15.

2 Syst. d. Ved., p. 475.
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deliverance in the world of Brahman before the end
of the kalpa, when that world also is destroyed.!
In the Upanishads the Aramamukic appears to be
already advocated by the Svet. Up. 1. 4, 1. 11, 5. 7.
The wverse in Mund. 3. 2. 6 may however be still
older : *—

Ll
They who have grasped the meaning of the Vedinta doctrine,
Perfectly venigned, penitent, of unsullied purity,
In the world of Brahman at the end of time
Will all be net froe by the Indestructible,

XVI. Pracricarn, PHILOSOPHY

1. Introduction

Every theory of the universe includes judgements
on the relative value or worthlessness of objects, and
thereby secures an influence on our practical conduct.
Every philosophical system therefore has an ethical side,
whether it be matured or not into a special ethical system ;
and it is precisely thigz side to which our feeling attaches
so great importance that we are inclined to estimate the
value of a philosophical theory of the universe by the
ethical consequences which have resulted or may be
derived from it. We allow ourselves to be guided in
these matters by the old adage,—* By their fruits ye shall
know them.”? Fven this saying however cannét be taken
without limitations. For to continue the illustration
emploved by Jesus, it may happen that a tree is good and
yet. bears no, or no good fruit,—possibly because its
blossoms are prematurely touched by the cold breath of
the knowledge of the truth.

This may in fact have been the case in India. Eternal
L ep. Syst, d. Feddnta, pp. 430, 472,
2 ep. Mahandr. 10. 22, Kaivalya, 3-4. & Matt. 718,
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philosophieal truth has seldom found more decisive and
striking expression than in the doctrine of the emanci-
pating knowledge of the dtman. And yet this knowledge
may be compared to that icy-cold breath which L.hebk;:
every development and benumbs all life. He who knows
himself as the 4tman ig, it is true, for ever beyond the
reach of all desire, and therefore beyond the possibility of
immoral conduct, but at the same time he is deprived
of every incitement to action or initiation of any kind ;
he is lifted out of the whole eircle of illusory individual
existence, his body is no longer his, his works no longer
his, everything which he may henceforth do or leave un-
done belongs to the sphere of the great illusion, which he
has penetrated, and iz therefore of no account. Accord-
ingly he lives idrisa eva, “ as it happens,” and though he
wish for a hundred years of life and enjoyment, no action
will defile him, or will defile you, evam tvay:, “ when you
are thus,” s.e. when the universe is for you plunged in
the abyss of the divine being. Only painfully and
artificially has the Bhagavad Gitd the skill to derive
from these premisses a demand for heroic action, as we
shall see in a later part of our work. When the know-
ledge of the 4tman has heen gained, every action, and
therefore every moral action also, has been deprived of
meaning. :

Moreoyver moral conduet cannot contribute directly,
but only indirectly, to the attainment of the know-
ledge that brings emancipation. For this knowledge
is not a becoming something which had no previous
existence, and might be bronght about by appropriate
means, but it is the perception of that which previously
existed, existed indeed from all eternity. It is compared

1 Brih. 3. 5. 1; he is wddriechika, Mandokya-K. 2. 37, Paramahatisa

Up. 4.
2 fga. 1.2
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(as early as the later Upanishads) with awakening,'
and like that follows of itself* and not by design :—

In the infinite illusion of the universe
The soul sleeps; when it awales

T'hen there wakes in it the Eternal,
Iree from time and sleep and dreams.?

It was first at a later period, when the method of
empirical knowledge took entire possession of the doctrine
of emancipation, and conceived it as has heen shown under
the category of causality, that the knowledge through which
deliverance is attained came to be uﬂrra.uled as a becommg
something, as an effect of definite causes, which might
therefore be bhrought about by pmmobinw such causes.
Thus emancipation was conceived, again empirically, i
accordance with the external signs which it mamfesbed
These signs were principally two :—

(1) The removal of all desire.

(2) The removal of the consciousness of plurality.

It was worth while therefore to produce or at least to
expedite emancipation by artificial means, and the result
was two remarkable manifestations of the culture of India,
which are contained in germ in the older Upanishads, and
in a series of later Upanishads pass through a complete
development.

(1) The Sannyésa.

(2) The Yoga. 2

The former seeks by artificial measures to suppress
desire, the latter the consciousness of plurality, and thus
to secure the attainment of the knowledge through which
deliverance is wrought, as far at least as its external signs
ave concerned. Practical philosophy is comprised in these

1 prabedha, Harhsa Up. 1, Atmaprabodha 1, Gandap. 1. 14, 3. 40, 4. 92, 98 ;
ep. pratibuddhe, Brih. 4. 4. 13 ; pratibodha, Kena 12 ; jagrate, Kath. 3. 14,
boddhum, Kath. 6. 4 ; nityah, suddho, buddhaf, Nrisimhott. 9.

2 Kath. 2 23. 5 Mandtkya-Kar. 1. 16.
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two manifestations of culture, which pursue their course

on parallel lines, and often touch: and it has been
developed out of the thoughts of the Upamshqu (empiric-
ally conceived). This we have yet briefly to treat, as
far as the materials afforded by the Atharva Upanishads
will allow us. First however we propose to gather to-
gether here the most important ethical 1deas which
present themselves in the Upanishads, not so much arising
from the dtman doctrine as holding a place by its side.

2. Ethics of the Upanishads

Europeans, practical and shrewd as they are, are wont
to estimate the merits of an action above all by its ohjective
worth, that is by the resultant profit for neighbours, for
the multitude, or for all men. He who has obtamed the
greatest results by this standard passes for the greatest
man of his time ; and the widow’s mite is never *mythmg
more than a rmte But this objective worth of a good
action is too entirely dependent on the favourable or
unfavoumble,charabtel of environment, on mental endow-
ment, on position in life, on the accessory forces of trade
and other accidents, to be capable of serving as a standard
of moral value. Such a standard must have regard rather
to the Sllb_]e(.tl\ e worth of an aetwn whleh conmsts in tht,

greatness of the sacrlfice w hlch he, belle\« es hlmae]f.
tO—E)Ta making, and con%equpntlv in the degree of self-
denial (anc&s)} and self-renunciation (nydsa), which is
exhibited in the action, whether in other respects it be of
great or little or absolutely no value for others.

This distinetion may save us from being betrayed into
an un;uat judgement when we note, at first with some
surprise, that amongst the ancient Indians, whose con-
sciousness of human solidarity, of common needs and
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interests, was but slightly developed, the sense of the
objective worth of moral action (that is, the worth it
possesses for others) is very inferior to ours, while their .
estimate of its subjective worth (that is, its significance for
the actor himself) was advanced to a degree & o which we
may lemrn much. In this sense the etluml system of the |
Upamishads concerns itself especially with the subjective |
interpretation of moral action, and less with their external
results ; although this latter consideration is by no means |
absolutely wanting, but is merely subordinated to the first.
This we propose to show in the first place by a few examples.

In Chind. 3. 17 life is regarded allegorically as a great
soma festival. In this a miniature ethical system in five
words is incidentally interwoven, when as the reward of the
sacrifice (dakshind), which is to be offered at the great sacri-
ficial feast of life, ave named :—(1) tapas, asceticism ; (2)
ddnam, liberality ; (3) drjavam, right dealing; (4)ammm,
no injury to life ; and (3) satyavacanam, tluthfulness.

In Taitt. 1. 9 twelve duties are enumérated, by the
side of each of which the “learning and teaching of the

! Veda” are constantly enjoined. These are :—Right dealing

| and truthfulness; asceticism, self-restraint, and tranquillity ;
and as duties of a householder,—Maintenance of the
sacred fire and the agnihotram, hospitality and courtesy,
duties to children wives and grandchildren.

In India also, as in other countries, men believed that
they heard the voice of the moral law-giver (Prajépati) in
the roll of the thunder, whose da/ da! dea! is explained
in the myth of Brih. 5. 2 as damyata! datte! dayo-
dhvam ! (be self-restrained, liberal, pitiful).

" The beneficent results of good actions are beautifully
expressed in Mahanar. 9.0 “As the scent is wafted afar from
a tree laden with flowers, so also is wafted afar the scent
of a good deed.”

! Tn the Atharva Recension 8. 2,
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On the other hand, the wicked act is sternly
condemned in the verse preserved in Chand. 5. 10.
Ea—

The thief of gold, and the spirit drinker,

The murderer of a Brihman, the defiler of his teacher’s bed,
These four perish, and he who associates with them as the fifth.

The fact that only special cases are cited here instead
of universal prohibitions of theft, drunkenness, murder
and adultery, thus showing lack of generalisation, as well
as the rarity of such warnings in Upanishad literature,
proves that offences of this character were not ecommon,
and that many an Indian chieftain might make in sub-
stance his own the honourable testimony which As‘vapati
Kaikeya bears to his subjects :—

In my kingdom there is no thief,
No churl, no drunkard,

None who neglects the sacrifice or the sacred lore,
No adulterer or courtesan.®

This is in keeping with the gentle humane tone which
we see adopted in the Upanishads in the intercourse of
husband and wife, father and son, teacher and student,
prince and subject.

Where ethics found so little external work to do, they
could give the more undivided attention to the internal,
in the spirit of the proverb:—

In thyself know thy friend,
In thyself know thy enemy.?

| The strife with this internal foe is fapas (asceticism),
the victory over it nydse (self-renunciation), and in these
are contained the two fundamental ideas, around which
the ethical thousht of the Upanishads moves. Tapuos has

- been already discnssed in detail ;3 and we will only add

1 Chénd. 5. 11. 5. 2 Bhag. Gith 6. 5. 2 sup. pp. 65-70.
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here that in Mahanar. 8 all virtues are quite correctly
explained as tapas, while according to Mahdnar. 62. 11

“« 411 these lower mortifications ” * are surpassed by nydsa,

self-renunciation. More importance than to isolated ex-
pressions of this character attaches to the fact that in
course of time the ancient traditional life-stages of the
brakmacdrin and grikasthae had a third and a fourth
added to them, in which these two supreme virtues were
incorporated as it were, tapas as vdnaprasthe, and nYaso
as sannydsin. These four life-stages of the Brahman—as
student, householder, anchorite and wandering beggar—
in which according to a subsequent view the life of every
Indian Brahman should be spent, were at a later time very
significantly named dsramas, i.e. © places of mortifica-
tion.”? The whole life should be passed in a series of
gradually intensifying ascetic stages, through which a
man, more and more purified from all earthly attachment,
should become fitted for his ““ home ™ (astam), as the other
world is designated as early as Rigv. X. 14. 8. The entire
history of mankind does not produce much that approaches
in grandeur to this thought. :

In the older Upanishads the theory of the four
4sramas is seen in course of formation. Chénd. 8. 15
mentions only the Brahman-student and householder,
and promises to these in return for study, the begetting
of children, the practice of yoga, abstinence from doing
injury, and sacrifice, a departure hence without return.
Chénd. 2. 23. 1 names the fapas (of the anchorite) side
by side with these as a third  branch of duty.” There is
still no progressive series. Rather according to this
passage the Brahman-students, in so far as they do not

1 A list of which is given like the similar series of virtues in Taitt. 1. 9,
sup. p. 365, and Mahdnir. 8.

2 First, as far as our knowledge goes, in the atydsramin of Svet. 6. 21,
followed by Maifr, 4. 3, cte.
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elect to remain permanently in the house of the teacher,
appear to have devoted themselves partly to the house-
holder’s state, partly to the life in the forest. It is in
harmony with this that in Chind. 5. 10 among the dying
the anchorite in the forest and the sacrificer in the village
appear side by side. Chéand. 2. 23. 1 contrasts all three
branches of duty with the position of the man awho

“gstands fast in Brahman.” So too in Brih. 4. 2. 22,
those who practise (1) the study of the Veda, (2) sacrifice
and almsgiving, (3) penance and fasting, are contrasted
with the man who has learnt to know the 4tman, and in
consequence becomes a smuns and pravrdjin (pilgrim).
Both have attained the knowledge of the Atman, and
therefore the supreme goal.  In the cognate passage Brih.
3. 5, on the contrary the Brihmana is still distinguished
from the munt as a higher grade. In' Brih. 3. 8. 10 also
the knowledge of the &tman as the highest aim is
differentiated both from the sacrifices and benefactions

(of the householder), and from the practices of tapas (of

the anchorite). All these passages assume only the three
stages of Brahman-student, householder and anchorite, and
contrast with them the men who know the iAtman. The
last were originally “exalted above the (three) 4sramas.”?
This very position however of exaltation above the
dsramas became in course of time a fourth and highest
ds'rama, which was naturally assigned to the end of life,
so that studentship, and the positions of householder and
anchorite (which stood side by side) preceded it as
temporary grades in this successive order. Until a late
period however the separation between the third and
fourth 4sramas, between the vanapla‘;tha practising tapas,
and the sannyisin who has succeeded in attaining nyésa,
was not strictly carried out. An intimation of the fourfold
number of the 4sramas is perhaps already afforded by the
L atydsramin, as it is zaid in Svet. 6. 21, Kaiv. 24,
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words of Mund. 2. 1. 7:— mortification, truth, the life of
a Brahman, instruction.” Otherwise the oldest passage,
which names all four 4sramas in the correct order, would
be Jabila Up. 4 :—* When the period of Brahman-student-
ship is ended, a man becomes a householder; after he
has been a householder, he becomes an anchorite ; after
he kas been an anchorte, let him travel about on
pilgrimage.”

The further development of the theory of the four
dsramas belongs to the later period of the dharmasitras
and dharmasfistras. Iere we propose merely to take a
brief survey of the substance of the teaching of the
Upanishads on thig subject.

(1) The Brahmacdrin, * Svetaketu wag the son of
(Uddalaka) Aruni. To him said his father, ¢ S'vetaketu,
go forth to study the Brahman, for none of our family, my
dear som, is wont to remain unlearned, and a (mere)
hanger-on of the Brahman order.””* TFrom this remark it
seems to follow that at that time entrance upon the life of
a Brahman-student, while it was a commendable custom,
was not yet universally enjoined upon Brihmans. The
entrance also of Satyakdma upon studentship appears to
be his voluntary determination.” It was possible for a
man to receive instruction from his father, as S'vetaketu,?
or at the hands of other teachers, as the same S'vetaketu.*
The request to be received must follow duly (#rthena,
cp. vidhavat, Mund. 1. 1. 3), 2.e. according to Brih. 6. 2. 7,
with the words,—uparmr oham bhavantam. The student
takes the fuel in his hand as a token that he is willing to
serve the teacher, and especially to mainfain the sacred
firds.® Before receiving him, the teacher makes inquiry

! Chénd. 6. 1. 1. % Chénd. 4. 4. 1.
% Chéind. 5. 3. 1, Brih. 6. 2. 1, Kaush. 1. 1.
# Chand. 6. 1. 1, differing from the pa:ﬁages Jjust quoted,

5 Kaush. 4. 19, Ghand 4.4, 5 5.13.7,8. 7.2, 8 10. 3, 8 11.2, Mund. 1. 2,
12, Pragna 1, 1.

24
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into his birth and family,' but yet, as this example shows,
in a very indulgent manner. Sometimes instruction is
given even without formal reception (enupaniya)® The
duration of the period of instruction is twelve years?® or
“q series of years.”* N'vetaketu also begins to receive
instruction at the age of twelve,” and continues his study
for twelve years. During this time he has “thoroughly
studied all the Vedas,” ® namely the verses of the Rigveda,
the formulas of the sacrifice, and the hymns of the Sama,’
apparently thercfore only the samhitis. In other instances
there appears to have been at first no mention of study.
In one example Upakosala has tended the sacred fires for
twelve years, and yet the teacher can never make up his
mind to impart to him “the knowledge.”® Sabtyakama is
sent at first with the teacher's herds of eattle into a
distant country, where he remains for a succession of
years.” A further act of service on the part of the
hrahmacsérin consists in his going to beg for the teacher.”
On festival occasions also we find him in the train of the
teacher and awaiting his commands.™ Together with
and after these acts of service *“in the time remaining
over from work for the teacher” (quioh karma-atiseshena)
the study of the Veda is prosecuted.” The consequence
was sometimes rather darkening of knowledge than
real enlightenment.® We further find the Stllde].ltb
wandering from place to place; “they hasten from all
sides” to famous teachers, like water down the hill;*

they roam as far as the land of the Madras (on the

Hyphasis) “ in order to learn the sacrifice.”” As'a rule
however they live as amlevésins in the house of the
teacher, and not a few found this manner of life®so

1 Chand. 4. 4. 4. 2 Chand. 5. 11. 7. 2 Chénd. 4. 10. 1.

4 Chind. 4. 4. 5. 5 Chind. 6. 1. 2. ¢ Chind. 6. 1. 2.

7 Chind. 6. 7.2. 5 Chand. 4. 10. 1-2, 9 Chénd. 4. 4. 5.

10 Chind. 4. 3. 5. 1 Brih. 3. 1. 2. 12 Chind. 8. 15.

13 Chand. 6. 1. 2. 14 Taith. 1. 4. 3. 13 Brih. 3.7, 1, 3. 3. L.

sl
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eongenial that they settled permanently in the teacher’s
house.”* The others were dismissed at the close of the
period of studentship with advice® or
“ After he has studied the Veda with him the teacher
admonishes his pupil,—* Speak the truth, do your duty,
forsake not the study of the Veda; after you have
presented the appropriate gifts to the teacher, take care
that the line of your race be not broken.’”3 Further
admonitions follow, not to neglect health and possessions,
to honour father, mother, teacher and guest, to be blame-
less in act and life, to honour superiors, to bestow alms in
the appropriate manner, and in all doubtful cases to order
himself according to the judgement of approved authorities.

(2) The Grihastha. “He who returns home from the
family of the teacher, after the prescribed study of the
Veda i the time remaining over from work for the
teacher, and pursues the private study of the Veda in (his
own) household in a pure neighbourhood (where Brahmans
are permitted to live), trains up pious (sons and pupils),
subdues all his organs in the dtman, and besides injures
no living thing except on sacred ground (at the sacrifice),
he in truth, if he maintains this manner of life all his
days, enters into the world of Brihman and does not
return back.”* According to this passage, the householder
may remain in that state all his life long without doing
injury to his soul. Aeccording to Chéand. 5. 10, on the

. contrary, for those “who in the village observe the rites

with the words—* Sacrifice and works of piety are our
service,”” for those therefore who continue in the house-
holder’s state to the end of life, the transient reward in
the moon is appointed and a return to a new earthly
existence. The most imperative duty of the householder
is to establish a family and to beget a son to continue his

L Chand. 2. 23. 1.
'Taibf. 1. 11.

2 Brih, 6. 4.
* Chand. 8. 15.



372 THE PHILOSOPHY OF THE UPANISHADS

father's works. This subject has been ‘alr.eady . sons
sidered.! Several wives are pernlitted? as 1n fact .lﬁ.‘]na—
valkhya himself had two.2 Further duties of the gmba's_thaé
are named,—sacrifice, study of the Veda, ar}d a]nlegl}?lng.
How far the obligation of sacrifice suffered prejudice
through the ideas of the Upanishads has been already
iscussed.’ . ]
dle(S) The Védnaprastha and (4) the Samnydsti (bh'e.ké?h-u,
parivrdjoke). A distinetion between these two periods
of Tife was established at first gradually. O -
solitary life in the forest exi:sted as a Sp?(:lal j km{i'of
voeation” (dharmaskandha) side by side with the pomt-;og
of householder® Later it may have become usual to
retirve into the solitude of the forest on the approach of old
age, after the obligations of the householder had been
satisfied.  Yajhavalkhya is an example, when 1:5(-: addresses
his wife Maitreyi:=—1 will now abandog this state (of
householder), and will therefore make a :hvmmg b'.etween
thee and Katyayani”® With Yﬁjﬁfwa.ll;hyfi. 't-}}ls step
means the putting into practice of his teaching in Bljl]_\.
3 5. 1:—“In truth, after that Brahmans have gained

the knowledoe of this soul, they abstain from desire for

children and desire for possessions and desire fo.r the world,
and wander about ag beggars.” Here the third and the
fourth states are not yet distinguished. The case 1s
otherwise, with the king Bri‘hadr&tha, who sul_‘renders his
kingdom, journeys into the forest, El-%ld gives hlmself up to
the most painful mortifications, gazing hxecll;r at ‘ghe sun
and standing with arms erossed, and yeAt 18 D_E.l:ged to
confess — I am not acquainted with the atman.- Hoere

the  anchorite, who devotes himself to ascetic practices

! sup. p- 293 1. 2 Brih. 2. 4,4. 5.

5 Chand. 2. 23. 1, 8. 5. 1-2, Brih. 4. 4. 22, 3. 8. 10.

- g};mp. 61-65. . : 5 Chénd. 2. 23. 1, 5. 10. 1-3.
¢ Brih. 2.4. 1 (4. 5. 1-2). 7 Maitr. 1. 2.

Originally the -
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with meditation,' has not yet attained the highest goal;
if anyone without knowing the dtman * practises asceticism
for a full thousand years, to him it brings only finite
(reward).”* Asceticism leads only to the Pitriyana,’ and
the case is different only with those who can say :—* Faith
is our asceticism.”* Penance and fasting are only the
means by which Brahmans “seek to know” the &tman.’
According to some, tapas is indispensable as a means to
the knowledge of the dtman ;°® according to others, it is
superfluous as far as any fruits of the system are concerned.”
For as long as the goal was future the hope might be
cherished of approaching near to it by severing by means
of asceticism the tie that hinds to this life. If however
emancipation is the discovery of oneself as the dtman, and
therefore something that only needs to he recognised as
already existing, not to be brought about as though it were
future, the asceticism of the vinaprastha becomes as super-
fluous as the grihastha’s sacrifice and study of the Veda.®
He who knows the dtman is atydsramin, “exalted ahove
the (three) Asramas.”® He has attained that which the
ascetic only strives after, complete release from his
individuality and from all that pertains to it, as family,
possessions and the world.” He is ecalled sannydsin,
because he “casts off everything from himself” (sam-ni-
as), because he “wanders around” homeless (parivrdy,

- parivrdjeka), because without possessions he lives only as

a ““ beggar” (bhikshu).

3. The Sannydsa

5 The Sanmydsa, which is originally only the rejection
of the entire Brahmanical mode of life with its three

1 Chand. 2. 23. 1. 2 Brih. 3. 8. 10. ¢ Brih. 6. 2. 16.
4 Chénd. 5. 10. 1. 5 pividishonts, Brih, 4. 4. 22,

8 Maitr. 4. 3, na atapaskasya dtmajfiane 'dhigomeh.
7. Jabala Up. 4, 8 Brih. 3. 5, 4. 4. 21,

¥ S'vet. 6. 21.
19 Brih. 3. 5, 4. 4. 22.
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AsTamas, assumed in course of time the position of a
fourth and highest srama, which as a rule, though not
necessarily, would first be entered upon towards the close
of life after passing through the stages of brahmacérin,
grihastha and vénaprastha. It thus, however, gained a
further meaning. If it was originally an apparent conse-
quence of the knowledge of the dtman, it became now :
final and most certain means by which it was hoped to
attain that knowledge. The bann; fsa (t.u,ordmg.l} is
represented as such a means to the knowledge of the
itman and to emancipation in a series of later Upanishads
(the most 1mportant are Brahma, Sannya\@ Anuneya
Kanthosrutr, Paramoahamsa, Jébala, As raume) ; and from
these we propose to endeavour to sketch a picture of this
most characteristic feature of Indian religious life. Re-
membering however the slight regard which the Sann-
yasins, following the example of Yajhavalkhya,' entertain
for the Vedic tradition, and the lack of other authority, it
is intelligible that the rules and formulas out of which the
Sannydsa Upanishads have been compiled are in details
full of contradictions.

(1) Prefiminary conditions of the Sannydsa. A clear
distinction between these four 4sramas is found only in Jab.
4 and Agr. 1-4. The latter Upanishad distinguishes the
third and fourth stages by the fact that all four varieties
of the vénaprastha continue to observe the sacrifice in
the forest, while the four varieties of the sannyfsin are
absolved from it.
sannydsa only after passing through the stages of
brahmacérin, grihastha and vinaprastha, but permits the
transition direct from any stage. Similarly in Kanth. 1
the injunction is glven to renounce the world “in the
~ right order,” while in Kanth.
allowed. In Sanny. 1 renunciation is defined as an

i 1 Brih. 3. 5, 4. 4. 21

Jab. 4 enjoins entrance into the-

2 a deviation from it is

e J?—ﬂ"hv-!#;———_ Srat = s
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“advance beyond the stages of life” (therefore still not a
fourth stage). According to the descriptions of Sanny. 2
and Kanth. 4 the transition is direct from the position of
householder to renunciation ; and the reason for this may
be either that grihastha and vinaprastha are still placed
side by side as preliminary stages of renunciation,! or
that vénaprastha and sannysin are not yet definitely
separated.”

(2) Departure fromlife. The Sannyisa demands a sur-
render of all possessions, a resigning the seven upper and
seven lower worlds, which on this oceasion are enumerated,’®
an abandonment of sons, brothers, relatives,* of father, son
and wife,” of teachers and relatives,® of children, friends,
wife and relatives’ a leaving behind of family.®* In one
passage only ? is permission given for him who renounces
the world to be accompanied by his wife. The Sannyfsa
is accordingly a complete separation from life ; and there-
fore in this instance also, as at death, purification
(samskdra) by sacred text and ceremonies has to be
observed.” In particular the candidate for renunciation
has still to offer a sacrifice for the last time, in the de-
scription of which the texts greatly differ. In Sanny. 1
an offering is preseribed to the deceased and a sacrifice to
Brahman (brahmeshti) ; henceforth the man who has re-

nounced the world lives without offerings to the deceased

and sacrifices.™ Kanth. 4 requires that in the first place
for twelve successive days an agnihotram with milk shall
be proffered, during which time the sacrificer himself
shall live only on milk ; then after selecting once again
as_before all the hitherto  recognised sacrificial priests,™
he is to offer a vaisvdnara sacrifice (z e. to Agni Vaisva-

1 As in Chand.

2 9811, 2 Asin Agr. 3—4; and later.

8 Ar 1. ‘A L 5 Ar. 5. 6 Kanth. 4.
(BRI im0 9 Sunny. 2. 7, 1 Sanny. 1.
1 Pap, 4. 12 Kanth, 1
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nara, probably to be understood as in Chénd. 5. 19-24),
accompanied by a mouse to Prajipati (perhaps as ransom
from the duty of begetting), and a cake of three layers
to Vishnu? In Jab. 4, on the contrary, the sacrifice to
Prajapati is disapproved of, and only that to Agni as
Prina is demanded (probably therefore the vaiswdnara,
saerifice), but subsequently = direction is given for a
Traidhdtaviye offering to the three elements, sattvam,
rajas and tamas.  Thus too in Jab. 4, in harmony with
the separation of all four stages here carried out, he who
enters upon the Sannyasa is thought of as a vanaprastha ;
and this is the ground of the immediately following
prescription, that the priests shall cause the fire to be
brought from the village; if no fire is to be had, the
offering shall be made in water, for water is all the
deities.”® This offering is made with the words, “ Om!
I offer to all the deities, svdhd,” where the word om im-
plies all three Vedas;* and thereupon the sacrificer shall
taste the fat and savoury meats of the sacrifice. Accord-
ing to Kanth. 1 he is to stretch his limbs symbolically
over the sacrificial utensils, thereby signifying his renun-
ciation of them. Kanth. 4 commands him to throw this
wooden vessels into the five, the earthen into water, and to

give the metal ones to his teacher ; elsewhere he is to throw

the broken wood into the fire? Thereby he symbolically
takes the fire, which henceforth he will no longer maintain,
into himself® or into his body.” The sacrificial fire he
takes up into the fire of his belly,® the Gayatri ? into the
fire of his speech.® Tt is probably this taking up of the
sacrificial fire into his own body which is symbolically
intended when he who has renounced the world, addressing

1 Kanth. 1 and 4. ? Kanth. 4. 3 ep. sup. p. 190F. 2 Jdb. 4

5 Sanny. 1, Kanth. 4. ¢ Sanny. 1. 7 Sanny. 2. 4.
8 In which for the future he offers the prina-agnihotram, sup. p. 124 ¢
%4 the Veda, Chand. 3. 12. L. 1AL 9, S
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the fire, has to consume a handful of ashes from the
embers,' or to smell the fire® Besides this ceremony,
mention is made of a special initiation (dikshd),® which
must be completed by means of the hymn Atharvay. 11.
8 :—*“When Manyu chose himself a wife from out of the
sankalpa,” etc. Since this hymn expresses itself 1n
depreciatory style of the origin of the hody,* this appli-
cation of it perhaps meant that a man thereby declared
himself free from his own body. After thus separating
himself from sacrificial duties, a highly significant act
followed, upon which accordingly stress is laid by all the
texts, namely the laying aside of the sacred thread, the
token that he belongs to the Bréhmanical class.” and the
lock of hair which indicates his family descent.® Hence-
forth meditation alone is to -serve as the sacrificial cord,’
and knowledge as the lock of hair® the timeless Atman is
to be both sacred thread and lock of hair for him who has
renounced the world.® According to Kanth. 4 the sacred
thread, according to Jab. 6 this and the lock of hair, are
offered in water with the words “svdhd to the earth ™ ;
according to Ar. 2 the sacred thread and lock of hair
are to be buried in the earth or sunk in water. The later

*systematising of Ast. 4, which distinguishes four grades of

Sannysing, insists on the retention of the lock of hair and
the sacred thread by the Bahfidaka, the lock of hair without
thread by the Harmsa, and allows only the Paramaharisa
as the highest grade to dispense with lock of hair and
sacred thread, or even to shave the head. On this point
also difference of opinion exists. Kanth. 2, 3, 4 demands
removal of the hair of the head, Jab. 5 complete baldness,

1 Kanth. 4. 2 Jab. 4 3 Sanny. 3, Kanth. 5.

# cp. the translabion, 4 lgemeine Einletiung, pp. 270-277.

3 Kanth. 2, 3, 5, Ar. 1, 3, b, Brahma 3.

¢ oikhd, Kanth, 2, 3, Ar. 1, Brahma 3, Par. 1.

© Ranth. 2, Brahma 3, Par. 2.
P Bar 2

$ Kanth. 2, Brahma 3.
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Kanth. 5 only a lesser tonsure, Sanny. 8 and Kanth. 5 re-
moval of the hair on the privy parts and armpits.
all, the separation from the son takes place, who accompanies
his father for a certain distance, after which with festive
greetings both turn right round and go their way without
looking back ; and the son is not permitted to shed tears."
(3) Dress and Fguipment. On these also great
differences of opinion exist. The robe should aceording
to Sanny. 3, Kanth. 5 be dark red, according to Jab. 5
colourless, according to Kanth. 2 torn or made of bark,
according to Sanny. 4 patched. Asr. 4 permits the
Bahtidaka to wear a loin-cloth and dark red robe, the
Paramaharhsa only rags and a loin-cloth. Par, 4 requires
of the latter that space be his CIOtth_J, Jab. 6 that he
should live “naked as he was born.” Together with the
coat, girdle and thread, the staves also of palisa, bilva or
as'vattha wood, which serve to distinguish the castes, must
be laid aside.” In their place the triple staff, composed of
three staves twisted together (ridandam, probably as a
token of the reconciliation of caste differences), makes its
appearance,” but even this is sometimes forbidden.* We

have instead the single staff (token of complete reconcilia-

tion),” or the staff of bamboo® Even this however is pro-
hibited * with the remark that he who carries knowledge
alone as his staff is rightly named a man with a single staﬁ
Asr. 4 mtroduces system again here by permitting the triple
staff to the Bahfidaka, to the Harsa the single staff, and
allows no staff’ to the Paramaharnsa. Slnl]_ldlly in Sanny.
3 a sieve, iIn Kanth. 5 a ragoed cloth is allowed for the
straining of liquid, to prevent the destruction of any livine
thing ; on the contrary, in Jab. 6 and the verses of Kanth,
5 even cloth-strainers are forbidden. A covering is per-
mitted by Par. 1, but Par. 2 prohibits this for the highest

1 Kanth. 2 and 3. 2 Ar. 5 .

n Sanny. 4.
+ Kanth, 5, Jib, 6, Ar. 2.

S PariAl e e AT 2 TR 3.
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A summary in verse is given of the objects which
a less striet observance allows to the Sannyasin —

Pot, drinking-cup and fask,

The three supports, a pair of shoes,

A patched robe giving protection

In heat and eold, a loin-cloth,

Bathing drawers and straining cloth,
“ Triple staff and coverlet.!

These same objects, the very verse being repeated, are else-

\ where forbidden to the Sannyisin,* and with this the o

eration in the prose of Jab. 6 agreed. Another passage®
allows them to the Bahiidaka, and forbids them only to the
Paramaharmsa. The direction of Ar. 5, that he who has
renounced the world shall bear the syllable em on his
limbs, is unique,

(4) Food. The Sannyfsin must live by begging,* only
bread given in dmnty and broken fruits are to be his
food ? or water, air and fruits.® Food should be asked of
all four castes,” the distinetions of which have no longer
any existence for the Sannyésin.  Asr. 4 distinguishes here
also four grades ; the Kuticaras are to beg in the houses
of their children, the Bahfidakas of well-to-do Brahman

.~ families, and the Paramaharsas alone of all four castes.

In begeing the Sannyésin is to employ a clay or wooden
vessel, or a gourd,® but elsewhere the rule is laid down that
his belly should form his vessel,’ his hand,” or his belly
or hand." He who has renounced the world “shall eat
the bread of charity, but give no alms” (bhikshds? no
dadydt, for which might be read with a very slight change
bhikshdst ’shad adydt, < living on the bread of charity he
ghall eat little 7). This would be in harmony with other
passages, according to which he who has renounced the

! Sanny. 4. ¢ Kanth. 5. 5 Asrr, 4,
+ Kanth, 5. 5 Sanny. 4, 5. _ & Sanny. 2, 4.
7 Kanth, 2. 8 Ar. 4. 9 Kanth 5, Jib. 6.
1Ay 5, . 12 Kanth. 5.

10 Kanth, 2.
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world should use his food only as medicine,' should avoid

eating sufficient to put on fat, but should remain thin.*

Nevertheless, should he feel weak, he should not pursue
these and other abstinences so far as to give rise to dis-
order:* if he is ill, he should practise self-mortification
only in the spirit or by means of words.* Elsewhere 1t
ig said, extending the theory of the Prinignihotra *—
“That which he eats in the evening is his evening
sacrifice, in the morning his morning sacrifice, at the

new month his new moon sacrifice, that at the full moon -

hig full moon sacrifice, and when he cuts (afresh) in the
spring the hair of his head, his beard, the hair of his body,
and his nails, that is his agnishtoma (a kind of Soma
sacrifice ”).% '

(5) Place of abode. The essential characteristics of
the man who has renounced the world are already implied
in the three chief names which he bears. As sonnydsin
he must * cast everything from him,” as bhukshu live only
as a “beggar,” and as porivrd), parivrdjoke must wander
about homeless as a * pilgrim (vagrant).” He is no longer
tied to any locality. He has no further interest in dying
in Avimuktam (a place at Benares that ensures immediate
salvation for those who die there), for he bears always with
him the Varond and the Ast (two streams, between which
Benares lies, and from which it derives its name Vardnas?),
as the arches (varane) of his eyebrows and his nostrils
(n@isa).” As a rule he is to make his home by the
side of water,® on sand-banks in a river or before the
doors of a temple.” or to sit or lie on the bare earth.™
According to Jab. 6, he should “remain homeless in a
deserted house, or a temple of the gods, on a heap of grass,
or an antheap, or among the roots of a tree, in a potter’s

1 Kanth. 2, Av. 3. 2 Kanth. 2 3 Kanth 2. s Jahl! b,
5 sup.p. 1241, 5 Kanth. 4. B 8 Kanth, 2.
9 Sanny. 4, Kanth. 5. 0 Ay 4
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shed, by o sacrificial fire, on an island in a river, in a
cave in the mountains, a glen, or a hollow tree, by a water-
fall, or on the bare earth.” He may tarry only one night
in a village, only five nights in a town.! An exception is
allowed in the miny season.” During the four months of
rain he may remain in a village or a town;® in the re-
ma‘ning eight he is to wander ahout either alone or in the
company of another.’

(6) Occupation. The Sannyfsin, as we have seen, no
longer offers sacrifices, the plac(, of these being taken by
the nourishing of his own body,® and similarly he continues
to live wrtlmut htutly of the Veda,® without the Vedic
texts:” but he is to “recite the Aranyakam and the
Upanishads from all the Vedas.”® All the texts require
of him “batlung, meditation, and purification by sacred
waters,” ? washings at intervals of three days,” W&Shl]lﬂ’b
and rinsing of the mouth * with water as the vessel” (‘i.e.
without a vessel).™ Tn particular there is also enjoined
upon him silence,” meditation,”® and the practice of yoga.'*
His chief virtues are described as “ chastity, abstinence
from doing injury, poverty and truthfulness.”” He says:
—« All living ereatures are at peace with me, for by me
everything has been created.”®  Tle must not aceept gold,
or touch if, not even once look at it.” He has abandoned
all desire, knowledge is his staff, therefore is he rightly
named “with a single staff”; he however who takes the
wooden staff, because it gives him freedom “to eat of any-
thing,” is a false sanny#sin, and goes to hell™ He on the

1 Kanth. 2; according to Asr, 4, this rale first becomes binding at the
Hariiza, stage.

@ 2 Kanth. 5. .
3 Kanth. 2.; a gloss makes only two of themy cp. Deussen, Upun.,
p. 699, v s
4 Ar. 4, i Kanth. 4. b Par.1, Ar. 1. T Ar. 2.
s Ar 2, 9 Sanny. 4, Kanth. 5. 10 Ar, 2. 11 Kanth. 2.
12 Kanth. 3. 13 Ar. 2. 1 Sanny. 4. 15 Ar. 3.
15 Ar. 3. 1T Par. 4. 18 Par. 3.
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contrary who has truly renounced the world “should bid
farewell to lust, anger, desire, infatuation, deceit, pride,envy,
self-will, presumption and falsehood.”* He is ““free from
the six surges (of sarhsira :—hunger, thirst, vexation, error,
old age and death), and leaves behind him censure, pride,
jealousy, deceit, haughtiness, longing, hatred, pleasure,
pain, desire, anger, greed, error, joy, disappointment, celf-
will and everything of the kind; and because his own
body is regarded by him merely as a carcase he turns
away for ever from this decaying body, which is the cause
of doubt, perversity and error, and directs his mind stead-
fastly to that (Brahman), makes his h- :e in him, and
knows of him, who is tranquil, imm~ ole,—‘l am that
timeless one, consisting wholly of bl.  .nd knowledge, it is
I myself, he is my highest state, my lock of hair, my sacred
thread. ”? Tle is not elated by praise, does not curse when
he is reviled.? “He does not attract and he does not cast
off ; for him there are nolonger Vedie texts, or meditation,

or worship, or visible and invisible, or joined and disjoined, -

or I and thou and the world, . . . steadfast m pain, in

pleasure without desire, in longing self-restrained, in all

things dependent neither on beauty nor ngliness, free from
batred and free from joy. The motions of every impulse
have been stilled, he abides only in knowledge, firmly
founded in the &man.”* “Then he may enter upon the
great journey, by abstaining from nourishment, throwing
himself into the water or the fire, or choosing a hero’s death ;
or he may hetake himself to a hermitage of the aged.”®

4. The Yoga

with the Abman as first principle of all things. It is
essentially on the one hand an annihilation of all desire,

1 Ar. 4. . 2 Par. 2.
1 Par, 4, 5 Kanth. 4, Jab. 5.

3 Kanth. 5.
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and on the other an annihilation of the illusion of a
manifold universe. The first, as we saw, is the aim of the
sannydse ; to effect the latter by preparatory artificial
means is the function of the yoge. It is therefore, apart
from excreseences and exaggerations, a perfectly intelligible
consequence of the doctfine of the Upanishads. For if
the highest end is contained in the knowledge of self-
identity with the atman, why should we not attempt
to reach it by purposely dissolving the ties that bind
to the illusory world of phenomena, and by self-
concentration ? That the external world derives little or
no advantage from the practices of the Yoga does not
enter into consideration for a truer ethical judgement.*
The only real consideration that may be urged against the
practices of yoga, which have always been highly esteemed
in India, and are to this day widely spread (precisely as
they may be urged against the self-imposed acts of
penance among the Pietists of the West), consists in this,
that they aim at bringing about in an artificial way that
which is only thoroughly genuine when it originates
naturally and without the assistance of our will. Tout ce
qui west noturel est imparfoet, as Napoleon would have
said. In other respects the phenomena of voga are akin

~not only, as hag often been asserted, to certain diseased

conditions that exist also among ourselves (hypnotism,
eatalepsy, ete., upon which we do not enter since the
material to hand in the Upanishads does not suggest it),
but also with the entirely healthy and joyons phenomenon
of esthetic contemplation. The more than earthly joy
which we experience at the sight of the beautiful in nature
or in art depends upon a forgetfulness of one’s own
individuality, and a union of subject and object, similar
to that which the yoga endeavours to seeure by artificial
means. These means we propose now to consider.
1 sup. p. 364,
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In post-Vedic times the practice of yoga was developed
into a formal system with its own text-book (the stitras of
Patanjali). The rise of this system, as its first beginnings

.in Kath. 3 and 6, S'vet. 2 and Maitr. 6 show, belongs to
the time when the original idealism of the Upanishad
teaching began already to harden into the realistie
philosophy of the Sankhya. On this foundation, which
was far from being adapted to its original conception, the
later yoga system was raised. This system therefore lays
the chief stress on external means (sddhama), and the
external results thereby attained (vibhdtr): and regards
the union with the only real &tman, which was the
original aim of the yoga, as a separation (kaivelyam) of
the purusha from the prakriti, dismissing entirely into
the background that which was properly its chief concern,
the meditation on the idtman by means of the syllable om.
Only the theism was preserved over from the later
Upanishads, in contrast to the chosen basis of the Sankhya;
and thus external support was secured for the system,
although no real life could ever be fostered on this un-
congenial ground.’ A remarkable testimony to this
theistic modification of the Sinkhya system in the service
of thedoctrine of the yoga is given by the (fiilikd Upani-
shad, which, starting from the twenty-five principles of the
Sankhya, ranks the Isvara with them on purely external
grounds *“ as the twenty-sixth” (or probably by the inser-
tion of dtman as twenty-seventh)?® and recognises its
difference from the purushas only in the freedom with
which it drinks from the breasts * of its foster-mother
Maya ” :— '

The children indeed are numberless,
That drink there of the world of sense,
Yet one alone drinks of it as God,
Freely following his own will® °

Loy, o238 1, 20l 14 2l 6.
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- In the sequel we limit ourselves to the yoga,; as far as
we are able to follow it up through the Upanishads, and
adopt from the post-Vedic system merely as the fidme-
work of our picture the “eight members” (aniga), mto
which the yoga is divided on the practical side, and of
which the five last (with tarke as a sixth) ave already
enumerated in two passages of the Upanishads, though
not yet in the regular order! The later eight angas
are as follows :—(1) yama, discipline (consisting in
abstinence from doing injury, truthfulness, honesty,
chastity, poverty); (2) miyama, self-restraint (purity,
contentment, asceticism, study, devotion); (8) dsanom,
sitting (in the right place and in the correct bodily
attitude) ; (4) prdndydma, regulation of the breath ;
(5) praty@hdra, suppression (of the organs of sense) ;
(6) dhdrand, concentration (of the attention) ; (7)
dhydnam, meditation ; (8) samddhi, absorption (complete
union with the object of meditation).

These requirements we see already presented separately
in the older Upanishads. Thus we have protyahdra in
the direction of Chénd. 8. 15, “to bring all his organs to
rest in the atman,” and prdndydma, when Brih. 1. 5. 23
enjoins as the “sole vow” to inhale and exhale. Here
and in other passages® the regulated breath takes the
place of the sacrifice, and seems thenceforward to have
been adopted into the yoga as a symbolic act. The word
yoga in a technical sense first occurs, exclusive of Taitt,
2. 4, in Kath. 2. 12 (adhydtma-yoga), 6. 11, 18, Svet.
2. 11, 6. 13, Maitr. 6. 18, ete. The true explanation of it
as “ harnessing, axranging ” is evident from the expression
atimdmenm yuijite oceurring in Mahéinar. 63. 21 and Maitr.
6. 3; while in Maitr. 6. 25 the yoge seems to have been
conceived as a “union” (between prina and the syllable
om). The Upanishads quoted contain also the earliest

! Maitr. 6. 18, Amritab. 6. 2 sup: p. 124,
25
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theory of the yoga practice. Kath. 3. 13, recalling
Satkhyan ideas, requires that speech and manas s'hajll
be restrained” (yacchet) in the buddhi, the buddhi in
the mahén which is still distinguished from it, and the
latter again in the avyaktam. Kath. 6. 10-11 enjoins a
fettering (dhdrand) of the organs (senses, manas, buddhi),
whereby the purusha thus separated from them all may be
drawn forth from the body, as the stalk from the bulrush.
S'vet. 2. 8-15 discusses already the choice of place,” the
manner of sitting,® the regulation of the breath,* the
control of the senses and manas in the heart,’ and
mentions the phenomena that accompany sf.nrl follow
yoga.! To this is attached the recommendation, of the
syllable om, which occurs as a symbol of Brahman as
early as Chéind. 1. 1, Taitt. 1. 8,as a vehicle (@lambanam)
of meditation,” as fuel,® as bow,’ or as arrow, in order to
pierce the darkness, and to hit the mark in Brahn_lan.
The three morae (a, u, m), of which the syllable om consists,
are mentioned first in Prasma 5, Maitr. 6. 3, while the
third and a half mora first occurs as the “moraless” part
of the word in Mand. 12, as the “head of the syllable om™
in Maitr. 6. 23. To these anticipations are attached
deseriptions of the practice of yoga, which are found .in
Maitr. 6. 18-30 and in the Yoga Upanishads of the
Atharva-Veda. The most important are,—Brahmavidya,
Kshurika, (alika ; Nadabindu, Brahmabin du, Amritabindu,
Dhyénabindu, Tejobindu; Yogasikha, Yogatattva, and
Harhsa; upon these we base our description, following
the later order of the eight members (yama, myama,
dsanam, prapdydme, pratydhdra, dhdrand, dhy(‘im;m,
samadhi).

16 17 2 9, 10. 89,8, ' 19,9
59289 €9 11-13. T Kath. 2. 17.

§ &'vet. 1. 14, Dhyanab. 20. 9 Mund. 2. 2.4, Dhyénab. 19.
10 Maitr. 6, 24,
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(1) Yama, restraint, and (2) mtyamo, self-restraint.
These two divisions do not yet oceur in the enumerations
of Maitr. 6. 18 and Amritab. 6, possibly because they are
tacibtly assumed to be universal duties (objective and
subjective). The remark of Yogat. 15 might be quoted
here with many others to prove that the yogin affords
protection to all beings, since he knows them to be his
own self ; and admonitions like the following :—

From fenr, from anger, from indolence,
From excessive wakefulness, excessive sleep,
Ifrom Loo much food, and from starvation
The yogin should constantly protect us.

(3) xf.a"(r.na.m, sitting,  Stress is laid in the first place on
the choice of the right locality. As early as S'vet. 2. 10
1t is prescribed for the practice of yoga :—

Let the place be pure, and free also from boulders and sand,

Free from fire, smoke, and pools of water,

Here where nothing distracts the mind or offends the eye,

In a hollow protected from the wind a man should compose himself.

Elsewhere “ a pure region,” * a “ level surface of the ground,
pleasant and free from faults,”® are required. Aeccording
to Yogat. 15 yoga should be practised ““in a lawful place,
quiet, remote, and free from distractions.” Kshur, 2, 21
ordains that “a noiseless place” should be chosen. In
regard to the mode of sitting, the Upanishads are still free
from the extravagant definitions of the later Yoga, which
betray external influence. No less than eighty-four
modes of sitting are there distinguished. Svet. 2. 8
prescribes only a triple holding erect (of breast, neck and
béad), and symmetry of sitting posture. Amritab. 18
lays stress wpon facing the north (the region of the way
of the gods), and enjoins only three modes of sitting,
viz.—the lotus seat (padmdsanam, i.e. sitting with the
1 Amritah. 27, 2 Maitr. 6. 30. 3 Amritab 17.
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legs bent underneath, the usual method of sitting

India), the cruciform seab (svastikam), and the auspicious
seat (bhadrdssmam); the two last differ only slightly
from the first. Yogas. 2 direets the choice of the lotus
posture “or otherwise as seems good to him,” with
attention concentrated on the tip of the nose, hands and
feet closely joined. Amritab. 22 commands the yogia to
sit firm and motionless, ¢ from every side above and below
his gaze turned fixedly on himself.” Kshur 2 lays stress
only on “the right mode of sitting.” Kshur. 4 speaks of
a correct lm,hlmtlon of the blea:.t hips, face and neck
towards the heart. A special kind of bodily posture is
described in the concluding verse of Sanny. 4. Asanam,
like yome and niyame, s not yet reckoned in the Upani-
shads as an ange of the yoga, and the latter has therefore
only six divisions (shadango yoge ucyate)! not eicht as
later on. They are enumerated in Maitr. 6. 18, viz.—
prandydma, proatydharae, dhydnam, dhdrand, torkao,
somadhi, The same list, but with the transfer of
prandyémea to the third place, recurs in Awmritab.

It is strange that both lists place dhdrand not before,
but after dhydnom ; this may be due to some other
conception of these ideas than that which later became

usual. Both lists name tarka, reflection, in the fifth

place, and this in Amritab. 16 is defined as ““meditation,
which is not contrary to the teaching,” and explained by
the commentator in one place * as control of the dhydnam,
but elsewhere as the knowledge free from doubt which
proceeds from the dhydnam.

(4) Prdndydma, regulation of the breath. This is dis-
tinguished into recaka, pirake, bumbhaka.® In hzmrmqi‘iy

1 Amritab. 6 and Maitr. 6. 18,

2 On Maitr. 6. 18,
¢ They are mentioned also in the Yoga sitras 2. 50, a fact which Garbe

contests, since only other names are chosen, after a manner that the siitras

affect, as vahya-abhyantara-stombha-vyitti.
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with the chief passage,' (1) recaka is exspiration, which
ought to be prolonged;* (2) p@reke is inspiration,
described in Yogat. 12, effected either through one
nostril, the other iwuw’ closed with the finger,” or through
the mouth pointed llkc the stalk of a lotus;* (3)
kumbhecka, vetention of the breath in the lungs,” whence
appmrently it pervades all the limbs of the lJodV by means
of meditation.® Recaka should be accompanied with the
thought of Siva, plrake with that of Vishnu, bumbhake
with that of Brahmén.” Prdndydmae effects the destruc-
tion of all sins.*

() Pratydahdra, suppression of the organs of sense, is
mentioned as early as Chind. 8. 15. As the tortoise
draws in its limbe,” €0 are all the senses withdrawn into
the man together with the active manas, for these are
only emanations of the atman,” are checked," are shut up
in the heart, and are reduced thereby to tranquillity.™
The objects of sense in him are thus brought to rest," and
the senses are restrained as in sleep.”

(6) Dhdrond, concentration, affects the manas, which
as the organ of the will hinders emancipation, unless it
is checked, locked up in the heart, reduced to ineffective-

ness, and so deliverance from the manas is attained.”

The manas should therefore be subjected to external
restraint,” curbed in every direction,® immersed in the
self,® until it is entirely dissolved therein.® The im-
prisonment of the manas in the heart is taurrht also in

Kshur. 3; in other respects also this Lpa.mbhdd derives

its name from the fact that it teaches a kshurikd

b Anpitab. 10 f. 2 Kshur, & 3 Amnritab. 19.
1 Ampitab. 13, Dhydnab. 11. % Amvritab. 12, Yogat, 13.
§ Kshur. 4, 6 f. " Dhyfnah. 11-13.
9 Kshur. 3, Yogat. 12, 10 Amyitab. 5. 11 Kath, 3. 13.
14 Svet, 2. 8, 13 Kith, 6. 10. 14 Maitr. 6. 19.
5 Maitr. 8. 25. 16 Brahmah. 1-5, Maitr. 6. 34.
17 Maitr, 6. 19 ; a higher kind of dhdrand iz deseribed in what follows, 6. 20.
18 Yogag. 3. 19 Amritab. 15, 20 Nadab. 18.

8 Amritab. 7-8.
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dhdrand, a concentration of the attention of the manas
on the several limbs and veins of the body, whereby they
are in turn eut off from it by the knife of manas, *md thus
freedom from desire is attained.

(7) Dhyénam, meditation. Although even svddhydya
is found among the niyamas,' yet as a rule the study of
the Veda is very lightly esteemed by the yogin. Ht is
not proud of bradhmanical descent, or of knowledge of
the Seriptures,” he has in the bgar(,h for true kn(mledoe
thoroughly examined the books, and found in them onl\.»
chaff instead of wheat.? Therefore he throws the books
away, as though they burned him.! The sole wisdom is
that which teaches how to reduce the manas to impotence
in the heart, “the other is learned trash.”® The place
of knowledge of the Veda is taken by meditation on that
word, Whlc,h “all the Vedas proclalm to us,”® the pranava,
i.e. the sacred syllable om. It is the hebt support,” the
bow off which the soul as the arrow flies to Brahman®
the arrow which is shot from the body as bow in order to
pierce the darkness,” the upper fuel which with the body
as the lower fuel is kindled by the fire of the vision of
God," the net with which the fish of prina is drawn out,
and sacrificed in the fire of the dtman,"” the ship on which
a man voyages over the ether of the heart,”® the chariot
which bears him to the world of Brahman.® Its three
moroe a u,m are fire, sun and-wind," they are the essence
of all things”® He who meditates on them by one mora
gains the world of men, by two the pitrivana, by three
the devayana.”” Besides the three morae the word has a
fourth “moraless™ part,” which forms the crown of the

1 sup. p- 385. # Tejob, 13. 3 Brahmah. 18.
4 Amritab. 1. % Brahmab. 5. 5 Kath. 2. 15.
T Kath. 2. 17. & Mund. 2. 2, 4, 9 Maibr. 6. 24.

10 Svet. 1. 14.
18 Amritab. 2.
16 Prasma 5.

11 Maitr. 6. 26.
4 Maitr. 6. 3.
17 Ménd. 12.

12 Maitr. 6. 28.
15 Maitr. 6. 5
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syllable om,' and which later on is described as the third
and a half mora.* It is this half mora which leads to
the supreme goal ; ® it is represented by the point (bindw)
of the anusvira, the point of strength, which bears the
deepest meaning,* and sounds in the echo (ndda), the
toneless me-syllable (asvarae makdra),” which in one
passage is described as completely silent, without noise,
tone, consonant or vowel,® but in another sounds like the
echo of a tin vessel when. struck, or of a bell,” or like the
prolonged dripping of oil, or the after tones of the notes
of a bell,® or again may be produced in ten different
ways, of which the lagt is recommended, sounding like a
peal of thunder.” Compare also on the mention of the
echo Atharvasikhf 1. With increasing exaggeration
there are ascribed to the syllable om five morae, three
morae and three echoes," three morae with a half mora
anusvara and an echo,” three morae @nd four half morae,”
and finally in a different sense twelve component parts.™
The Upanishads are never weary of offering interpreta-
tions of the three or three and a half morae in allegorical
style as Agni, Viyu, the Sun, and Varuna,”as the three
worlds, three Vedas, three fires, three gods, three daily
periods, three measures, or three gunas;* so that medita-
tion on the half mora (the point or the echo) was valued
far above all these things.

Essentially it was “the unknowableness of the first
principle of the universe, the Brahman, thus early
entering into consciousness, and the impossibility of

I Maitr, 6. 23. 2 Nidab. 1, Dhyinab. 17, Yogat. 7, ete.

8 Yogat. 7. 4 Tejob. 1. 5 Amritah. 4,

i Am’;‘lt:lb 24. 7 Brahmavidyd 13. 8 Dhyénab. 18.

® Harhea 4. 10 Amritab, 30. 1 Prangu Up., Upan., p. 863.

12 Rimott. 2. 13 Ramott. b.

14 Nidab. 8-11, Kshur, 3, Amntab 23, Nrisithhott. 2 (cp. Deussen, Upan.,
p. 782 £).

15 Nadab. 6-7.

16 Brahmavidya 4-7, Yogat. 6-7, Atharvasiras 5, Athary, asikhi 1, ete.
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expressing it by word, conception or illustration (netz,

netr), which had compelled the choice of something so

entirely meaningless as the syllable om; but it was
precisely on that account especially ﬁtted to be the
symbol of Brahman. The same consideration however
led to a further advance beyond even the syllable, first
to the half mora, and then even beyond this :(— .

Higher than the original syllable

Is the point, the echo higher than this;
The syllable vanishes with the sound,
The highest state is silent.?

This highest state, which is not expressed by any word
or combination of words,® cannot be meditated on by
means of om, but only in absolute silence. By the syllable
om a man may only “enter upon” the yoga.® It is the
chariot, which is abandoned where the highway ends
and the footpath begins.* Om is never more than the
“ Brahman word,” bcyond which lies still the Supreme.
“Here the word signifies the sound om; ascending by
this man attains to nothingness in that which is not a
word,” like the sap of the flowers in the liquid honey.’
Thusthe eighth and highest stage of yoga is reached.

(8) Samddhi, absorption. \ledltatlou becomes absorp-
tion when subject and object, the soul and God, are
so completely blended into one that the consciousness
of the sepfarate subject altogether disappears, and there
succeeds that which in Maitr. 6. 20-21 is described
as nirdtmakatvam (selflessness).
particularising view, with reminiscence of ideas like
those in Chand. 8. 6. 5-6, Taitt. 1. 6, looks upon this
union as an ascent of the soul that meditates from the
heart through the vein sushumnd and the Brohmaian-

? Brahmah. 7T
5 Maitr. 6. 22,

I Dhyanab. 4 2 Tejob. 7.
+ Amritab. 2. & Brahmab. 17.

The empirical and

A -

with the half mora ceases to move.”
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dhwram to union with the Brahman who fills the universe.
Numerous descriptions of this progress are givem, not
always mutually consistent. The heart is represented as
a lotus flower, a view already prevalent from the time of
Chénd. 8. 1. 1.'  “It hangs down, cncomp%acd by the
veins, quite (@) like the calyx of a ﬂowu a hot fire burns
in i, and from its midst a tongue of flame rises mounting
upwards.® More detailed deseriptions of this lotus flower
of the heart are found in Dhyénab. 14-16, Harmsa 8 and
frequently. At the meditation on the @ the lotus flower
becomes bright, openg at the w, l'mrm gently at the m, and
[n the body (m the
heart) there is a sun, in this a fire, and in this a tongue of
flame which is the supreme god.* This last in the meditation
of the yoga pushes its way through the sun of the heart :—

Then it winds upwards

Through the gleaming gate of the sushummnd 3
Breaking through the arch of the skull,

It gazes finally on the Supreme,

According to Maitr. 6. 38, there is in the heart a sun,
in the latter a moon, in this a fire, in this again the
sattvam, and in this the sounl, which forces its way

through all the coverings named, bursts through the

fourfold woven sheaths of Brahman (annamaya, prdne-
maye, monomoya, viidnamoyae)® voyages with the
boat om over the ether of the heart,’ and so finally
attains to the vigion of the Supreme. Compare also the
description of the ether of the heart, and "its penetration
of it.” We should thus have to understand in Brahma-
yidy4 8-10 also by sankha not as the scholiast does the
valves of the brain but of the heart. In them, according
to thig passage, the a s]'lines as sun, in the latter the w

Lsanp. p. 287, 2 Mahandr. 11. 8-12.

* Yogasr. 4-7. Taitt. 2, Maifr. 6. 28, 38.
7 Maitr. 6. 22, 27.

3 Yogat. 9-11.
§ Maitr. 6. 28.
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as moon, in this again the m as fire, while above this is
the half mora as a tongue of flame.
With regard also to the ascent of the soul from the
heart very numerous representations arve given. Ac-
cording to Maitr. 7. 11, by meditation on om, the tejas,
v.e. the individual soul (cp. the second of the verses
quoted below) bursts forth, ascends on high like smoke
rising in a single column, and spreads itself abroad like
one branch after another (unceasingly). Amritab. 26
represents the prina as ascending by means of the silent
om “through the cates of the heart and of the wind,
the gates which lead upward, and the portals of emanci-
pation.” According to Dhyanab. 22, the half mora like a
rope draws the manas upwards from the fountain of the
lotus of the heart by the path of the veins until between
the eyebrows it is lost in the Supreme. Brahmavidyi
11-12 describes how' by mean’s of om the sun of the
heart and the 72000 veins® are penetrated, the journey
upwards is made on the sushumnd (the carotis), and the
_head is broken through, and the man continues to exist
as the giver of health to all beings, pervading the
universe. The conception of Kshur. 8 f is similar,
according to which the prana climbs up from the nayel
to the heart on the sushumnd, like the spider on its
.thread (the same illustration as in Maitr. 6. 22), and so
further still from the heart upwards; whereupon with
the knife of the power of yoga it cuts through all the

limbs, divides the 72000 and the 101 veins with the -

exception of the (101st) sushumnd, leaves behind there
its good and evil states, and ascends upon 1t to its

termination in Brahman. Thus the yogin according to

Maitr. 6. 19 strips off from himself all ideas, all con-

sciousness, the entire psychical framework which is

already separated from the external world (the lingam
1 Byih, 2. 1, 19.
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wirdsrayam, cp. Sankhya-K. 41) and “is merged in

the supreme, indescribable, ineffable Brahman ” :*—

Yet the joy, which with the gradual decay

Of the mind i content with its own iwitness to itself,
s Brahman pure and eternal,

The true way, the true world.?

“Tle who ““in this way at all times duly prosecutes the
yoga” after three months attains to knowledge, after four
to the vision of the gods, after five to their strength, and
after six their absolute nature.® After %it months he
“gning a part in the perfect might of yoga.”* By con-
tinued meditation on the morae his body by a process of
oradual refinement becomes composed in turn of earth,
w:tur fire, air and ether, until finally he thinks only in
and through himself (cintayed dimand dimani).®

He knows nothing further of sickness? old age, or suffering,
Who gains a body out of the fire of yoga.

Activity, health, freedom from desire,

A fair countenance, beauty of voice,

A pleasant odour, fewness of seeretions,

Therein at first the yoga displays its power.®

The thought of Yoga delivers from all sins,’ though the
ging were e like mounta,ma rising many miles high” o

He who through thousands of births

Does not exhaust the guilt of his sins,

Sees finally by the yoga o
The destruction of the samsira even here.”

3 Amritab, 28 £.

1 Maitr. 6, 22, 2 Maitr. 6. 24 :
1 Maitr. 6. 258. 5 Amritab. 30-31. i Byet. 2. 12-18.
7 Yogat. 1. 8 Dhyénab. 3. 9 Yogas. 10.
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XVIIL. RerrospEcT oF THE UPANISHADS AND
THEIR TEACHING

1. Introduction

The Upanishads (apart from the Iater and less
important books) have been handed down to us as
Vedanta, z.c. as the concluding part of the anhmanas and
Aranyakas, which teach and expound allegorically the
ritual of sacrifice. They are nevertheless radically opposed
to the entire Vedic aamlﬁual cult, and the older they are
the more ma.lkedlv does this opposition. declare itself.
“He who worahlp% another deity (than the 4tman, the
self) and says ‘It is one, and I am another, is not wise.
But he is like & house-dog of the gods. Just, then as many
house-dogs are of use to men, so each mdividual man is
useful to the gods. ‘If one house-dog only is stolen i is
disagreeable, how much more if many I Therefore it is not
pleaamw to them that men should know this.” !

This antagonism of the dtman doctrine to the sacrificial
cult leads us to anticipate that at the first it would be
grf:et.ed with opposition by the Brahmans. An instance of
this is preserved to us in Yajiavalkhya, who in Brih. 3-4
meets with jealousy and contradiction at the hands of the
Brahmans, but with enthusiastic assent from King Janaka.
This antagonism may have been the reason whv the
doctrine of the atman, although originally PlO(‘GOdI[JtT from
Brahmans like \‘aJncuaU lwa received its earliest foster-
ing and development in the more liberal minded circles
of the Kshatriyas ; while among the Brahmans it was on
the contrary shunned for a 101;0e| period as a mystery
( ¢g,_uanzsf¢ad) and continued therefore to be withheld from
them. The Brahman Baliki does not know that the
atman is Brahman, and is instructed on the point by king

1 By, 1. 4. 10.

Ajitagatru. ¥
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Six Brahmans “of great learning” first

gain from King Asvapati the Luowhdwe that thev muss
seel the dtman vaisvinara before all el:;(, in themselves:?2
Similarly the Brahman Narada is instructed by Sanat-
kumdra the god of war?® and three Brihmans by king
Pravahana.!  While the same king Pravihana en-
lightens the Brihman Uddalaki Armni on the subject
of the transmigration of souls with the remark :—*This
knowledge has never up to the present tlme been in the
possession of a Brihman.”?

According to these testimonies, which carry all the
greater wemht because they have reached us through the
B]ﬁhmfm&. themselves, the Brahmans had recelved the|
most important elements of the science of the dtman first,
from the Kshatriyas, and then in course of time had| |
attached them to their own Vedic curriculum, so that the!|
Upanishads became what they notv are, the Vedaﬂm,
The hostility towards the sacrificial cult was then by
means of allegorical interpretations, in which each school
struck out its own path,’ concealed rather than laid to rest.
That the Brihmans later on asserted a claim to the
doctrine of the atman as their peculiar heritage seems to
be asserted by the verse — Only he who knows the Veda
comprehends the great omnipresent dtman.”” In any case
the progress and regular development of the atman
doetrine was in their handt: And the oldest Upanishads
are to be regarded as the latest fruits of this activity,
to which were added in ecourse of time other works pro-
duced in the same spirit, which with more or less right
bove the names of Upanishad and Veddnta. Probably
only at a considerably later period did they assume a
written form. It seems a fair inference from Kéath. 2. 7-9:
2 Chénd. 5. 11-18. 3 Chand. 7.

5 Chand. 5. 3-10 (Brih. 6. 2); Byih, 6. 2. 8.
7 Taitt. Br. 8.12. 9. 7.

1 Brih. 2. 1 (Kaush. 4).
4 Chind. 1. 8-9.
Ssup. p. 120 £
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—“ Without a teacher there is no access here,”—that the
older Upanishads were at that time not yet committed to
writing.

\To satlafartmy chzonoloov of the Upanishads can be

framed, since each of the punmpal Upanishads contains

earlier and later texts side by side with one another. On
the whole and generally, however, the classification and
order here adopted® may be etpeoted to correspond also
to the historical succession. A more precise confirmation
of this is to be inferred from the general course of our
exposition. Of especial weight in our view is the proof
advanced that Brih. 1-4 (not the appendix 5—6) together
with Satap. Br. 10. 6 is older than all other texts of
importance, especially older than the Chandogya Upani-
shad. The last confessedly is dependent not only on
Satap. Br. 10.” but also on the Yajnavalkhya texts? as is
proved by the fact that often thoughts of the latter arve
reproduced by the Chand. Up., and at the same time
misunderstood. Thus we shall have to look for the
| earliest form of the doctrine of the Upanishads above all
| in the Yajnavalkhya discourses of the Brihadaranyaka.

2uddealism as the Fundamental Conception of the
Upanishads

In thc LOI].CBpthYl of unity as it is expre%qed in the
words of Rigv. 1. 164. 46 :—ckam sad viprda bahudhé
vadant, “the poets give many names to that which is
one only,”—the fundamental thonght of the whole teach-
ing of the Upanishads lay already hidden in germ. For
this verse, strictly understood, real]y db‘*Bl’ta that all
phuahty consequently all proximity in space, all succession
in time, all relation of cause and effect, all interdependence
of subject and object, rests only upon words (vadants) or,

1 sup. pp. 23-26. * Chind. 8. 14, 4. 3, 5, 11-18.
2 Brih. 3-4 compared with 1. 4, 2. 4. *ep. sup. pp. 2061£, 233 1, 106 £

IDEALISM THE FUNDAMENTAL CONCEPTION 399

as was said later, is “a mere matter of words (vdcdram-
Bhana),‘ and that only unity is in the full sense real. An
attempt was made in the first instance to conceive this
unity in the mythological idea of Prajipati, then in Fhe
ritualigtic idea of Brahman, and finally without allowing
the latter to drop, and by a mere strengthening of the
suljective element already contained in it, in the .phil?-
sophical idea of the &tman. But even the ftman n‘(lea is
not at first free from definitions (of the gods, Prajipati,
and Brahman) that it has inherited from the mythology.
Thus for example in Satap. Br. 10. 6. 8, after the dtman
has been described as pervading all worlds, and at the
same time, inconceivably small, dwelling at the contre of u
man’s being, it is said in conclusion —* He is my soul, to
him on my departure hence, to this soul shall I enter i
Everyone feels the contradiction in these WOI‘(‘IH‘I and that
there is no need of entering in after death if the fbman
really “is my soul.” The first to recognise this, and to
grasp the conception of the 4tman in its complete suhjee-
tive precision, who therefore laid the foundation of the :
Upanishad doctrine proper, is the Yéjnavalkhya (himself
mythical throughout) of the Brihadaranyaka Upanishal.

The teaching of Ya‘}nwalldna (whatever may lie eon-
conled hehind this name) is a daring, uncompromising,
uc{‘mm% idealism (comparable to that of Parmenides),
Tiw dtmon is H_a? knowing S%bj{%i within us,

“n tftubh, O Gargi, this imperishable one sees but is not
soen, hears but is not heard, comprehends but is not com-
prehended, knows but is not known. There is beside him
wone that sees, there is none that hears beside him, there
iy none that comprehends beside him, there is none that
knows beside him. In truth, in this imperishable one is
space inwoven and interwoven.”* THere the above funda-

L Chind. 6. 1. 4. 2 Brih. 3. 8. 11.
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mental proposition is clearly. expressed. At the same
time two further propositions are inferred from 1t v»luch
other passages abundantly confirm.

(2) The dtman, as the knowing subject, is 1,.659?)" -
knowable. < Thou canst not see the seer of seeing, thou
canst not hear the hearer of hearing,” ete.' “ How could
he know him through whom all this is known, how cenld
he know the knower ?” ?

(3) The atman is the sole realety. In it, as the above
passage declares, space with all that it contains is inwoven
and interwoven. ““ He who has seen, heard, comprehended
and known the &tman, by him this entire universe is
known.”? “The universe is given up to him who knows
the universe apart from the dtman.”* Only “ where there
is as it were duality does one see another,” *ete.  “ There
1s however no second outside of him, no other distinct
from him for him to see ” :*—

In the mind should this be perceived,
Here there is no plurality anywhere ;

From death to death is he led blindly,
Who here gazes on a plurality.”

These three thoughts are the kernel of the Upanishad
teaching, and with it became permanently the innermost
kernel of the entire religious and philosophical belief of
India. This kernel howexel was eventually surrounded
by a husk which, growing ever thicker as time advanced,
concealed it inm many ways, until finally on the one
hand the kernel utterly peushed and only the husk re-
mained (the binkhya) while on the other (the V edanm) an
attempt was made to separate absolutely the two elements
by dlStlllgU.lo]llDU between a higher esoterie know]edcre
(pard vidyd) and a lower exoteric (apard vidyd). This

" 1Brih.3.42.  ?Bih.2.4.14  3Brih 2.45 ' % Brh 2. 4 6.
5 Brih.2.4.14.  ¢Brih.4.3.23.  7Brih 4.4.19.
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process is (uite intelligible. For the ideas of Yajnavalkhya,
which depend upon immediate intuition, though they won
a hearing in the consciousness of his contemporaries and
of posterity, yet did not find this consciousness unoccupied,
but already in the possession of two elements, to which
they had to accommodate themselves. The first was the
tradition bequenthed by the past, the second was the em-
pirical view of the universe and its orderly constitution
in space, time and causal relations, which is natural to
us all.  The entire subsequent development with its
phenomena often apparently inconsistent is completely
explained by a gradually increasing accommodation to
these two elements. This we propose to show briefly in
the following pages for the different parts of the teaching
of the Upanishads,

3. Theology (Doctrine of Brahman or the Atman).

. The atman is the knowing subject within us. This
knowing subject is ““the loftiest height of all that can be
described as Atman” (swrvasye dtmanak pordyanam)’
To this height, attained in the teaching of Yéjiiavalkhya,
Indian thought has climbed, with a gradual intensifying
of the subjective element, through conceptions of purusha
(man), prane (life), @tman (self), to which were attached
the more symbolical representations of the first principle
of the universe as dhdse (space), manas (will), dditya
(sun), ete. In these conceptions the thought of the times
preceding the Upanishads, and in part also of these times
themselves, moves. Perhaps, therefore, it may be possible
in the future to distinguish successfully those portions
which belong to a period before the recognition of the
Atman as knowing subject from those which, like all that
sueceeds, have come under the influence of the thought of
Yéjnavalkhya. In the older texts the ultimate principle

1 Brih. 3. 9. 10.
26
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is still the purusha-prdge,' the prdne,’ dditya,’ the
Glésa,—<It is the akisa from which all these living
beings proceed, and into which they again return, the
4kisa is older than they all, the dkésa is the ultimate
starting-point.” * Combinations also oceur. For example,
when the Atman (still transeendentally conceived) is de-
seribed as the “prdpasye dtmd,” and as mono-meyc,
prana-sorira, bhd-ripa, Ghdsa-dtman ;° or when 1t 1s
said - Brahman is life (prdna), Brahman is joy (kem =
dnande), Brahman is extension (kham = dkdsa).”

It is otherwise in the later texts. Now it is no longer
the purushe that is the first prineiple, but the diman that
draws it from the primeval waters;” no longer the akdsa,
but that which is in it;® no longer the prdna, but the
blfyman, the “unlimited,” reached by prolonged and
deepening insight into the nature of the prana, d.e. the
knowing subjeet which comprehends everything in itself,
nothing outside of itself:—*“ When no other (outside of
self) is seen, no other is heard, no other is known, that
is the infinite: when he sees, hears or knows another,
that is the finite.”? The revolution is very elearly seen
when in Ait. 1 it is no longer the prdne-purushe®® that
makes its appearance as the ultimate principle, but the
4tman, and the latter is then explained as the conseious-
ness that comprehends all things in itself ( prajig)tt  Still
more clearly does it appear in Kaush. 3-4, where the
equation ¥ prdne =prajiia,” which is only intelligible as
arising from a compromise between series of heterogeneous
conceptions, is repeatedly emphasized. = All these changes

seem to have been carried out under the influence of the
&

L Ajt. Ar. 2. 1-3. 2 Brih, 1. 1-3, Chénd. 1. 2-3, 4. 3, Kaush. 2.

$ Chénd. 3. 4% Chind. 1. 9. 1.
& Satap. Br. 10. 6. 3 (Chand. 3. 14).
6 Chand. 4. 10. 5. ATE T

8 tasmin yad anter, Chand. 8.1 ; te yad aniard, 8. 14/
9 Chéand. 7. 15-24. 10 As formerly in Aif. Ar. 2. 1-5. 1 Aib. 3.
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thought, in its first original freshness in the discourses
of Yajnavalkhya, that the dtman is the knowing subject
which, itself unknowable, ig conceived as sustaining all
things in itself. How entirely this thought domix?ated
the whole succeeding development of Indian theology, a
few examples may show. T
o (1) The dtman is the knowing subject. He is “the spirit
consisting of knowledge, vjadnamaya, shining within iL;
the heart,” ' the light that enlightens when sun, moon, stars
and fire are extinguished,” the “light of lights,” ® the ]ig.hﬁ
“which is here within in men,” and at the same time
shines on yonder gide of heaven in the highest, the highest
of all worlds," the “supreme light,” into which t-hebsoul
enters in deep sleep, and ““issues forth in its own form.”®
And of this light of consciousness, which first invests all
with intelligibility, we are to think when it is said :—
: L
There no sun shines, nor moon, ner ghimmer of stars
Nor yonder lightning, earthly fire is quenched ; :

All other light is inferior to him who alone gives light,
The whole universe shines with his brightness.S i

_ This light that alone is self-shining is the “seer”
(vipaseit), who, according to Kath. 2. 18, neither is born
nor dies, the “all-heholder” (poridrashtar)” the “spec-
tator 7 (sdkshin), as the dtman is so frequently called in
the later Upanishads.® :

(2) The Gtman as the knowing subject com wever become
an object for ws, and 1is therefore iiself unknowable.
“Thou canst not see the seer of seeing,” etc.? Whatever
conception we may form of it, it is always said —nets
qets, “itis not so, it is not 50.” Tt is that “ before whic]:;

1 Brih.4.3.7f.  * Brih. 4.3.2.6. ¢ Brih. 4. 4. 16, Mund. 2. 2. 9.
£Chind. 3.13.7. °Chind. 8.3 4, 8. 12. 3.
6 Kath. 5. 15, S'vet. 6. 14, Mund. 2. 2. 10. 7 Prasma 6.

4.

8 From S'vet. 6. 14 and onwards. ¢ Brih. 3.
10 Brih, 4. 2,4, 4. 4, 22, 4. 5. 15, 3. 9. 26, 2. 3. 6,

3,
oy
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words and thought recoil, not finding it;”* “nob known
by the wise, known by the ignorant.” *

Not by speech, not by thought,

Not by sight is he comprehended ;

“Te 15, by this word alone

And in no other way is he comprehended.®

The Atman therefore can only be defined negativgly.
He is “not big and not slender, nob short and not long,
not red and not flnid, not cloudy and not dark, not wind
and not ether, not adhesive, without taste or smell, with-
out eye or ear, without speech, without understanding,
without vital force and swithout breath, without mouth and
without size, without inner or outer :* invisible, ineom-
prehensible, without pedigree, calourless, without eyes or
ears, without hands or feet.”” The threefold definition
also as * being, thought and bliss” (sac-cid-dnanda), by
which a later age claracterised the 4tman, and to the
separate elements of which reference is frequently made
even in the older Upanishads,® is essentially only negative.
For the “ being” of the &tman is no being as revealed in
experience, and In an empirical sense is rather a not-
being ; and similarly the * thought ” is only the negation
of all‘objective being, and the “ bliss™ the negation of all
suffering, as this exists in deep dreamless sleep. On the
observation of which last state, as was shown,’ this de-
seription was originally based.

(8) The dtman is the sole reality (satyam, satyasyo
satyam); for it is the metaphysical unity which is
manifested in all empirical plurality. This unity
however is not to be found elsewhere than in our-
selyes, in our CONSCIOUSNESS, in which, as with splendi&
elaboration Brih. 3. 8 shows, the whole of space with all
that it contains, with earth atmosphere and heaven, s

1 Taitt, 2. 4 2 Kena 11 3 Kath. 6. 12 4 Brih. 3. 8. 8.

5 Mund. 1. 1. 6. 9 sup. pp. 128-146: Tsup. p. 142 £ .

-
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“inwoven and interwoven.” Therefore with the know-
ledge of the Atman (the reference here is not to knowledge
in an empirical sense) all is known,' as with the compre-
hension of the instrument all its notes are comprehended.”
He is abandoned by men, gods and all worlds, who knows
a universe outside of the fitman.? All besides him exists
orfly “us it were” (wwa). There is really no plurality,*
and no becoming, “ change is a mere matter of words, a
simple name.”®  The later Upanishads breathe the same
spirit; the entire universe should be immersed in God
(4., the dtman);® nature is a mere mdyd (illusion);®
and the striking remark is added that no demonstration
of the existence of a duality is ever possible, and that
only the timeless atman (the knowing subject) admits of
proof.”

4. Cosmology and Psgc?e-ology_

PanrrEsM.—Metaphysical knowledge impugns the
existence of any reality outside of the Atman, s.e. the
consciousness. The empirical view on the contrary
teaches that a manifold universe exists external to us.
From a combination of these antagonistic propositions
originated the doectrine which in all the Upanishads
occupies the largest space, and which may conveniently
be deseribed as pantheism (though in its origin very
different from the pantheism of Europe),—the universe is
real, and yet the Atman remains the sole reality, for the
Atman is the universe. This identity of universe and
ftman is alveady taught by Yajiavalkhya (who is as little

e

“able as Parmenides to avoid placing himself again

temporarily at the empirical standpoint), when he

1 Brih. 2. 4. 5, Chind. 6. 1. 2, Mund. 1. 1. 3.
4. 7-9 3 Brih. 2. 4. 6.

5 Chand. 6. 1.4 f., ep. 8, L. 3.

9 Nrisithhott. 9.

+ Brih. 4. 4. 19, Kath. 4. 10-11.
6 Jad 1. 7 B'vet. 4. 10.
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celebrates the dtman as the antarydmin;' or when he
deseribes how the Atman upholds and maintains sun and
moon, heaven and earth, the enfire universe and its
frame;® or when the knowing subject in us is made
suddenly to expand into the universe around us on
every side® The later passages are numerous and do
not need to be repeated here, which identify the dtman %s
the infinitely small within us with the infinitely great
“outside of us; and in this way the identity of the
two, the Atman and the universe, is incessantly em-
phasised, as thongh it were a matter which stood greatly
in need of emphasis. - '
Cosmocony.—None the less the equation * dtman=
universe” remained very obscure. The one #4tman and
the manifold universe, often as they were brought
together, always fell asunder again. A natural step
rherefo:[e wag taken, when more and more as time went
on instead of this unintelligible identity the familiar
empirical category of causality made its appearance, by
virtue of which the Atman was represented as the cause
chronologically antecedent, and the universe as its effect,
its creation ; and thus a connection with the ancient Vedie
cosmogony became possible.  Such a connection is not yet

ok

to be traced in Brih. 1. 4, where the cosmological form

merely serves to explain the dependence of all the
phenomena of the universe on the Atman. [t is present
however in all probability in Chand. 3. 19, 6. 2, Taitt. 2.
6, Ait. 1. 1, ete. It is characteristic at this point that
the dtman, after having evolved the universe from himself,
enters himself into it as soul. “ That deity resolved :—
‘Verily into these three deities (heat, water, food) I will
enter with this living self”” ;* « f&ﬂer he had created the
universe he e-ntued into 1t “He reflected .—* How

o ¢ Brih. 4. 2. 4,
2

1 Brih. 3. 7. ¢ Brih. 3. &
2, 6.

¢ Chénd. 6. 3. 2. 5 Taift.
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¢ould this subsist without me 2” . . . accordingly he cleft
here the erown of the head, and entered in through this
gate.” ' The individual soul maintains even at this stage
its identity with the Atman. It is not, like everything
else, a created work of the &tman; but it is the Atman
himgelf, as he enters into the world that he has created.
A distinetion between the supreme and the individual soul
does not even yet exist.

TrEgmM.—Theism is a further and chronglogically later
stage of development, which first arises at the point at
which the supreme and individual souls appear contrasted
with one another, This was early anticipated ;* but later
on the individual soul became more and more definitely
opposed to the supreme soul as “another.”* At the same
time a theory of predestination was established, as an

inevitable consequence of theism :—
&

Only by him whom he chooses is he comprehended ;
To him the dtman reveals his nature.*

The chief monument of this theism is the S'vetay'vatara
Upanishad. It must be remembered however that here
all the ecarlier stages of development, the idealistic,
pantheistic and cosmogonistic, continue to exist side by
side ; as indeed Uenerally in the religious sphere the old is
accustumed to assert its time- honoured right by the side
of the new, the fruits of which are readﬂ} seen in far-
reaching inner contradictions. :

Araersm and Deism (Sankhya and Yoga Systems).—
With the recognition of a real universe external to the
dtman, and the division of the latter into the supreme
soul and a multitude of individual souls, the preliminary
conditions of the later Sinkhya system were satisfied.

LAt 1.3, 11. 2 By passages like Brih. 4. 4. 22, Kaush. 3. 8 (ad fin.).
# First in Kath. 1. 3, then S'vet. 4. 6-7, 5. 8, ete.
4 Kith. 2, 23 Mund. 2. 2. 3).
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For that division necessarily led to the destruction of the
" one branch, viz..—the supreme soul, since from the very
beginning this had in reality derived its vitality from the
existing fact of individual souls. When powers of creation
and movement were assioned to matter itself God became
superfluous, and there were left only prakrite and the
multitude of individual purushas,—the precise assump-
tions of the Sankhya system, which admits probably of
philosophical explanation in no other way than that we
have followed. A reconstruction of theism was attempted
in the Yoga system ; which in harmony with its later
origin builds upon the basis of the Sinkhya system, very

little fitted as that was for the purpose, a yoga practice

-which depends upon the teaching of the Upanishads.
While then it certainly reintroduces the idea of God, it
finds it impossible to give to the conception any real
vitality on such a basis as this. So that this theory
(practically, if not on the ground of its origin) may be
fitly placed in a line with the Deism of later philosophy.

5. Eschatology ( Transmigration and Emoncipotion)

In proportion as Brahman usurped the place of
the ancient Vedic gods, and was interpreted in harmony
with the idea of the Atman, the hope also which finds
expression in the Rigveda of entering in after death to
the gods was transformed in course of time into a hope
of attaining “community of world,” “community of
life” with Brahman, or later on with the Atman. At
the same time the idea of the Atman also, by virtue of
the continued influence of that which it had displaced,
was at first still conceived in a transcendental way, and
it is said :—“He is my soul (4tman); to him, to this
soul, shall T departing hence enter in.”* If however the
Atman is really my soul, my self, no entering in is

1 Satap. Br. 10. 6. 3. 2,
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necessary, but only the knowledge of this fact, in order
to become partaker of a full and complete deliverance.
He who has recognised that aham brakna asmz, “1 am
Brahman,” he alveady is, not will be delivered ; he sees
through the illusion of plurality, knows himself as the
sole renl, as the substance of all that exists, and is thereby
exalted above all desire (kdma), for “what can he desire
who possesses all 27 This also Yéjnavalkhya is the first
to teach in the words —“He who without desire, free
from desire, his desire laid to rest, is himself his own
desive, his vital spirits do not journey forth. But heis
Brahman, and to Brahman he ascends.” *

Deliverance is not effected by the knowledge of the
fitman, but this knowledge is itself already deliverance.
He who knows himself as the Atman has thereby recog-
nised the world of plurality and the desire occasioned by
plurality to be an illusion, which éin no longer lead him
astray. His body is no longer his body, his actions no
longer his actions ; whether he still continues to live
and to act or not is, like everything else, a matter of
indifference.® But the semblance of empirical knowledge
persists, and it is a consequence of this that deliverance
appears to be first attained in all its completeness after
the dissolution of the body. And a still more far-reaching
influence of the empirical mode of thought combined with
the traditions of the past caused this internal deliverance
from the world, the fruit of the emancipating knowledge
of the Atman, to be represented as an ascent from the
world to a transcendent distance, in order there for the

first time to become united with Brahman, with the

atman. The theory therefore was formed of the way
of the gods (devaydna), on which the emancipated were
led after death thromgh a series of bright stages to
union with Brahman, whence “there is no return.”*

1 (jandap.1.9.  2Brih. 446 3lsa2 ¢ Chénd. 4. 15. 5.
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What hecomes however of those who die without
having known themselves as the dtman ? The Brahmanas
set, hefore them for their good or evil deeds a recompense
of joy or suffering in the other world. To the evil-doers
was assioned also “ recurrent death” (pumarmyityu). In
contrast with the immortality (amaitatvom, literally the
“no more being able to die”) of the perfected there
remained for others the prospect of enduring in the other
world together with other misfortune a “ renewed necessity

of death”; and this, since it has to do with those who
have already died, is not to be thought of as experienced
in the body, but indefinitely as a state of sufferings,
which arve in store in the other world as a recompense
for evil-doing. It is the Upanishads first—and again
for the first time by the mouth of Yajiavalkhya—that
transfer this retribution with its threat of recurrent death
from an imaginary f@tture into the present, since they
place before it a renewed earthly existence. This 1s the
origin of the theory of the Indian doctrine of transmigra-
tion (sarsara), which does not rest on superstitions ideas
of the return of the dead in other forms, such as are found
amongst other peoples and even in India itself, but as the
texts prove, on observation of the variety of the character
and fate of individual men, which were explained  as
resulting from the actions of a previous existence. “In
truth a man becomes good hy good works, evil by evil,”*
“Verily “according as he aets, according as he lives, so 1s
ke born; he who does good is born goo&; he who does
evil is horn evil, he becomes righteous by righteous works,

evil by evil . . . according to the work which he does, so is_

he rewarded.” 2
These words of Yajnavalkhya (the oldest in which a
doctrine of transmicration is found) substitute a recom-
pense in this world for one in the other, and this takes
1 Byih. 8. 2. 13. 2 Brih. 4. 4. 5.
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place by means of a re-birth on earth, apparently immedi-
ately after death.: While this theory met with accept-
ance, the ancient Vedie conception of a recompense for all
alike, ood and evil, in the other world held its eround
by its side; and finally the two were combined in the
doetrine of a double retribution, the first in the other
world, lasting ydvai sampdtom “as long as a remnant
(of works) remains,” * after which everything is once again
recompensed by means of a renewed existence upon earth.
This recompense of those already recompensed contradicts
so entirely the whole conception of recompense, that it
is impossible to understand it otherwise than asa com-
bination of ideas derived from various sources. This is
the point of view of the “doctrine of the five fires”
(padicdgnividyd),’ which constructs, on the analogy of
the way of the gods (devaydna) that leads to Brahman
without return, a 'way of the fathérs (petriydna) that
leads to the moon and then back again to earth ; and this
was subsequently still further modified,* and has become
the permanent basis of the whole of the later development.

The clothing of the doctrine of emancipation in
empirical forms involved as a consequence the conceiving
of emancipation, as though it were an event in an empirical
sense, from the point of view of causality, as an effect
which might be hrought about or accelerated by appro-
priate means. Now emancipation consisted on its external .
phenomenal side —

(1) In the removal of the consciousness of plurality.

(2) In the removal of all desire, the necessary con-
sequence and accompaniment of that consciousness.

To produce these two states artificially was the aim
of two characteristic manifestations of Indian culture. -

! ¢p. the illustration of the caterpillar, Brih. 4. 4. 3.

2 Chind. 5. 10. 5. 2 Chénd. 5. 3-10 (Brik, 6. 2).
4 Kaush. 1.
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(1) Of the yoga, which by withdrawing the organs
from the objects of sense and concentrating them on the
inner self endeavoured to shake itself free from the world
of plurality and to secure union with the dtman.

(2) Of the sannydsa, which by the casting off
from oneself” of home, possessions, family and all that
stimulates desire seeks laboriously to realise that freedom
from all the ties of earth, in which a deeper eonception
of life in other ages and countries also has recognised the
supreme task of earthly existence, and will probably con-
tinue to recognise throughout all future time.
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ALEXANDRIAN AND CARTHAGINIAN THEOLOGY CONTRASTED.
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Holborn (Alfred, M.A.)—THE PENTATEUCH IN THE LiGHT OF To-pAY.

A Simple Introduction to the Pentateuch on the Limes of the Higher
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JEREMIAH, 2 vols. 8vo, 1¥s. net; Ezerier, 2 vols. 8vo, 12s. net; DANIEL,
8va, 65 net; MiNxor PRoPHETS, 2 vols. 8ve, 12s. net; INTRODUCTION TO
THE CANONICAL SCRIPTURES OF THE OLp TESTAMENT, 2 vels. Bvo, 12s
net ; HANDBoOK oF BIBLICAL ARcrHsoLoeY, 2 vols. 8vo, 125 net.

* * Any Four Velumes at the original Subscrlptmn price of 21s. net.
Keymer (Rev. N., BLA.)—Norzs oN GENESIS. Crown 8vo, 1s. 6d.
Kidd (James, D. D. )—MORALITY AND RELIGION. S8vo, 10s. 6.
K.lllen (Prof.)—THE FRAMEWORK oF THE CHURCH. 8vo, 9s.

Tre Orp CatHoLic CHURCH. 8vo, 9s.
TuE IeNATIAN EP1sTLES ENTIRELY SPURIOUS. Cr. 8vo, 2s. 6d

Kilpatrick (Prof. T. B., D.D.)—CHRISTIAN CHARACTER. Zs. 6.

Konig (Dr. Ed.)—Taz ExrLes’ Booxk oF ConsoraTioxN (Deutero-Isaiah).
Crown 8vo, 3s. 6d.

Konig (Dr, F. E.)—THE RELigious History or IsrasL. Cr. 8vo, 35. 6d,
Kraunse (F. C. F.)Tne Ipran or Homaxiry., Crown 8vo, 3s.
Krummacher (Dr. F, W.)—Toe SUrreRiNG Saviovr. Cr. 8vo, 6s.
Davin, THE KiNg oF ISRAEL.  Second Edition, er. Svo, 6s.
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Macdonald—INTRODUCTION TO PENTATEUCH. Two vols. 8vo, 12s. net.
CREATION AND THE FaLrL. 8vo, 6s. net.
Macgregor (Rev. Jas, D.D.) — THE Aprorocy OF THE CHRISTIAN
Ririaron. 8vo, 10s. 6d.
THE REVELATION AND THE REcorD: ESsays on Matters of
Provions Question in the Proof of Christianity, 8vo, 7s. 6d.
Stupies IN THE HiSToRY oF NEW TESTAMENT A_'E’OLOGETICS,
8vo, Ts. 6d.
Macgragor (Rev. G. H. C., MLA.)—So Grear SavvatioN. Cr. 32mo, 1s.
Macpherson (Rev, J’ohn M.A)—COMMENTARY ON THE EPI‘.DTLE TO
Tk Eruestans., 8vo, 10s. 6d.
OHRISTIAN DochATIcS.  Post 8vo, 9s.
McCosh (James), Life of. 8ve, 9s.
MegGiffert (Prof. A. C.,, Ph.D.) Hrsrory oF CHRISTIANITY IN THE
Avosronie Aan.  (Infernational Theological Library.) Post 8vo, 12s.
Tue Arosties’ Creep. Post &o, 4s. net.
M:Hardy (G., D.D.)—Savonarora. Crown 8vo, 3s.
M:Intosh (Rev. Hugh, M.A.)—Is CHRIST INFALLIBLE AND THE
Binue True? Third Edition, post 8vo, 6s. net.
Mackintosh (Prof. R., D.D.)—HEGEL AND HEGELIANISM. Crown 8vo, 3s.
M‘Realsham (E. D. }—RO]}[ANS DissucTED. A Critical Analysis of the
Epistle to the Romans. Crown 8vo, 2s. 3
Mair (A., D.D.)Stupies 1N THE CHRISTIAN EviDENcES. Third
Edition, Revised and Enlarged, crown 8vo, 6s.
Martensen (BlShOp}—CHRIST[AN DoeMATICS.
CHRIsTIAN ETHICS.
Three vols. 8vo, 6s. net each.
Matheson (Geo., D.D.)—GROWTH OF THE SPIRIT OF CHRISTIANITY, from
the First Century to the Dawn of the Lutheran Era. Two vols. 8vo, 21s.
Meyer (Dr.) — CRITICAL AND EXEGETICAL COMMENTARIES ON THE
Kew TrsTAMENT. Twenty vols. 8vo. Subsrmpta{m price, £5, bs. mef ;
selection of Four Folumes at Subscription price of 21a.; Non- Subsmpfton
price, 10s. 6d. each volume.
ST. MATTHEW, 2 vols. ; MArk aAxp Luks, 2 vols. ; 87, Jomw, 2 vols. ;
Aots, 2 vols.; RowaNs, 2 vols. ; CORINTHIANS, 2vols. ; GALM‘IA_NS, one vol. ;
ErHESIANS A¥D PﬂLLLuOI\ el + PHILIPPTANS ,urf:r CorossTANE, one vol.;
THESSATONTANS (Dr. Lamemann), one vol. ; THE Pastoran Eristres (Dr.
Hw}hw), one vol. ; Hrerews (Dr. memm@}, one vol. ; ST, JAMES AND ST.
JoHN’s EPIsTLES (H uther), one vol. ; PETER AND JUDE (D, Huther), one vol.
Michie (Charles, M.A.)—BIBLE WORDS AND PHRASES. 18mao, 1s.
Milligan (George, D.D.)—TrE THEOLOGY OF THE EPISTLE TO THE
Heerews. Post 8vo, 6s.
Millican (Prof. W., D.D.)Tog RESURRECTION OF THE DEAD.
Second Edition. erown 8ve, 4s. 6d.
Milligan (Prof. W., D.D.) and Moulion (W. F., D.D.) — Conm-

MENTARY ON THE Gospern oF ST, Jorx. Imp. 8vo, Os,

8vo, 6s. net.
(GENERAL — INDIVIDUAL — SOCIAL. )

o



10 Z.and T. ClarE's Publications.
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Moore (Prof. G. F., D.D.)—Junces. (Infernational Critical Com-
smentary.) Second Edition, post &vo, 12s,

Morgan (J., D.D.)}—ScripTURE TESTIMONY 10 THE FOLY SPIRIT. 7s.6d.

ExrosiTion or THE FIRSTEPISTLE 0F JoHN. 8vo, Ts. 6d.

Moulton (James H., D.Lift.)—A GRAMMAR OF NEW TESTAMENT
Grupk, Part I The Prolegomena. Part I1. (/5 the Press.)

Moulton (W. F., D.D.) and Geden (A. 8., M.A.) A CONCORDANCE
I0 THE GREEE Trsvament. Crown 4to, 26s. net, and 81s. 6d. net.

Muir (Sir W.)—MoraMMEDAN CONTROVERSY, ET0, S8vo, 7s. 6d. :

Innian MumiNy. Two vols. 36s. net. 4

Muirhead (Dr. Lewis A.)—Tue Trves or CHRIST. New Edition.
With Map. 2s,

Mitller (Dr. Julius)-~TuE CORISTIAN DOCTRINE OF SIN. 2vols., 125 net,

Murphy (Professor) — COMMENTARY ON THE PsALMS. 8vo, Gs. net,

A CrITicAL AND EXEGETICAL COMMENTARY ON Exopus. 9s.

Naville (Ernest) —THE PROBLEM oF EviL. Crown 8vo, 4s. 6d.

THECHRIST. Translated by Rev. T. J. DEspris. Cr.8vo, 4s.6d.

MopERN PHYSICS. Crown 8vo, bs.

Neander (Dr.)—(CrurcE History. Hight vels. 8vo, £2, 2s. net.

Nicoll (W. Robertson, M.A., LL.D.)—THE INCARNATE SAVIOUE.
Cheap Edition, price 2s. 6d. :

Novalis— Hynxs axp TooucHTS 0N RELIGION. Erown 8vo, 4s

Oehler (Prof.)—THEOLOGY OF, THE OLD TESTAMENT. 2 vols., 125, net.

Olshansen (Dr. H.) Brprical CoOMMENTARY ON THE (LOSPELS AND
Acrs.  Fourwols., 21s. mef.  Crown 8vo Edition, 4 vols., 24s,

Ro3tans, one vol, Bvo, Gs. net; CORINTHIANS, one vol. 8vo,
6s. net; ParLrerrans, Trrus, Axp First TiMOTHY, one vol, 8vo, 6s. net.

Oosterzee (Dr. Van)—THE YEAR OF SALVATION. Two vols., 6s. each,

——— Mosges: A Biblical Study. Crown 8vo, 6s.

Orelli (Dr. C. von)—OLD TESTAMENT PROPHECY : COMMENTARY ON
Isaran ; JEREMIA® ; THE TwELVE MiNOE PRoPHETS. 4 vola, Subscription
price, 21s, net ; separate vols., 6s. net, each, : i

Orr (Prof. James, D.D.}—Davip HuMe. Crown 8vo, 3s.

Owen (Dr. John)—WOoRKS. Best and only Complete Edition. Edited
by Rev. Dr. Goorp. Twenty-four vals. 8vo, Subscription price, £4, 4s.

The * Hebrews' may be had separately, in seven vols., £1, 58 net.

Palestine, Map of Edited by i Bartnoromew, F.R.G.S., and
Frof. G. A. Syurm, M.D., D.I). With somplete Index. Scale—a Miles to
an Inch. In dioth, 10s 6d. ; mounted on rollers, varnished, 15s.

Patrick (Rev. Principal W., D.D.)—JAMES THE BROTHER OF OUR
Lorp. Post 8vo.

Philippi (F. A.) —COMMENTARY ON THE ROMANS, Tiwo vols, 8vo, 125. net.

Piper—Lives oF LEADERS oF CHURCH UNIVERSAL. Two vols. 8vo, 21s.

Popular Commentary on the New Testament. Edited by Privre
ScHarr, D.D. With Illustrations and Maps. Vol. I.—Tar SYNOPTICAL
Gospers. Vol IL—8r. Jorw's GoSPEL, AND THE ACTS OF THE APOSTIES.
Vol. IIL.—Roymaxs To Pamremox. Vol. 1V.—HrerEWS 10 BEVELATION.
In four vols. imperial 8vo, 12s. 6d. each.

Plummer (Alfred, D.D.)—St. LUKE. (Tuternational Critical Com-
mentary.) Fourth Edition, post Svo, 12s.

Excrisa Caurer Hisrory, 1509-1575. Crown 8vo, 3s. net.
Encrisn CrURcH HisTory, 1575-1649. Crown 8vo, 35 net.
Pressensé (Edward de)—THe REDEEMER : Discourses. Crown 8vo, 6s.

o

G

L. and T. Clark's Publications. 11
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Smith (Prof. H. P.,, D.D.)—L aND IL SAMUEL. ([nternational Criticpl

Comaentary.) Post 8vo, 12s.

Smith (Professor Thos., D.D.)—MepravaL Missions. Cr. 8vo, 4s. 6d.

— - Rpewrp: His Lire axp Sysrem.  Crown 8vo, 3s.

Smyth (John, M.A., D.Ph.)TrutH AND REALITY. Crown 8vo, 4s.

Smyth (Newman, D.D.) CHRISTIAN Ermcs.  (International Theo-
logicol Library.) Third Edition, post 8vo, 10s. 8d.

Crown 8vo, 3s.

Somerville (Rev. D., D.D.)—S7. PAUL's CONCEPTION OF CHRIST.. 9s.

Stahlin (Leonh.)—K4NXT, LoTZE, AND RITSCHL. 8vo, 9s. '

Stalker (Prof. Jas., D.D.)—LIrE oF CHRIST. Large Type Edition,
crown 8vo, 33. 6d.

Lire or St. Pavr. Large Type Edition, crown 8vo, 3s. 6d.

Stanton (V. H., D.D.)—Tur JewisE aND THE CHRISTIAN MESSIAH.
A Study in the Barliest History of Christianity. 8vo, 10s. 6d.

8tead (F. H.)—Tur Kixcpou oF Gop. Is. 6d

Steinmeyer (Dr. F. L.)—Tug MjracLES oF OUR LORD. 8vo, 7s. 6d.

—__ TaE PasstoN AXD RESURRECTION OF OUR LORD. 8vo, Bs. net.

Stevens (Prof. G. B, D.D.)—TaE THEOLOGY OF THE NEW TESTAMENT.
(Internotional Theologieal Library.) Post 8vo, 12s.

Tae CHRISTIAN DOCTRINE OF SALVATION.
Theological Library.) Post 8vo, 125

Stevenson (Mrs.)—THE SYMBOLIC PARABLES. Crown Bvo, 3s. 6d.

Steward (Rev. G.)—MEDIATORIAL SOVEREIGNTY. Two vols. 8vo, 21s.

THE ARCUMENT OF THE EPISTLE T0 THE HEBREWS. 8vo, 10s.6d.

{J.rf.-?,te?"?mtfbiml

Stier (Dr. Rudolph)—Ox THE WorDS OF THE Lorp Jesus. Eight

vols. 8vo, Subscription price of £2, 2s. Scparate volumes, price fs. net.

Tre WORDS OF THE RISEN SAVIOUR, AND COMMENTARY ON

tHE EpisTiE o7 81. JaMEs. 8vo, 6s. nef. :

TeE WORDS OF THE APosTLES EXPOUNDED. 8vo, 6s. net,

Stirling (Dr. J. Hutchison)—PHiLosoPHY AND THEOLOGY. Post3vo, 9s.

DARWINTANISM : Workmen and Work. Post 8vo, 10s. 6d.

WaAT 75 TrougHT? 8vo, 10s. 6d.

Strachan (Rev. J., M.A.), Heprew Ipeais; from the Story of the
Patrinrchs, Part I Crown 8vo, 2s. Pant 11, (/n the Press.)

Tholuck (Prof.)—THE EPISTLE TO THE RoMANs. Two vols. feap. 8vo, 8s.

Thomson (J. E. H, D.D.)—Books waicH INFLUENCED OUR LORD
Annp His AposTrES. 8ve, 108 6d.

Thomson (Rev. E. A} MewmoriALs oF A Ministry. Crown 8vo, bs.

Tophel (Pastor G.)—THE WORK OF THE Hoiy SPIRIT. Cr. 8vo, 2s. 6d.

Toy (Prof. C. H., D.D.)—Proverss. (Infernational Critical Com-
mentairy.) Post 8vo, 12s.

QLD TESTAMENT HISTORY. (International Theologicnl Library.) 12s.°

\
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Troup (Rev. G. Elmslie, M.A)—WorDs To YOUNG CHRISTIANS :
Boing Addresses to Young Commuuicants. On antique laid paper, chaste
binding, fenp, 8vo, 4s, Gd.

Uhlhorn( G, )—CHRISTIAN CEARITY INTHE ANCIENTCHURCH. Or. 8vo, 6s.

Ullmann (Dr. Carl)—THE SINLESSNESS OF JESUS. Crown 8vo, bs.

" Urwick (W., M.A.)—THE SERVANT OF JEHOVAH: A Commentary

npion Tunduh 1ii, 18-liii. 12; with Dissertations upon Isaiah xl.-lxvi. 8vo, 3a,
Vinet (Life and Writings of). By L. M. Lane.  Crown 8vo, 7s. 6d.
Vineent (Prof. M. R., D.D.)—THE Ak ofF HILDERRAND. (Eras of
Uhurch Hislory.)  8s. :
Pritipeians aNp PHILEMON. (Infernational Critical Com-
‘S gpentary.) Second Edition, post 8vo, 8s. 6d.
Walker (James, of Carnwath)—Essavs, PAPERS, AND SERMONS.
Post 8vo,. Bs. !
Walkar (J,, D.D.)—TreoL06Y AND THEOLOGIANS OF SCOTLAND.
Now Elition, erown 8vo, 8s. 6d.
Walker (Prof. W., D.D.)—THE PROTESTANT REFORMATION.
of Church History.) 6s.
aner@wv. W.L.)—THESPIRIT AND THE INCARNATION. 2nd%d.,8v0,9s.
Tip Cross aND THE KINeDOM.  8ve, 9s.
Warfield (B. B., D.D.)—THE RicuT oF SySTEMATIC THEOLOGY.
Crown 8vo, 25,
Watm;?mn (L., D.D.)—TaEr PostT-AposToLIC AGE. (Bras of Church
wslory. ) 68,
Watt (W, A,, M.A., D.Ph.)—Tue THEEORY 0F CONTRACT IN ITS SOCIAL
Liowur, 8vo, 3s
A Sruny OF Socisl MorariTy, Post 8vo, 6s.
Watts (Professor)—THE NEWER CRITICISM AND THE ANALOGY OF
iy Farra.  Third Edition, erown 8vo, bs.
Tue Rerey oF Causanity = A Vindication of the Scientific
Principle of Telic Causal Efficiency. Crown 8vo, 6s.
e 'PHE NEW APOLOGETIC. Crown 8vo, 6s.
Weir (J. F., M.A.)—TuE Way : THE NATURE AND MEANS OF REVELA-
TioN, Ex. crown 8vo, 63. 6d.
Weiss (Prof.)—BiLICAL THEOLOGY OF NEW TESTAMENT. 2vols., 125, net.
Lirg oF CHRrIST. Three vols. 8vo, 18s. net.
Welch (Rev. A. C., B.D.)—ANSELM AND HIS WORK. 3s.
Wells (Prof. C. L.)—Tnr AcE oF CHARLEMAGNE.  (Eras of the
- Christion Church.) 6s.
Wendt (H. H., D.D.)—Tue TeAcHING OF JEsus. Two vols. 8vo, 21s.
THE GOSPEL ACCORDING TO S1. JoHN. 8ves Ts. 6d.
Wenley (R. M.)—CONTEMPORARY THEOLOGY AND THEISM, Or. 8vo,4s.6d.
White (Rev. M.)—SymMBoLICAL NUMBERS OF SCRIPTURE. Cr. 8vo, 4s.
Williams (E. F., D.D.)—CHRISTIAN LIFE IN GermaNY. Crown 8vo, s,
Winer (Dr. G. B.)—A TREATISE ON THE GRAMMAR OF NEW TESTa-
MENT GREEE, regarded as the Basis of New Testament Exegesis. Third
Edition. edited by W. F. Movvrrox, D.D. Ninth English Bdifion, 8vo, 15s.
Witherow(Prof.T.,D.D.)—THEForM OFTHE CHRISTIAN TEMPLE. 8v0,10/6.
Woods (F. H., B.D.)_Tue HorE oF IsrAEL. Crown 8vo, 3s. 6d.
Workman (Prof. G. 0.)—TuEr TEXT OF JEREMIAH; or, A Critical Investi-
gation of the Greek and Hebrew, ete. Post 8va, 9s.
Wright (C. H., D.D.)—BisricAL Essavs. Crown 8vo, 3s. .
Zahn (Prof. Theodor)—BREAD AND SALT FrROM THE WORD OF GoD.
Sermons. Post Svo, 4s. 6d, net.

(Eras
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THE INTERNATIONAL THEOLOGICAL LIBRARY.

This Gibriry is desigued to cover the whole field of Chiristivn Theology. Each volume

; siplete in ttselfs while, ol the same time, it witl form port of a corefully plonned
:‘fktgzie wi’i lﬁs m&mdedfio fbw;a & Series af Text- Books for Students of Theology. The
Authors will be scholars of recognised veputation v the several branches of §£1cc2-z: assigned
o them. They will B2 associoted. with each other and with the Lditers in the effort Lo
provids o saries of wolumes whieh wmay adequately Tepresent the present condition of

Grvestig atiom.

TWELVE VOLUMES OF THE SERIES ARE NOW READY, VIZ.:—

An Introduction to the Litera-
tore of the 0ld Testament.

Christian Ethics.
Epologetios.

History of Christian Doctrine.

K History of Christianity in the
Apostolic Age.

Christian Institutions.

The Christian Pastor.

The Theology of the New Tasta-
ment.

The Ancieni Catholic Church.

0ld Testament History.

The Theology of the 0ld Testa~

ment.
Boctrine of Salvation.

8. R. Drover, D.D., D.Litt,, Regins Professor of Hebrew,
and Canon of Christ Chureh, Cxford.

[ Sewenth Kdition. T35

NewuaX Snyrd, D.D., Pastor of the First Congregational

Chureh, New Haven, Conn. [Third Edition. 105, 6d,

The late A. B. Broce, D.D., Professor of New Testament
Exegesis, Free Church College, Glasgow.

[Third Edizton. 105, 6d.

G. F. I'iseEgg, D.D., LLD., Professor of Heclesiastical

History, Yale University. Second Edition. [12s.

Anratr Cosamax McGrerert, PhD., D.D., Professor of

Church History, Union Thco’log_iml Seminary, New York.

[12s.

AV, G, Arrew, D.D., Frofessor of Ecclesiastical History,
Episgcopal Theological Sehopl, Cambridge, Mass. [12s.
Wasuingron Grapprs, D.D., LL.D., Pastor of Congreca-

tional Chuorch, Columbus, Shio. [10s. 6d.
GEORGE B. SteveNs, D.D., LLD., Professor of Systematic
Theology in Yale University, U.8.A, [L2s.
'R.omén'r ]lihnw, D.D., Principal of the New College, Erlljjn-
mrgh, 2s.
H. P. Syry, D.D., Professor of Biblical History, Amhberst
College, U.B.AL [12=.

The late A. B. Davinson, D.D., TL.D. Edited by the late
Principal Sanyonn, D.D. 123,
GeorcE B, SteEvess, D.D., LL.D., Professor of Systematic
Theology, Yale University. [12s.

VOLUMES TNo PREPARATION :—

The Reformation.

The Literature of the MNew
Testament.

Contemporary History of the
0Old Testament.

The Early Latin Church.

Canon and Text of the New
Testament.

Contemporary History of the
New Testament.

Philosophy of Religion.

Later Latin Church.

The Christian Preache?.

The Greek and Oriental
Churches.

Biblical Archsology.

The History of Religions,

Dectrine of God.

Doctrine of Christ.

Doctrineg of Man.

Canon and Text of ths 0ld
Testament.

The Life of Christ.

Christian Symbolics.

Rabhinical Literature.

T B_IGIL-INDSAE, D.D., Principal of the United Free College,
Flasgow.

James Mowparr, D.D., United Fres Chureh, Dundonald,

: Heotland.

Frawcrs Browx, D.D. D.Lit., Frofessor of Hebrew, Union
Theological Seminary, New York.

Cuarces Biog, D.D., Regins Professor of Church History,
and Ganon of Christ Charch, Oxford.

Casesr Rewd Gercory, D.D., LL.D., Profegsor in the Uni-
versity of Leipzig.

Fm\ﬂx C. PorrER, Ph.D., Yale Umiversity, New Haven,

ICTLEY.

RoEERT. FrInT, 0.0, LL.D,, Bmeritus Professer of Divinity,
University of Edinburgh. |

E. W, Watson, M.A., Professor of Church History, King's
College, London.

W. T. Davieoy, D.D., Professor of-Systematic Theology,
Richmond, Surrey.

W. E. Aperey, I.D., Prineipal of Lancashire Collegs, Man-
chester. ]

G. BocHawaxw Griv, D.D., Professor of Hebrew, Mansfield
College, Oxford. J :

Grorge F. Moore, DD, LL.D., Professor in Harvard
University.

YWitmian N, Crargg, D.D., Professor of Bystematie Theo-
logy, Hamilton Theslogical Seminary, N. Y. -

H. R. MacEmTose®D, Phil,, Professor of Systematic Theo-
logy, The New Colleze, Edinburgh.

Wirrtax P, Parrrsor, D.D., Professor of Divinity, Uni-
versity of Edinburgh.

F. . Burzirr, M. A, University Lecturer on Paliography,
Trinity Collage, Cambridge.

Writnisam Sawpay, D.D., LL.D., Lady Margaret Professor of
Divinity, and Canon of Christ Chursh, Oxford.

. A, Briges, D.D . D.Lit., Professor of Theclogical Ency-
clopmdia, Union Seminary, New York,

8. BcaeonTER, M.A., President of the Jewish Theological
Seminary, N.¥Y.

e —

—
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THE INTERNATIONAL CRITICAL COMMENTARY.

TWELVE VOLUMES NOW READY, viz. :—

Bumbarn (1, Grny), Beuteronomy (Dr. Diiver), Judges (Dr. Moore), I. and IL. Samuel (Dr.
I 1 Hinlihy, Proverbs (Dr, Toy), Amos and Rosea (Dr. Harper), 8. Mark (Dr. Gould),
B Lidis (Dr, Plumitnar), Romang (Or, Saadiy), Bpheslans and Colossians (Dr. Abbott),
Plititpplans and Philemeon (D, Vincont), 8. Peter and 8. Jude (Dr. Bign).

The following other Volumes are in course of preparation :—

(¢ aanis,

Hxodus,
Lavitlous,

donhun,

Mith,

Kingn,

thironloles,

Hara and Nahaminh,

Esthor,
Panlmit,

Kooleslnstos,

Hong of Bongs and
Lnmontations,

Tanlalh,

Jaraminh,

Kgakial,

Danlol,

Minor Prophots,

Bynopsls of the
Four Gospels.

Matthaw.
Luke.
Acts,

Corlnthians,
Galatians.
Thessalonlans,

The Pastoral Epistles,
Hebrews.
Jamaes.

The Johannine
Epistles.
Revelation.

THE OLD TESTAMENT.

Jouw Bewsun, DD, Prolessor of Hebrow and 01d Testament Exegesis,
Wasbminster Colloge, Crinbridge.

A, 08 Kesweny, DD, Professor of Hebrew, University of Edinburgh.

o KL Sreaing, MOAL, Fellow of Wadham Collage, Oxford ; and the late
H, A, Whits, M. A, Fallow of New Collgre, Oxford.

Ouomon Apam Smrra, D.D., LL.D., Professor of Hebrew, United Free
Ohureh College, Glasgow.

€, T Fagwaxy, DD, Associate Professor of Hebrew, Union Theslogical
Rominary, New York.

Puavom Brows, DI, Lith. D., LL.D,, Professor of Hebrew and Cognate
Languages, Union Theological Seminary, New York,

Eowarn 1. Curris, DD, Frofessor of Hebrew, Yale University, New
Havaon, Conn,

L. W. Baries, D.D., late Professor of Hebrew, P. E. Divinity School,
Philadelphia.

L. B, Parow, Ph.D., Professor of Hebrew, Hartford Theological Seminary.

Oiakies A, Brioes, D.D., Professor of Theological Encylopedics and
Symbolies, Union Theological Seminary, New York.

(. A. Bamrmox, Ph.D.. Professor of Biblical Literature, Bryn Mauner
College, Pa., U.8.A.

0. A. Briacs, D.D,, Union Theo®gical SBeminary, New York.

B R, Driver, D.D., and G, BucHa¥ax Gear, D.D., Oxford.

A. I. Kiexparricr, D.D., Lady Margaret Piofessor of Divinity, and
Master of Selwyn Collme, Cambridze.

G A. Cooxy, M.A. Fellow of Magdalen College, and C. F., BursEY,
Litt. D, Fellow and Lecturer in Hebrew, St. John's College, Oxford.

Jomy P. Perers, D.D., late Professor of Hebrew, P. E. Divinity School,
Philadelphia, now Rector of 8t Michael's Church, New York.

W. B. Haneer, LL.D., President of the University of Chicago.

[Amos and Hosea ready, 133,
THE NEW TESTAMENT.

W. SBaxpav, D.D., LL.D., Lady Margaret Professor of Divitity, and
Canon of Christ Church, Oxford; and W. C. Ariex, M.A., Exeter
Collegs, Ostord. :

Wirrovcasy C. Arimn, M A., Chaplain, Fellow, and Lecturar in Theo-
logy and Hebrew, Exeter College, Oxford.

ALriep Prusmer, D.I., late Master of University College, Durham.,

o [Ready, 1%5.

C. H. Pomxer, M A Fellow of Magdalen Col®ge, Oxford; and H. N.
Bare, M4, late Fellow and Dean of Pivinity in Magdalen Colleze,
Oxford, now Yicar of 8t Stephen’s, Hampstead, and Examining
Chaplain to the Bishop of London.

The Right Rev. ApcH. Ropertsow, I.D., Lord Bishop of Exeter: and
R, J. KxowLixe, D.D., Professor af Theclogy, Durham.

Epxest D. Burrox, A.B.. Professor of New Testament Literature,
University nf Chieagzo.

Jumes B, Feawe M A, Profsssor of Biblieal Theology Uniom, Theo-
logical Beminary, New York. o p

WaLlteEr Locw, DD, Dean Treland's Professor of Exegesis, Oxford.

A, Narenn, M_A. Professor of Hebrew, King's Collese, London,

Jayes H. Borzs, D.D., Bussey Professor of New Testament Criticism in
Harvard University.

A. E. Broorr, Follow of and Divinity Lecturer in King's College,
Cambridge. z

Rorzrer H. Caaries, D.D., Professor of Biblical Groek in the University
of Dublin. i

Otker engagements will be announced shortly.
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The Wlorld's Epoch=ahakers.

Eprrgp BY OLIPHANT SMEATON, M.A.

NEW SERIES. Ix Near Crowx 8yo VOLUMES. Prror 85 maciE |

¢ An excellent series of biagraphieal studies. — AthenaEunn.
¢ We advise our readers tokeep a watch on this most able series.

to be a distinct snccess. The volumes before us are the most satisfactory books

of the sort we have ever read.’— Methodist

Times.

The following Volumes have now been issusd i—

Buddha and Buddhism, By ARTHUE,
LitLIE.

Liuther and the German Reformation. |

By Principal T. M. LINDSAT, D.D.
Wesley and Methodism. By E. J.
SneLy, MoA.

Cranmer and the English Reforma-
tion. By A. D. INNES, ML AL

William Herschel and his Work.

Pascal and the Port Royalists, By
Professor W, Crnarg, LL.IN., D.GC.L;,
Trinity College, Toronto.

Euclid. By Emeritus Professor THOMAS
Svirh, D.D., LL.D.

Hegel and Hegelianiem. By Pro-
fassor R. Maoxinrosm, D.D., Lanea-

chester.

By Jamus Stug, M.A. \ shire TIndependent College, Mam-

Francis and Dominie. By Professor
J. Herxiess, D.D.

. 0
Sayonarola. By G. M'Harp¥, D.D.
Bnselm and his Work. By Rev. A;

¢, WeicH, B.D.

By Rev. W. FarnwEATHER, M. A,

Hume and his Infiluence on Philo-
gophy and Theology. By Professor
J. Org, D.D., Glasgow.

and Thought. By Professor W. H.

i
|
|
Origen and Greek Patristic Theology. \ Rousseau and Naturalism in Life

Mghammad and his Power. By P.
De Lacy JonssToxs, M. A (Oxon.).

The Medici and the Italian Renais-
gance. By OLIPHANT SMEATON,
M. A., Edinburgh.

Plato. By Professor D. G RIrcHIE,
M.A., LL.D., University of Bk
Andrews.

The following have atls
Marcus Aurelius and the Later Stoics.
By F. W. BUssELL D.D., Viee-
Principal of Brasenose College, Oxford.
[In the Fress.

Augustine and Latin Patristic Theo-

logy. DBy Professor B. B. WARFIELD,
D.D., Princeton.

Scotus Evigena and his Epoch. By
Professor R, LATTA, Ph.D., D.Se..
University of Aberdeen.

Wyclif and the Lollards. By Rev.
7. C. Carrick, B.D.

The Two Bacons and Experimental
Sgience. ByRev.W.J.COUPER, M.A.

Hyupsox, M.A,

Descartes, Spinoza, and the New

Philosophy. By Principal J. IVERACH,
D.D., Aberdeen, 3

Socrates. By Rev. I. T. TFoREES,
M. A., Glasgow.

o0 been arranged fori—

Lessing and the New Huménism.
By Rev. A. P. DAVIDSON, M. A,

Kant and his Philosophical Revolu-
tion. By Professor R. M. WENLEY,
D.Se., Ph.D., University of Michi-
gan.

Schlgliierma.cher and the Rejuven-
escence of Theology. By Professor

A, Magrix, D.D., New College, |

Edinburgh.

Newman and his Influence. By

¢. Sagores, PR.D., Titt. Doc., Uni-
versity of Edinburgh.

It promises

o
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