THE PHILOSOPHY OF
THE UPANISHADS

AND
ANCIENT INDIAN METAPHYSICS

/‘T;nmzﬂ

\"“ e

e
Jer BARARY‘O

LN

e VMHERE nﬁ}}? ‘

4’0

N

BY
EDWARD GOUGH

COSMO PQBLICATIONS
NEW 1| » INDIA

1070




(05435~

FIRST PUBLISHED 1882
THIRD EDITION 1902
REPRINTED" 1979

Published by :
Cosmo Publications
24-B, Ansarl Road
New Delhi-110002

Printed by :
Mehra offset Press
New Delhi-110002



PREFACE.

I 1n1oPE that this book may be more or less useful to two
classes of readers.

Those interested in the general history of philosophy
will find in it an account of a very early attempt, on
the part of thinkers of a rude age and race, to form a
cosmological theory. The real movement of philosophic
thought begins, it is true, not in India, but in Iomia;
but some degree of interest may still be expected to
attach to the procedure of the ancient Indian cosmo-
logists. The Upanishads are so many “songs before
sunrise,"—spontaneous eflusions of awakening reflec-
tion, half poetical, half metaphysical, that precede the
conscious and methodical labour of the long succes-
sion of thinkers to construct a thoroughly intelligible
conception of the sum of things. For the general
reader, then, these pages may supply in detail, and
in the terms of the Sanskrit texts themselves, a treat-
ment of the topics slightly sketched in the third
chupter of Archer Butler's first series of “ Lectures
on the History of Ancient Philosophy.” The Upani-
shads exhibit the pantheistic view of things in nbna‘ively-
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poetical expression, and at the same time in its coarsest
form?

To readers specially interested in Indien matters an
introduction to the Upanishads is indispensable, and
these pages will help to supply a want hitherto unsnp-
plied. The Upanishads are an index to the intellectual
peculiarities of the Indian character. The theughts
they express are the ideas that prevail throughont all
subsequent Indian literature, much of which will be
fully comprehensible to those only who carry with
them a knowledge of these ideas to its perusal A
study of the Upanishads is the starting-point in any
intelligent study of Indian philosophy. As regards
religion, the philosophy of the Upanishads s the
groundwork of the various forms of Hinduism, and
the Upanishads have been justly characterised by
Goldstiicker as “the basis of the enlightened faith of
India.”

The Upanishads ate treatises of various length,
partly poetical, partly theosophical, which close the
canon of Vedic revelation. The term Upanishad im-
ports mystio teaching, and the synonymous term
Vedéinta means a final instalment of the Veda. The
Upenishads are also called Vedantas, and the Aupani-
shadf Miméans& or philosophy of the Upanishads, in
its developed form, is known as the Vedantic system,
Sruti, the Vedic revelation, consists of two parts, of a
lower and a higher grade,—~the Karmakanda, or portion
treating of sacrifices, immemorial usages, and theogony;

1 #“'Wollen wir den sog Panthel in ssinor poetlsch
erhabensten, oder wenn man wil), krassesten Gestalt nehmen, so hat
man sich dafilr in den lindisshen Dichtern hen, und die

breitesten Darutollungen finden aloh fn den Indischen,"— HzGEL.
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and the Jhanakayda, or portion treating of the release
of the soul from metempsychosis, by means of & recog-
nition of its real nature as one with the characterless
and impersonal Self. This impetsonal Self, Brahman,
as distinguished from the personal soul, the living,
conscious, and migrating spirit, the Jiva or Jivitman
or Vijhanatman, is also styled the Paramdtman or
highest Self. The mystic teaching in which the Vedic
revelation culminates is relative to the nature of this
highest and impersonal Self. The Karmsakdnda, or
ritual portion of the Veda, is contained in the Mantras
or hymns of the Rishis, the spontaneous effusions of
primitive Indian nature-worship, and the Brihmanas
or liturgic and legendary compilations of the specialised
sacrificial functionaries. Theosophic teaching is present,
in combination with liturgic and mythologic elements,
in the Arapyakas, a portion of the Vedic aggregate
intimately allied to the Brahmanas. This teaching
is further segregated and explicitly set forth in the
Upanishads, and forms the Jhdnakands or theosophio
portion of the Vedic revelation. As compared with the
religion of sacrifices and ancestral rites, this teaching
forms a higher religion, a more perfect way, for the
recluses of the forest,—a religion which will be seen to
be largely metaphysical. Treatises bearing the name
of Upanishads are numerous. Those in highest esteem
have always been the Chhdmdcgya, Brihadarapyaka,
6o, Kena, Kathe, Pragna, Mundaka, Mandikya, Aita-
reys, Taittirlya, Svetavatara, Maitrayanlys, and Kau-
shitaktbrshmana Upanishads. The date of the Upani-
shads, like that of most of the ancient works ot Sanskrit
literature, is altogether uncertain. Any date that may
have been assigned is purely conjectural ; and all that
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we can affirm in this regard is, that in relation to that
literature they are of primitive antiquity, and the earliest
documents of Indian religious metaphysics,

The greatest of the expositors of the philosophy of
the Upanishads is Sankara orﬁ%‘ A groat
part of the matter of this votupe is extracted from the
various writings ascribed to him. He is said tu have
been a native of Ketala or Malabar, and to have
flourished in thy gighth century of the Ciristian era,
He is generally represented as having spent the greater
part of his life as an itinerant philosophic disputant
and religious controversidlist. The Buddhists in his
time were flourishing and widely predominant in India
under the patronage of powerful Rajas, and we may
presume that the great Vedantic doctor was thoroughly
intimate with the tenmets of Buddhist philosophy and
religion. His exposition of some of these in his com-
mentary on the aphorisms of the Vedanta is admirably
perspicuous. The teaching of Sankera himself is the
natural and legitimate interpretation of the doctrines
of the Upanishads. It is known as Advaitavada, the
theory of nniversal nnity, abstract identity, or absolute
idealism. The Advaitavddins or Indian idealists are
therefore often styled the Sankaras or followers of
Sankara, They represent Indian orthodoxy in its
purest form. The commentaries on the Upanishads
ascribed to Sankara are elucidated in the glosses of
Anandajhanagiri, a writer to whom reference will be
found from time to time in the following pages. The
most illustrious of the successors of Sankara, and, next
to $ankara, the greatest of the Indian schoolmen, ig
Madhava or Ma.dhava.charya, known also by the sur-
name of Sayapa. He will also be referred to in this



PREFACE. ix

book. His great work is his series of ‘grammatical and
exegetic commentaries on the Vedas, In philosophical
discussion his language is remarkably quaint and strik-
ing. An opponent arguing in a circle is a man
trying to stand on his own shoulders, and in refuting
another he finds himself breaking a bubble with a
thunderbolt.! Madhavicharya flourished in the four-
teenth century. —

This book is based upon & series of articles I con-
tributed some years ago to the Caloutta Review. The
first of these, intitled “ Ancient Indian Metaphysics,”
was published in the number for October 1876. This
was followed by five articles on the “ Philosophy of the
Upanisnads,” the first of these appearing in Jannary
1878, and the last in April 1880, I beg to record my
best thanks to Mr, Thomas Smith, the proprietor of the
Review, for his kind permission to me to utilise the
mateérials of these articles in preparing the present
work. The materials I have reproduced are for the
most part the translations, These, already containing
the most important texts of the Upanishads, were
indispensable for any new presentation of primitive
Indian metophysics. They have in every case been
rewritten, new matter has been added, and everything
old is transformed and transposed, so that this book is
not to be regarded as a reprint, but as a new work. My
translations will be found to include the whole of the
Mundaka, Katha, Svetaévatara, and Mandiikya Upani-
shads, the greater part of the Taittirlya and Brihada-
rapyaks, and portions of the. Chhindogye and Kena,
together with extracts from the works of the Indian
schoolmen. The matter of the book has been taken in

3 Cf, *Who breaks o butterfly upon a wheel ?"—DPore.
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existence in the earlier const;'uctions of Hellenic
thought, and naturally develops itself out of
them.

As regards this third conclusion, the general reader
will be éble to form his own opinion. I think he will 7
pronounce that India had little intellectual weslth for
exportation to the Alexandrian emporium. ,

A EG.

Mansrax Havr,

Norwzor,
July 21, 1883,
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CHAPTER L

THE ANTECEDENTS OF INDIAN METAPHYSICS—
METEMPSYCHOSIS.

 The one spirit's plaatic stress
Sweeps thiough the dull dense world, compelling there
All new successions to the forme they wear ;
Torturing the unwilling dross that checks its flight
To ita own likeness, as each mass may bear ;
And bursting in its beauty and its might,
From trees and beasts and men into the heavens' light.”
—SHELLEY.

" Alors j'ai essnyé de travereer la scine mobile du nionde pour péné-
trer jusqu’au fond i le, au principe inépuisable de la vie univer-
selle.  Ld, je I'avoue, j'ai eu un moment d'éblouissement et d'ivresse ;
jai eru voir Dieu. L'étre on soi, I'dtre infini, absoln, universel, que
peut-on contempler de plus sublime, de plus vaste, de p.is profond ?
C'eat le dien Pnn, évoqué pour la confusion des idoles de I'imagination
et do la conscience humaines. Mais ce Dieu vivant, que d'imperfeo-
tions, que de misdres il étale, si je regarde dans lo monde, son acte
incessant | Et si je veux le voir en soi et dans son fond, je ne trouve
plus que I'dtre en puissance, sans lumidre, sans couleur, sans forme, sans
easence déterminde, ablme ténébreux ob 1'Orient croyait contempler la
supréme vérité, et ob I'admirable philosophie grecque ne trouvait que

chaos et non-étre, Mon illusion n'a pas tenu contre I'évidence, contre <~

1a foi du genre humain. Dieu ne pouvait étre ol n'est pas le Imm
pur, le parfait.”’ —VAcHEROT.

It is the purpose of the following pages to,
earliest fypes of Indian thou«ht in thg,E\
thinkers themselves, and in relntmn atrios
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Omar. I. medium in which they had their life, The reader will
be conducted: along the first and only important stages
of the history of Indian philosophy. The data are such

. that this history can only be worked out by looking at

the form of the several cosmical conceptions, and find-.

ing out how they rise one out of another in the process
of conflict and supersession. The earliest Indian notion
of the totality of things is given in the Upanishads.

These, the earliest records of Indian speculation, pro-

pound the miseries of metempsyehosis, and the path of

release from these miseries by recognition of the sole
reality of the Self, and the unreality of the world and
of all the forms of life:that people it. They retain the
popular religious-imagery, and prescribe the purification
of the mind, the renunciation of the world, the practice
of rigid and insensible postures of the body, 4nd pro-
longed meditative abstraction to reach the unity of
characterless thought, as the several stages towards the
recognition of the one and only Self, and ecstatic vision
of, and re-union with it. This is the safe starting-
point from which to follow the logical movement. The
further progress of the. history of Indian philosophy
will rest on probabilities. Certainty as. regards the
cchronological succession is beyond the reach of the

Orientalist, and he kas to be content with approxima~

tions to it. 'When everything is done, and the history

of Indian philosophy has been fairly traced, the work
will always remain little more than u preliminary and

-outlying portion of the general history of the human

mind, The work will be an exhibition of the thoughts

/"""‘\of thinkers of a lower race, of a people of stationary

alture, whose intellectual growth stands almost apart
- general movement of human intelligence.

- on the history of Indian philosophy has to

mental produce of an uiprogressive por-

pnd. Negroid aborigines, Tatar hordes,
rvan swarms have severally contri-
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buted their blood to mould the Brihman theosophist. oue. L
Like every other thinker, he is limited by the type of
nervdus mechanism he has inherited, by the ancestral
conditions of his life, and by the material and spiritual
present which environs him. It is under these limita-
tions thet he is to make himself what he is. - As regards
the limitations of race and hereditary nature, the greatest
confuston-has been introduced into the popular study
of Indian matters by the term:Aryan. This word has
been fertile in every variety of fallacy, theoretical and
practical. Before the work of thought begins in India
the invading Aryan tribes have become Indo-Arims\
or Hindus. They have been assimilated to and absorbed
into the earlier and ruder populations of modified Negrito -
and Tatar type, whom they at first fought against as
the dark-skinned Dasyus, and made to till the soil and
drudge for them as Sidras,

As Professor Huxley says, “ The old Sanskrit litera-
ture proves that the Aryan population of India came
in from the north-west at least three thousand years
ago. In the Veda these people portray themselves
in chiaracters that might have fitted the Gauls, the
Germans, or the Goths. Unfortunately there is mo
evidence whether they were fair-haired or not. India
was already peopled by a dark-complexioned people,
most like the Australian aborigines, and speakihg a
group of langueges celled Dravidien.” These races
were Negroid indigenes recruited with Tatar blodd.
“They were fenced in,” he proceeds, “ on the north by
the barrier of the Himalayas; but the Aryans poured
in from the plains of Central Asia over the Himalayas -~~~ =~
into the great river basins of the Indus and the Gar - -*~
where they have been in the main absorbed it
pre-existing population, leaving as evider.ef
immigration an -extensive modification, ~*'
cal characters of the population, a .
literature.” P

s
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Following Dr. Latham and Mr. Norris, Dr. Carpenter
points aut that it is only Ly an error that the ordinary
Hindu ‘population are supposed to be the descendants of
this invading branch of the Aryan stock. “The influ-
ence,” he says, “ of the Aryan invasion upon the language
and population of Northern India was very much akin
to that of the Norman invasion upon those of Englaud.”-
This analogy, it must be remarked, is superficidl, and
fails in a most important point. The Normen invaders
were not of a higher stock than the English, the Saxous,
and the Anglo-Danes; the Aryan immigrants into India
underwent a progressive deterioration through climatic
influences and intermixture with low and melanous
races akin to the Bhils, the Kols, and Sonthals of the
present day. “ The number of individuals of the invad-
ing race was so small in proportion to that of the indi-
genous population as to be speedily merged in it, not,
however, without contributing to an elevation of its
physical characters; a large number of new words hav-
ing been in like manner introduced, without any essential
change in the type of the original languages,” the vari-
ous dialects of Northern India. “And thus the only
distinet traces of the Aryan stock are to be found in
the Brahmanical caste, which preserves, though with
great corruption, tle eriginal Brahmanical religion, and
keeps up the Sanskrit as its classical language. Itis
certain, however, that this race is far from being of pure
descent, having intermingled to a considerable extent
with the ordinary Hindu population.”

Low tioughls  In treating of Indian philosophy, a writer has to deal

wJvith thoughts of a lower order than the thoughts of
" everyday life of Europe. Looking at the language
W and the general medium of intelligence in
+~g, the thoughts of the Enropean are rich
gnee of Hebrew, Greek, and Christian
\Je noted also that such rudiments of
- % as are to he found in the I[ndian
[N

)

\
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cosmologias are embedded in masses of religious imagery ~Cuae. L :‘"
of rude and inartistic kind. We are treading the — = °
rock-cut temples of Ellors, not the Parthenon. The
greav difficulty lies in this, that a low order of ideas
has to be expressed in a high order of terms, and that
the English words suggest a wealth of analysis and
association altogether foreign to the thoughts. that are
to be-reproduced, Translation from a lower to a higher
language is a process of elevation. However vigilant
he mey be, a writer on Indian philosophy will find it
hard to say neither too much nor too little,—to present
the facts as he finds them without prejudice and with-
out predilection. It is all but impossible to place one-
self in the position of the ancient Indian sages,—to see
things as they saw them, and to name them in the
names :hey gave them. The effort is nothing less than
an endeavour to revert to a ruder type of mental struc-
ture, to put aside our hereditary culture, and to become
for the time barbarians,

It will be well to bear in mind the characters of an smlom-rymd
unprogressive as contrasted with the characters of a briur son-

truste.l,

progressive, variety of the human race. These are ten-
.dencies engrained in the nervous system, and transinitted
from generation to generation. They arc hereditary.
inborn habitudes, and no one can foresee how far they
will give way before foreign influences, or be modified
by them. The contrast between the lower and che
higher human varieties, between the stationary and the
advancing social orders, is instructively set out by the
historian Grote. " The acquisition of habits of regular
industry, so foreign to the natural temper of man, was
brought about in Egypt and Assyria, in China and Hin-
dustan, before it had acquired any footing in Kurope;
but it was purchased either by. prostrate obedience to a
despotic rule, or by imprisonment within the chain of
a consecrated institution of caste. Even during the
Homeric period of Greece these countries had attdined a
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certain civilisation in mass, without the scquisition of
any high mental qualities or the development of any
individual genius. The religious and political sanction
determined for every one his mode of life, his crewd, his
duties, and his place in society, without leaving any
scope for the will or reason of the agent himself.”
Giote in the next place speaks of the Semitic races,
the Jews, Pheenicians, Carthaginians, of their individual
impulse and energy, as also of their strenuous feracity
of character, and then contrasts all these races with the
“flexible, many-sided, and self-organising Greek, not
only capable of opening, both for himself and for the
human race, the highest walks of intellect and the full
creative agency of art, but also gentler by far in his
private sympathies and dealings than his contempo-
raries on the Euphrates, the Jordan, or the Nile.” And
elsewhere he points out that in' mo city of historical
Greece ‘did there prevail either human sacrifices or
deliberate mutilation, such as cutting off the nose, ears,
hands, feet, and so forth, or castration, or selling of-
children into slavery, or polygamy, or the feeling of
unlimited obedience towards one man; all of these
being customs which might be pointed out as existing
among the contemporary Carthaginians, Egyptiaus, Per-
sians, Thracians, and other peoples.

The Orientalist will have to look in the face this
fact of the inferority of the hereditary type of Indian:
character. His work may be hard and unproductive,
but at least it is necessary to a full and complete survey
of the products of the human mind. He has much to
do and little to claim as regards the value of his labours,
and lie will not demur to the judgment of Archer Batler:
«It presents a fearful contrast to observe the refine-
ment to which speculation appears to have been carried
in the philosophy of Indis, and the grossness of the
contemporary idolatry, paralleled in scarcely any nation
of the earth, us well as the. degraded condition of the
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mass of the people, destitute of active energy, aud for Omar L
the most part without a shadow of moral principleto ~—
animate the dull routine of a burthensome and scru-
pulous superstition. The aim of human wisdom is the
liberation of the soul from the evils attending the mortal
state. This object is attempted by one modification or
other of that intense abstraction which, separating the
soul from the bonds of flesh, is supposed capable.of
liberasing it in this life from the unworthy restrictions
of earthly existence, and of introducing it in the next
to the full enjoyment of undisturbed repose, or even io
the glories of a total absorption into the divine-essence
itself. In all this we may detect the secret but con-
tinual influences’ of a climate which, indisposing the
organisation for active exertion, maturally cherished
those theories which represent the true felicity of man
to consist in inward contemplation and complete quies-
cence.”
A few worde must be said about the social state that Tue soctu! sn-

receded the rise of Indian philosophy. In using the Hnmmniva
‘word philosophy, it is to be taken loosely, as designating‘dm.ﬂd'
a large amount of pictorial conception covering an inner
nucleus of rudimentary ideas. We are dealing with reli-
gion as well as with metaphysics. In India religionand !
metaphysics have grown up in one promiscuous growth,
and have never had a separate life. They cannot be
disengaged from each other, and we cau seldom point !
to such and such an item in any structure as philoso-
phical, and such and such another item as religious. A
few words only can be given to an explanation of the
social order that preceded the rise of the Brahmanical
and Buddhist forms of thought and faith, and the
reader must refer for further information, if he needs
it, to' the writings of Professor Max Miiller and Dr.
John Muir. Let us, then, station ourselves in the-com-
niunities in which' the Rishis lived, the seers that saw
and fashioned the Vedic hymns. The Indian tribes
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omar. L have already reached a settled state of order and pros-
T perity. They are gathered together in farms, in hats
of sun-dried mud, and houses of stone, in hamlets and
in fenced towns, under village chiefs and Rajas. The
outward aspects of their life are not unlike those of the
rural India of to-day. The same villages, the same
thatcned huts of the peasantry, with mud-walled yards
for cattle, and the same square courts and steccoed
garden-houses of the village chiefs and printelets,
There is the same silence, broken only by the creaking
pulleys of the village well and the occasional bark of
village curs, the same green mantle on the stagnant
wayside pools, the same square tank; the sunlight
glinting as to-day through the delicate foliage of the
tamarind, the glossy leaves of the peepul, and the
feathery tufts of the bamboo. There is the samte over-
powering glare upon the surface of the earth, and there
are the same liquid depths of overarching blue over-
head, but the horizon is fringed with juungle, and the
levels are grassy and less arid than to-day, for the.
forests are dense and widely spread, and the rainfall is
more abundant. ln such surroundings, for the most
pert tranquil and dreamlike, but at times terrific with
shocks of tropicel storm and rain, the Indians of the
Vedic age till their rice and bnrley, irrigate their fields
with wntercourses, watch the increase of their flocks
and herds, and make a hard or easy livelihood as black-
smiths, wheelwrights, boat-builders, weavers, leeches,
soldiers, poets, priests. They live upon the produce of
their cattle and of their fields, drink wine and moon-
plarit juice, and exercise their leisure in sacrificial feasts

and in games and spectacles,
Porsonifion The powers of nature present themselves to them as
mental 80 many personal agents. Every striking and unex-
pected change in the things around them is an extra-
human volitiona] activity. They see God in clouds
and hear him in the wind. They impute their whole
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self to all they see around them, anthropomorphising Oudr. L

allymture. The environment is a divine community,
in the midst of which the human communities have
their life. To use the words of Archer Butler, “ Man’s
early tendencies are constautly leading to & wide and
vague application of his whole nature, to see himself in
everything, to recognise his will, and even his sensa-
tions, in the inanimate universe. This blind analogy
is almost the first hypothesis of childhood. The child
translates the external world by himself. He perceives,
for example, successions under the law of causality, but
he adds to this causality his own consciousness of
voluntary effort. He perceives objects under the law
of extension, but he has little conception of an exten-
sion which should overpass his own power of traversing
it. The child personifies the stone that hurts him; the
childhood of superstition, whose genius is multiplicity,
personifies the laws of nature as gods; the childhood
of philosophy, whose genius is unity, makes the world
itself a living, breathing animal, whose body nature is,
and God the soul.”

Thus it is that to the communities in which the Rishis
dwell a multitude of personalities manifest themselves,
in rain, in fire, in wind, in storms, and in the sun.
They stand above and round about the people, in
ever-varying aspects, powerful to befriend or to injure
them.

Sky and Eurth are the father and mother of gods
and men. Aditi, the illimitable expanse, is the mother
of chiefs and heroes. Mitra, presiding over the day,
wakes men and bids them bestir themselves betimes,
and stands watching all things with unwinking eye.
‘Varupa, ruling the night, prepares a cool place of rest

for all that move, fashions a pathway for the sun, sends -

his spies abroad in both the worlds, knows every wink
of men's eyes, cherishes truth and hates a lie, seizes the
evil-doer with his noose, and is prayed to to have mercy

Lol
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on the sinful. Youthful, lustrous; and beautiful, the
Afvins go out in their golden car before the dawn, ith
‘health and wealth for man. Ushas, the Dawn, the
danghter of the sky, untouched with age, but bringing
age to men, dispels the darkness, drives away the
lurking enemy, visits every house, wakes the sleepers,
sends the labourers afield, and makes the birds to fly
alofs, Agni, the fire-god, of manifold birth, t e off-

. spring of the fire-drills, fed with sacrificial butter, bears

the oblation aloft to the gods, brings the i ods  to the
sactifice, and is generally internunciary between gods
and men, Sirya, the sun-god, proceeds through the
eky in his chariot with seven mares, seeing all things,
looking down upon the good and evil works, of men.
Indra, ruling the firmament, overthrows Vritra, the
enemy that obscures the brightness of the sky, splits
up the clouds with his thunderbolt, sends down the
rain upon the earth, restores the sun to the heavens,
protects the Aryan colour, and destroys the dark and
degraded Dasyus, godless, prayerless, uninformed of
sacrificial rites, Pa.rjanya, the thunderer, scatters
showers from his waterskin, and fills the earth and sky
with fatness, “The winds blow, the lightnings play,
plants spring up, the sky fructifies, the glebe teems
for the good of all, as Parjanya visits the earth with
moisture.” The Maruts, the persomﬁed dust-storms,
armed with llghtmngs, clothed with rain, make dark-
ness in the day, watér the earth, and mitigate the heat.
Soma, the mountain milk-weed, invigora.tos the gods,
exhilarates mankind, clothes the naked, heals the sick,
gives eyes to the blind, With Yama, the regent of the
dead, the departed dwell in happiness with the fore-
fathers of their tribes.

These and many others are the luminous beings that

gpid wﬁl"“““ stand around them, and require to be flattered with

auhinitivn,

. hymns, to be fed with butter, to be refreshed with

soma-juice, that they may become friendly and fatherly,
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;6nd may send rain, food, cattle, children, and length of
davs to their worshippers. A% yet these worshippers
feel themselves at one with the things around them;
roused to work or fight in the glare and heat of the
long bright day, by the freshness of the dawn and
the harsh notes of tropical birds; resting as best they
may in the starlit night, seldom silent, for the moat
part 1p t with b croekings from the
marshy shrill with the erickets on grass and plant and
tree, and not without peril from the violence of prowling
savages from the adjacent jungle. There is little of
moral or spiritual significance in this propitiation of
the forces of nature. A sinner is for the most part
nothing else than a man that fails to pay praise, and
prayer, and sacrifice to the deities, often only the dark-
skinned savage that infests the Indo-Arian village.
The good man is he that flatters, feeds, and wins the
favour of the gods.

80pa Geods welfer, 88p’ aldolovs Bagi\Gas.

The gods eat the oblations, giving in return the good
things of life, rain to the arid fields, food, cattle, chariots,
wealth, children, health, a hundred years of life. Life
is a8 yet no burden to them; there is mothing of the
blank despair that ceme in later with the tenet of
metempsychosis and the misery of every form of sen-
tient life. Pleasures are looked for in this world ; land
is to be had for the conquest; their harvests are enough
for the wants of all; their flocks and herds are many;
and pleasures are looked for agein in the after-life in
the body in the kingdom of Yama. As among other
undeveloped.races, the sacrifices are offered as propitia-
tory presents, as compensations for liturgic errors, and
as the necessery subsistence of the gods that enables
them to watch over the well-being of mankind. This is
the persuasion that prevailed into later times, and thus
it appears in the Bhogavadgita: “ Prajipati of old
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onar. L created beings with their rites of sacrifice, and eaid,
“—  Hereby shall you propagate yourselves: this shall be to
you the cow of plenty. Sustain with this the gods,

and let the gods sustain you: supporting each other in

turn, you shall attain the highest happiness, Fed with
sacrifice, the gods shall give you the food that you
desire. He that gives them nothing and eaus the food

they give, is a thief indeed. The good who cat the
leavings of the sacrifice are loosed from their guilt, but

they that cook for themselves alone, and not for the

gods, eat sin.  Living things are made of food ; the food

proceeds from rain; the rain proceeds from sacrifice.”

ThoVedlowor- * This worship of the personified powers of nature
Dbt ‘with a view to material benefits gradually hardened
into a series of rites to be performed by the priest-

hood. Each sacrifice came to operate in & blind and
mechanic way towards the production of a specified
result. The sequence of the fruit upon the performance

of the function presented itself as part of the fixed suc-
cession of events. Minute rules were framed for every

step of the sacrificial procedures, and explanations in-
vented to give to every implement and every act its
several symbolic import. Expiatory formulas were
provided to make up for inadvertences and omis-

sions which might otherwise frustrate the purposes of

the initiated votary and the priestly experts he em-
ployed. In this process lies the transition from the
religion of the Mantras, the hymns, the spontaneous
effusions of the primitive seers or Rishis, to the religion
of the Brahmanas, the petrified ceremonial and formal
symbolism of the liturgists. This later form of Vedic
religion received the name of the Karmakanda, or ritual
department of the Vedas. In the course of time‘it

came to be held that the sacritices performed without
knowledge of their theologic import produced their
desired effect—some material good, the birth of children,

the prolongation of life, a series of successes in tribal
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feuds, and the like; leading the worshipper at the oOmr. 1.
hignest by the lunar ps.t.h to a sojourn in the paradise .
of the deities, to be followed by a return to & fresh
embodiment. Performed with propér insight into their
theologic significance, they raised the votary after death

along the solar path into the mansion of the supreme
divinity, the sphere of Brahma, there to reside till the

close o: the passing eon.

But in the midst of this life of- the pnmmve Hindu wirst bogire
in communion with the gods of nature, there are dis- mrmn.pm.
cernible the first stirrings of reflection. Questions Vedie by,
begin to be asked in the hymns of the Rishis in regard
to the origin of earth and sky. Sometimes they P
they were made by the gods, or by one or other of the
gods, working after the fashion of a human artificer.

At other times they said the gods begot them. One of
the Rishis asks about the earth and sky, “ Which of
these was first, and which was later? You wise, which
of you knows ?” Another asks, “ What was the forest,
what the tree, they cut the sky and earth out of, that
abide and wear not out, while the days and many dawns
have worn away?”1 In one hymn earth and sky are
the work of Viévakarman. In another it is Hiranya-
garbha, the Golden Germ, that arose in the beginniung,
the lord of things that are, that establishes the sky and
the earth, that is the giver of life and breath. In
another it is Varuna, either alone or associated with
Mitra, who fixes the heavens, measures out the earth,
and dwells as ruler in all the worlds. Agni is some-
times the son of Farth and Sky; et other times. he
is said to have stretched out the earth and sky, to
have inlaid the sky with stars, and to have made all
that flies, or walks or stands, or moves. In other

1 Rigveds x. 31, 7. The ques-  was the forest, Self the tree from

tlon is answared in l'.ha Tuttlﬂyk which they cut cut the earth and
iL 8, ll:!y-.'. See Muir's Sanskrit Texts,

9:
Belf that permutel and vitalises P. 32.
all things and all formy of life—
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places it is Todra that has begotten the sun, the sky,

" the dawn ; that has set up lights in the sky,that up-

“The Puruaha.
sokta

holds the two worlds, the waters, the plains, thé hills,
and tbe sky.
“ What poet now, what sage of old,

The greatness of that god hath told,

‘Who from his body vast gave birth

To father sky and mother earth ?

‘Who hung the heavens in empty space,

And gave the earth a stable base,

‘Who framed and. lighted up the sun,

And made & path for him to run.”?

Elsewhere it is Soma, the deified moon-plant, that
generates the earth and sky, that puts light into the
sun, -and stretches out the atmosphere. In another
hymn Aditi, the endless visible expanse, is all that is;
« Aditi is sky, Aditi is air, Aditi is mother, father, son,
Aditi is all the gods, and is tha five tribes of ‘men,
Adibi is whatever has been born, Aditi is whatever
shall be born.” The five tribes of men are the Brih-
mans, Kshatriyas, and Vaifyas, the priestly, military,
and agricultural orders, more or less of Aryan extrac-
tion, the $adras, or indigenous serfs and slaves grafted
into the Hindu communities, and the Nishadas, or tribes
of unreclainied barbarians outside the Hindu pale,

In Rigveda x. 72, 2 we read: “Brahmanaspati has
forged these births of the gods, as a blacksmith fans his
flame : in the primal age of the gods entity came forth
out of nonentity.”

In the Purushasiikta, Rigveda x. 9o, the world is
made,—the Rik, the Saman, and the Yajush, the three
Vedic aggregates, the Brihman, Rajanys, Vaiya, and
Siadra, the four orders of peopleé in the Hindu pale, are
produced,—out of Purusha, the highest deity, the per-
sonality that permeates all living things, offered up by
the gods, the Sadhyas|and the Rishis, as a sacrificial

1 Muiz:‘u Metrical Transldtions from Sangkyit Writers, p. 173.
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victim. Here the idea of the emanation of the world ome. 1,
fror a divine spirit internal to all embodied sentiencies
is presanted in a form gross, obscure, and almost unin-
télligible to the modern mind. “Purusha has a thousand
heads, a thousand eyes, a thousand feet. He compasses
the earth on every side, and stands ten fingers’ breadth
beyond. Purusha is all this; he is that which has been,
" and that which is to be: the lord also of immortality,
and thé lord of that which grows up with food, - Such
. is his greatness, and Purusha is more than this: one
quarter of him is all existing things, three-quarters that
which is immortal in the sky.” It will be hereafter
necessary to return to this hymn, as it contains a por-
tion of the mythologie imagery of the subsequent Vedic
philosophy of the Upanishads, and to exhibit its natural
interpretation in accordance with that philosophy by
Sayana, or, as he is otherwise known, the schoolman
Madhavacharya.

Meéanwhile, to proaeed to another hymn. The effu- Tho Nasadiyw
sions of awaken. g reflection reach their highest energy o
in the celebrated Nasadiyasukta, Rigveda x. 129. Tt is
in this hymn that is first suggested the primitive type
of Indian thought, the thesxs of all the Upanishads,
yiz, the emanation of the world and of all the forms of
life that successively people it, out of the sole reality,
the Self that permeates and vitalises all things, through
the agency of the unreality that overspreads it, the self-
feigned fiction, the cosmical illusion, Maya. “It was
not, entity, nor was it nonentity,” says the Rishi. The
cosmical illusion neither is nor is not; it is a self-feigned
fiction, a spurious semblance of being, for it is Self
alone- that is. And yet it is not merely nothing, for
then the world of experience would not be here and
everywhere, for living souls to pass through. “No air
was them, no sky above.” In the state of.things in
which the various spheres of experiepce and the sen.
tient -lives that inherit them have not yet reappeared-
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from their last disappearance into the fontal, spirituul
essence, in the infinite series of =ons, there is as yet
nothing thinkable, nothing nameable. “ What shrouded
all ? where? in the receptacle of what? Was it wate,
the unfathomable abyss #” Water, be it noted, became
in the later philosophy of the Brihmans one of the
many names of the inexplicable principle of uareality,
the world-fiction. “Death was not then, nor immor®
tality.” These are things that have no meaning in the.
sole life of the undifferenced Self. “ There was no dis-
tinction of day or night. That One breathed without
afflation, self-determined: other than, and beyond it,
there was naught.” This one, the all, is the sole reality,
the aboriginal essence, the undifferenced Self, the Brah-
man or Atman of the later Hindu quietist, “Parkness
there was, wrapped up in darkness. All this wag um-
differenced water. That one that was void, covered with
nothingness, developed itself by the power of seli-
torture. Desire first rose in it, the primal germ: this
sages seeking with the intellect have found in the heert
to be the tie of entity to nonentity.” The Self in its
earliest connection with the cosmical illusion bscomes
‘the creative spirit, the Tévara of the philosophy of the
Upanishads. The creative spirit iysaid in the Taittiriya
Upanishad to perform self-torture, to coerce itself, &
the scholinsts say, to rigorous contemplation, to.a pre
vision of the world that is to be, and this prevision is
its desire to project the spheres, and to part itself illu~
sively into all the innumerable forms of.life that are
to pass through them. “The ray stretched out across
these, was it above or was it below? There were gene-
rating forces, there were mighty powers; a self-deter-
mined being on this side, an energy beyond. Who
indeed knows? who can say out of what it issued,
whence this creation? The gods are on this side of its
evolution: who then knows out of what it came into
existence? This creation, ‘'whether any made it, or
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any made it not? He that is the overseer in the highest ‘Omse. L
heavan, he-indeed knows, or haply he knows not.” -
Thuys there is in the Vedic hymns a second line of The hymne of
movement, and this leads us to the primitive type of e tothe pht-
Itrdian philosophy as ‘it develops itself in the Upani- Creniaas
ghads, The hymns made in generation after generation
by the Rishis, fashioned by them as a car is fashioned
by a wheelwright, or fabricated or generated by ths
gods, were transmitted by memory from age to age, till
they became of inscrutable origin and authority, of no
mere personal authorship, but timeless revelations com-
mg forth afresh in each successive mon. The period of
the hymns or Mantras was followed, as has been seen,
by the pariod of the ritual and legendary compilations
known as the Bralmanas, Of these Brahmanas, parti-
cular petions, to be repeated only by the recluses of
the forest, were styled Aranyakas, and to the Aranyakas
were attached the treatises setting forth as a hidden
wisdom the fictitious nature of the religion of rites as
pert and parcel of the series of ‘mere semblances, the
wrld-phantasmagory, and the sole reality of the all-
pervading snd all-animating Self, or Brahman. This
hidden wisdom, tne pnilosophy of the Upanishads, in
contradistinction from the Karmakinda or ritual por-
tion, received the name of Jnanakanda, or gnostic por-
tion, of the Sruti, or everlasting revelation. There were
maw virtvally two religions, the Karmamarga, or path
of rites, for the people of the villages, living as if life
with its pleasures and pains were real, and the Jhdna-
marga, or path of knowledge, for the sages that had
quitted the world and sought the quiet of the jungle,
renouncing the false ends and empty fictions of com-
mon life, and intent upon reunion with the sole reblity,
the Self that is one in all things living.
After this brief notice of the period that preceded oimatic, eth-
the rise of philosophy in India, it will be necessary, in rolgiou o

the second place, to point out certain modifications of Hdu e

n -
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the primitive forms of faith, which followed the clima-
tio ‘degeneration of the Indo-Arian tribes, and the de-
gradation of the race through intermixture with and
assimilation to the melanous indigenes.

The worship of Siva or Mahadeva is towards the
close of this period introduced from the mountains of
the north, the new deity being identified with the
Rudra of the Vedic poets, the howling god.of tempests,
the father of the Maruts. In Hindu mythology Siva
often appears as the divine pattern of the fastiny
devotee, -intent upon the attainment of ecstatic and
magical powers through savage self-torture and self-
induced vacuity, apathy, and trance. In this character
he is the lord of Yogins, the great typical asostic, living
in the solitude of forest and mountain, sittinig motion-
less, with matted hair and body smeared with ashes,
with .breath suppressed, with vision withdrawn from
all outward things, with every thought and fesling
crushed within him. The practice of self-torture is
alien to the cheerful spirit of the Vedic worshipper,
aspiring to health and wealth and length of days, and
an after-life in the realms of Yama amidst the fore-
fathers of mankind, It was from the semi,savage
races, with which they were coalescing, and whith they
were elevating, that they now adopted the practice of
fixing the body and the limbs in statue-like repose,
and induéing catalepsi¢ igidity and insemsibility, .
higher state than the nurmal state of human life~the
practice known as Yoga,—union, ecstasy, the melting
gwey of the consciousness into a state of characterless
indétermination. The pracess seems to be accompanied
with intervale of morbid nervous and cerebral exalta-
tion, in which the self-torturer losés all distinction
between perception and imagination, and appears to
himself and others to be invested with superhuman
powers, He becomes enabled to raise up the fore-
fathers of the tribes before hiin by a-mere act of will
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to ammate & plurality of bodies at the ‘same time; to omar, %
‘confrol the elemerits, to walk through the air, to enter .~
into the earth with the same ease as into water, to.
remain unhutt in fire, dry in water, and so forth.
“ Among ‘the lower races, and high above their level,
morbid ecstasy, brought on by meditation, fasting, nar<
cotics, excitement, or disease, is a state common and
held in honour among the very classes .specislly con~
cerned with mythic idealism.”! “ I'hroughout the
lower civilisation men believe, with the most vivid and
intense belief, in. the objective reality of the human
spectres which they see in sickness or exhaustion,
under theinfl of mental exci t or of narcotic
drugs. One main teason of the practices of fasting,
peiance, narcotising, and other means of bringing on
morbid exaltation, is that the patients may obtain the
sight of spectral beirgs, from whom they look to gain
$piritual knowledge, and even worldly power.” 2

To the close 6f this period also, and through inter- Revival ot
mixture with the ruder indigenes, may probably be f.'.‘gﬂ."‘m
relerred the Yovival of the ancient rite of burning the
widow upon the funeral pile togethér with the corpse
of the husband. The actual incremation formed no
part ot ‘the ancient Vedic ritual, which directs that the
widow placed upon the pile by the side of the
deceased husband, and then led down again by the

ther-in-law, by an adopted Sou; or by an old servant,
and bidden to return to the living world. The bow, or
the sacrificial impl ts of the d d,are to be burnt
together with the corpse. The fact that the widow
thus ascended the pile is taken by Mr. Tylor to indi-
cate the actual practice of the immolation of widows
befdre the Vedic age, a practice that outlived the pre-
cept for its suppression, and came to a public revival
ander later influences. With climatic degeneration,
and with degradation through absorption of semi-gavage

1 Tylor’s Primitive Culture, vol. 1. p. 277. ! !bid., 402,
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blood, probably came the relapse into the primitive
Aryan rite of widow-sacrifice. Funeral human- sactifice
was & general rite of the Aryan-nations while ‘yet ina
rade and barbarous condition, *The episodes of the
Trojan captives laid with the horses and hounds on the
funeral pile of Patroklos, and of Evadne throwing her-
self into the funeral pile of her husband, and P_uusnnias’
narrative of the suicide of the three Messeniar widows,
are among its Greek representatives. In Scandinavian
myth Bnldr is burnt with his dwarf foot-page, his
horse, and saddle: Brynhild lies on. the pile by her
Dbeloved Sigurd, and men and maids follow after them
on the hell-way 0ld mentions of Slavonic heathendom
describe the burning of the dead with olothing and wea~
pons, horses and hounds, and, above all, with wives,”?

Other marks of degradation are ‘the polyandry of
Draupadl, the fierce blood-th.u‘sb of Bhima, and other
savage incidents in the Mahabharata, Polyandry is one
of the usages of the ruder .races the Indo-Arians en-
croached upon, and received as serfs; as subjects, and
as neighbours, prevailing in Tibet, in the Himalayan
and sub-Himalayan regions under Tibetan influence, in
the valley of Kashmir, and in the far south of the
peninsula among the Tudas of the Nilgiri hills, the
Coorgs of Mysore, and the Nayars of Malabar.

But of all the marks of this degradation of national
type, the most notewnrthy is the growing belief in me-
tempsychosis, .and the assertion of the misery of every
form of sentient life,—a belief and assertion with which
later Indian literature is replete to saturation. It is
this expectation of a renewal of a life of misery in body
after body, in age after age, and son after smon, and the
feverish yearning after some means of extrication from
this black prospect, that is, as will be seen, the first
‘motive to Indian speculation. The sum and substance,
it may almost be said, of Indian philosophy, is from

? Primitive Culture, vol. i. p. 419,
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first to last the misery of metempsychosis, and the
mode, of extrication from it. Of this fact the student
of Indian philosophy should never for a moment lose
sight, or he will lose his way in what will then seem to
him a pathless jungle of abstractions,

The doctrine of transmigration formed no part of the
faith of the earlier Vedic worshipper. The ancient
poets had looked forward 10 & second life in the body,
among the fathers of their tribes, and.in the realms of
Yama. As to punishments in a future state they are
silent. In the later period of Vedic religion,! the period
of petrified forms already referred to, a passage of the
.satapabhnhrﬁ.hmann relates how Bhrigu, the son of
Varuna, visiting the four uttermost parts of the world,
saw men cut into pieces and eaten by others. The
eaters buing asked the meaning of this by Bhrigu, said
that they were revenging upon their victims the wrongs
they had suffered at their hands in the former world.
This marks the first beginning of the expectation of
penal retribution in a future state of being. The doc-
trine of metempsychosis, a belief widely spread among

Quayp. 1,

the lower races of men, coming slowly and surely to

lay hold of the Hindu mind, this penal retribution
came to be expected in o series of embodiments in
vegetal, animal, human, and extra-human shapes. Each
living soul was to pass from body to body, from grade
to grade, from sphere to sphere of life, in qbedience to
a retributive operation by which suffering followed
evil-doiug with the blind and fatal movement of a
natural law, As the life has been, such will the next
embodiment be in the series of lives, the present and
the future with their pains and transitory pleasures
‘being the outcome of what the soul has done in its
anterior embodiments. The series of lives has had no
beginning, and shall have no end, save to the perfected
sage finally resolved into the fonta! essence of the uni-
! See Muir's Sanskyit Texts, vol. v. p. 322 '
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"omr L vese. A life of such and such experiences follows
from works of such and-such a nature, good works.
sending the soul upwards in the seale of embodiments
into a life ‘human, superhuman, or divine, and ewvil
works sending the soul downwards into bestial, insect,
vegetel, penal; embodiments in this world, or in a
nether world of torture. In this world, above, below
there is no place of rest; paradises and purgatories are
but stages in the endless journey. In every state there
is nothing to expect but vanity, vexation, and misery.
Ommis creatura ingemascit. There is nothing to look for
but grief and pain, broken at best with pleasures them-
selves fleeting, empty, and unsatisfying: mothing to
look for but sickness, decay, the loss of loved ones,
death, and the fatal recurrence of fresh birth, through
an endless succession of embodiments. ‘ Each present
suffering, intolerable as it is, is the precursor to another
and another; through lives without end. The very

. Notymeholp merit that wins a sojourn in & paradise or the rank of
Phn?:lnp-n- a divinity must sooner or later be exhausted, for the
bankiupt soul to descend to a lower sphere. The plea-
sures of the paradise themselves are tainted with the
fear of their expiry, and with the inequalities of the
jnmates of the paradise. .
“ The happier stste
Tn heaven, which follows dignity, might draw
Envy froth each inferior,”

The soul floats helpless along the stream of lives, like
a gourd on the surface of a river. A stream of lives,
Wave upon wave—

¢ Labitur et labetur in omne volubilis evam.”

There is now no longer for the Hindu the cheering
prospect of an after-life with his fathers, but the dregry
vista lies before him of death after death, to be born
that he may suffer and may dié, to be born again that
he may suffer end may die again, and this to endless
ages,—to die dnd go he knows'not whither, perhaps
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jnto an ephemeral insect life, perhaps into penal fire, ow.J.
perhaps into a higher life, but every life alike transitory,
and with another death beyond it. A fitting concomi-
tant to the practice of savage self-torture 1s this belief
of metemnpsychosis, with its attendant horror and de-
spair. “The rich, their children round them, are filled The intoler-.
with anguish at the hour of death, and Iike theirs is the Srifs
borrow of those in & paradise upon the.expiry of their afier et
merits. At the hour of death great is the anguish of &
thriving prince, and like his is the sorrow of those in &
paradise npon the expiry of their merits. In the para-
dise itéelf they are dependent, and cannot help them-
selves. The sorrow of the celestial sojourners at the
loss of their merits, is like the sorrow of the rich at the
loss of their riches. In the performance of rites there
ig pain, in the fruition of the recompense of those rites
there is pain, upon the expiry of the recompense there
is the direful pain of fresh birth into the world. For
what shall the living soul pass into on its return from
paradise ? shall it pass into a higb, 4 middle, or a low
embodiment, or shall it be born into a place of punish-
ment?”? The series of lives -of misery is without
beginning no less than without end, and no one kuows
what be has done in the far past and laid up for the
future. Birph from works and fresh works from new
birth, as plant from secd and seed from plant, and who
shall assign the priority to either? In the.never-ceas-
ing onwurd flow of things there is no longer anything
more than a seeming perpetuity for the gods themselves,
and many thoussnd Indras are eaid to have passed
away as mon has followed won, The Hindu looks to
the flow of lives through which he has passed, to the
flow ot lives through which he has to pass, till he can
find no fixity ov stability in any kind of world, All
things are passing, and passing away; and what re-
majus ? anything or nothing? Here we have, as will

3 Remapurdps xvi, 91-9¢.
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be shortly seen, the first point of transition to the
metaphysical era. Something must be found that shall
be fixed and changeless in the midst of all this change;
some place of rest must be provided to limit this vist
of restless misery and migration.

In the Upanishads the tenet of transmigration is
already conspicuous. Thus in the Chhandogya we

" read: “Whatever these creatures are. in this world;

lion, or wolf, or boar, or worm, or moth, or gfiat, or
mosquito, thav they become again and again” And
again: “ Those whose life has been good will quickly
attain a new embodiment—embodimens as a Brahman,
a Kshatiiya, or a Vaiéya. Those whosb life has been
evil will quickly pass into an evil embodiment—em-
bodiment as a dog, or a hog, or a Chandila.” In the
post-Vedie literature the nature of the retributive em-
bodiments is treated of in minute and fanciful detail
Thus, in the twelfth book of the laws of the Manavas,
it is.said: “ The greatest sinners, after passing through :
terrible regions of torture for long periods of years, pass
into the following embodiments : The slayer of a Brih-
man enters into the body of a dog, a boar, an ass, a
camel, a bull, a goat, a sheep, a stag, a bird, a Chandila,
or a Pukkaéa, a.ccording to the proportion of his guilt;
a Brahman that drinks strong drinks shall enter into
the body of & worm, an insect, a moth, of a fly that
feeds on ordure,or of a noxious anmimal. A thievish
Brahman shall pass thousands of times into the bodies
of spiders, snakes, chameleons, crocodiles, and of malig-
nant vampires.”* And then follows a long series of
other penal states of life, proportioned to the guilt of
the agents that are to pass through them.

Mr. Tylor? has shown how wxdely the belief has

nisp;;v-dent " prevailed among semi-savage tribes, of the passage of
lowex 1-cas of the human soul into the t.ruuks of trees and the bodies

1 Manavadharmadistes xii. 54, sqq.
2 Primitive Culture, vol. ii. pp. 6, sqq.
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of animals. The Sonthals are said to belicve the souls Quar. 1L
of the good to enter iuto fruit-bearing trees, The
Powhattans believed the souls of their chiefs to pass

in o particular wood-birds, which they therefore spared.

The Tlascalans of Mexico thought that the souls of

their nobles migrated after death into beautiful singing-

birds, and the spirits of plebeians iuto beetles, weasels,

ana other insignificant creatures. The Zulus of South

Africa dre said to believe the passage of the dead into
snakes, or into wasps and lizards. The Dayaks of
Borneo imagine themselves to find the souls of the

dead, damp and bloodlike, in the trunks of trees. The

belief in the passage of the soul into trees, and animals,

and fresh human bedies having no place in Vedic
literature prior to the Upanishads, it is reasonable to
suppose the Hindus te have taken it from the indi-

genes, in the course of their absorption of indigenous

blood.

It is well known that mclempsychosis was one of currentin
the beliefs of the ancient Egyptians in regard to the T Graoot
destination of the soul. The tenet connects itself with .'K.,E'"m”dp‘;
a belief in the fore- as well as the after-life of the ‘g™
sentient and thinking principle. From the Egyptians
it is adopted at intervals into the Greek philosophy.
1t first appears in the teaching of Pythagoras. Empe-
docles fancies that the blood he has shed in an earlier
form of life is crying out against him in this, and that
he is to be a fugitive and a wanderer upon the earth
for thirty thousand years. Exiled from the presence
of the gods, divine though it be, his soul is to pass
through a succession of penal embodiments, until it
regains its purity. It is to enter into the shapes of
plants and trees, of fishes and birds, and other animals,
some of these shapes being higher than others, as the
laurel among trees, the lion among the beasts. From
the Pythagoreans the doctrine is taken up by DPlato,
as in unison with his belief of the pre-existence and
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post-existence of the soul, and as explanatory of the 1n-
equalities of human fortune. Thus in the Phedop:— .

“Are we to suppose, says Socrates, that the soul,
an invisible thing, in going to a place like itself, ir-
visible, pure, and noble, the true Hades, into the
presence of the good and wise God, whither, if God
will, my soul is also soon to go,—that the soul, I say,
if this be her nature and origin, is blown away and
perishes immediately on quitting the body, as the many
say? It is far otherwise, my dear Simmias and Cebes.
The truth is much more this, that if the soul is pure at
its departure, it drags after it nothing bodily, in that it
has never, of its own will, had connection with the
body in its life, but has always shunned it, and gathered
itself unto itself; for this avoidance of the body has
been its constant practice. And this is nothing else
than that it philosophises truly, and practises how to
die with ease. And is not philosophy the practice of
! death ?

« Certainly.

“That soul, I say, itself invisible, departs to a world
invigible like itself—to the divine, and immortal, and
rational. Arriving there, its lot is to be happy, released
from human error and unwisdom, fears, and wild pas-
sions, and all other human ills, and it dwells for all
future time, as they say of the initiated, in the society of
the gods. Shall we say this, Cebes, or say otherwise?

“ [t is sv, said Cebes, beyond a doubt.

“But do you think the soul will depart in perfect
purity if it is polluted and impure at the time it quits
the body, as having always been the companion and
servant of the body, in love with and fascinated by it,
~nd by the bodily desires and pleasures, until it comes
to think that nothing is true but that which has a
bodily shape, which a man may touch, and see, and
eat, and drink, and gratify his-sensuality upon ; and if,
at the same time, it has been accustomed to hate, and
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fear, and shun the intelligible world, which is dark and
invisible to the bodily eye, and can be attained only by
philosophy ?

“It cannot possibly, he replied.

“It is engrossed by the corporeal, which the continual
companionship with the body;and constant attention to
it, have made natural to it.

“Very true. .

“ And this, my friend, may be conceived to be that
ponderous, heavy, earthy element of sight, by which
such a soul is weighted* and dragged down again into
the visible world, because it is afraid of the invisible
and of the world below, and prowls about tombs and
sepulchres, in the neighbourhood of which certain
shadowy apparitions of ‘souls have been seen, souls
which have not departed clean and pure, but still hold
by the things of sight, and are therefore seen them-
selves,

“ That is likely enough, Socrates.

“Indeed it is likely, Cebes; and these must be the
souls, not of the good, but of the evil, who are necessi--
tated to haunt such places in expiation of their former
evil way of life; and they continue to wander until the
desire of the bodily element which still cleaves to them
is gratified, and they are imprisoned in another body.
And they are then most likely tied to the same natures
which they have made habitual to themselves in their
former life.

“ What natures do you mean, Sucrates ?

“] mean to say that men who have followed after
gluttony, and wantonness, and drunkenness, and have
had no thought of avoiding them, would put on the
shape of asses and animals of that sort. What do you
think ?

“ What you say is exceedingly probable.

“And those who have preferred the portion of injus-
tice, and tyranny, and viol?nce will put on the shape

. Ouar. I,



Ouar. L.

" a8 THE PHILOSOPHY

of wolves, or hawks and kites; or where else should
we say that they would go?

" “No doubt, said Cebes, they pass into shapes such
as those.

“And it is pretty plain, he said, into what bodies
each of the rest would go, according to the similitude
of the lives that they have led.

“That is plain enough, he said.

“Even among' them some are happier theu others;
and the happiest in themselves and in the place they
migrate to, are those who have practised the social and
civil virtues that men call temperance and justice,

which are acquired by habit and exercise, without

pbilosophy and reflection.
*Whry ere they the happiest ?

“ Because they will be likely to pass into some geﬁt.le
socinl nature like their own, such as that of bees or
ants, or even back again into the form of man, and
moderate men would spring from them.

“That is possible.

“ But none but he who is a philosopher or lover of
learning, and altogether clean and pure at departing, is
permitted to reach the gods.”

In this place Plato approaches more nearly than in
any other passage in his Dialogues to the Oriental tenets
of the migration of the soul. from body to body, and the
sole efficiency of supersensible thinking in disengaging
the soul from these successive lives of sense. For
Socrates, in the Pheedon, it is philosophy alone that
can purily the soul, detach it from the body, and lift
it up into communioun with the eternal and unchanging
archetypes. But the Platonic abstraction is a contem-
plation of the eternal ideas, the patterns after which
the visible wurld was moulded, the universal verities
discernible through the things of sense; not a Hindu
meditation on formless being, on the characterless Self,
nor & Buddhist meditation on the vacuity info which

)
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all things are resolvable; and the Platenic after-life of cmae. 1.
the £ ea intelligence is a positive exercise of intellec- ~—
tion, reither a Hindu absorption into'the fontal essence,

nor & Buddhist extinction into the nbongmal nothing-

ness of things.

The thesis of universal mlmym a naﬁuml sequel Astatto and
of the doctrine of the migraticn of the soul. In his ponRen
Dialognes concerning Natural Religion, Hume has
! painted for us the miseries'of life in dark colours, bug
these are not nearly dark enough for the Hindu, For
him, the miseries of his present life, hunger, thirst, and,
faintness, weiriness, care, sicknees, bereavement, dying
pangs, are to repeat themselves in life after life, and
death after death, in endless iteration, The morhid
reveric of the hypochondrinc is gaiety by the side of
this Indlan pessimism, and this pessimism is the ever-
present thought, the very motive power of Indian
speculation,

“ The wholo earth, helieve me, Philo, is cursed and pol- HMumea pio-
luted. A perpetual war is kindled amongst all living Taierics of
creatures. Necessity, hunger, want, sblmulnte the strong e
and courageous ; fear, anxicty, terror, agitato the wenk
aud infirm. The first entrance into life gives anguish
to the new-born infant and to its wretched parent:
weakness, impotence, distress, attend each stage of that
life; and it is at Iast finished in agony and horror.

“ Observe too, says Philo, the curious artifices of
mture in order to embitter the life of every living
being, The stronger prey upon the weaker, and keep
them in perpetual terror dnd auxiety. The weaker,
| too, in their turn, often prey upon the stronger, and
vex and molest them without relaxation. Consider
that innumerable race of inseets, which either are bred
on the body of ench animml, or, flying about, infix their
stings in him, Theso insects have others still less than
themselves which torment them. And thus, on each
hand, before and behind, above and below, every ani-

43¢

g

Lib B'lore
m ||||||||l||||l|||l||ll il




jo THE PHILOSOPHY'

Ome. 1. mal is surrounded with enemies, which incessantly seek
T his misery and destruction. -

“Man alone, said Demea, seems to be an exception
to this rule. For, by combination in society, he can
easily master lions, tigers, and bears, whose greater
strength and agility naturally enable them to prey
upon him,

On the contrary, it is here chiefly, cried Philo, that
the uniform and equal maxims of nature are most ap-
parent, Man, it is true, can by combination surmount
all his 7eal enemies, and become master of the whole
animal creation ; but does he not immediately raise up
to himself ©maginary enemies, the demons of his fancy,
who liaunt him with superstitious terrors and blast every
cnjoy ment of life? His pleasure, as he imagines, be-
comes in their eyes a crime; his food and repose give
them umbrage and offence; his very sleep and dreams
furnish new materials to anxious fear; and even death,
his refuge from every other ill, presents only the dread
of endless and innumerable woes. Nor does the wolf
molest more thé timid flock, than superstition does the
anxious breast of wretched mortals.

“ Besides, consider, Demea, this very society by which
we surmouny those wild beasts, our natural enemies,
what new enemies does it not raise to us? what woe
and misery does it not occasion? Man is the greatest
enemy of man. Oppression, injustice, contempt, con-
tumely, violence, sedition, war, calumny, treachery,
fraud ; by these they mutually torment each other, and
they would soon dissolve that society which they had
formed, were it not for the dread of still greater ills
which must attend their separation.

“But though these external insults, said Demea,
from animals, from men, from all the elements which
agsault us, form a frightful catalogue of woes, they are
nothing in comparison of those which arise within our-
selves, from the distempered condition of our mind and
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body. How many lie under the lingering torment of Cmar. L.
diseases? Hear the pathetic enumeration of the great
poet—
¢ Intestine atone and ulcer, colic pangs,
Demoniac frenzy, moping melancholy,
And moonstruck madness, pining atrophy,
Marasmus, and wide-wasting pestilence,
Dlre was the tossing, deep the groans: Despair
*Tended the sick, busieat from couch to couch.
And over them triumphant Death his dart
Shook, but delayel to strike, though oft invoked
‘With vows, as their chief good and final hope.

“The disorders of the mind, continued Demea,
though more secret, are not perhaps less dismal and
vexatious. Remorse, shame, anguish, rage, disappoint-
ment, arxiety, fear, dejection, despair; who has ever
passed .through. life without cruel inroads from these
tormentors? How any have scarcely ever felt any
better sensations? Labour and poverty, so abhorred by
every one, are the certain lot of the far greater number;
and those few privileged persons wlho enjoy ease and
opulence, never reach contentment or true felicity. All
the goods of life united would not make a very happy
man, but all the ills united would make a wretch indeed ;
and any one of them almost (and who can be free from
every one ?), nay, often the absence of one good (and who
can possess all ?) is sufficient to render life ineligible.

“Were a stranger to drop on a sudden into this world,
I would show him, as a specimen of its ills, a hospital
full of diseases, a prison crowded with malefactors
and debtors, a field of battle strewed with carcases,
a fleet foundering in the oczan, a nation languishing
under tyranny, famine, or pestilence. To turn the gay
side of life to him, and give him a notion of its plea-
sures, whither should I conduct him? To a ball, to an
opera, to court? He might justly think that I was
only showing him a diversity of distress and sorrow.”
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CHar. L The Indian schoolmen produce a.very similar list!
thesimme Of human ills, The miseries -that await th soul
leurv of the in its migration from body to body, are threefold in
men. » their nature. Death itself is no release from suffer-

ing, and the prospect is unendihg. There are first
" the personal afflictions that attach to the body and
the mind, paing of the body arising from disordered
temperament, and pajns of the mind proceeding from

lust, anger, avarice, fear, envy, stupefaction, despon- -

dency, and severance from all the soul would fain cling
to. The whole head is sick and the whole heart faint.
These are the ills that, in the words of Hume, “ arise
within ourselves, from the distsmpered condition of the
mind 4nd body.” Next, there is the series of miseries
that spring from the environment, injuries at the hands

of men, and evils from beasts and birds and snakes '

and other creeping things, and hurts from plants and
trees and stocks and stones. These, in the list of Hume,
are the “external insults from animals, from men, from
all the elen.2nts.” Thirdly, there is the train of ills
proceeding from supernatural agencey, the terrors of evil

/’-};!

beings and demoniacal possession. These are the .

“imaginary enemies, the demons of man’s fancy, that
haunt him with superstitions terrors.”

To recapitulate : the period in which Indian philo-
sophy had its rise, is the period in which the original
worship of the forces of nature has given place to the
mechanical repetition of preseriptive usages and sacred
formulas. Side by side with the decay of living faith
in the personified elemental powers thers has gone on
a degeneration of the Indo-Arian tribes, partly from
climatic influences, partly from intermixture with
the rude indigenes. This degradation of the national
type marks itself in the worship of the terrific Siva,

Qanalkrit ddhyatmil A,

1 The list is given as in the
Sankhyatattvakanmudi, The  tika, and ddkidasvika.
three series of miseries are in

-
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and in the practice of savage self-torture, and the pro-
duction of morbid cerebral conditions; in the revival
of the primitive Aryan rite of widow-immolation; in

polyandry and Kshatriya savageries plctured in the

Mahabharata ; and ﬂaally, and above all, in the ever-
active belief in the migration of the soul, and .in the
niisery of avery form of sentient life.

Crar, L
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CHAPTER 1II.

THE QUEST OF THE REAL—BRAHMAN AND MAYA,
THE SELF AND THE WORLD-FICTION.

# A presence that disturbs him with the joy
OF elevated thoughts'; a senso subline
Of sometHing far more deeply interfused,
‘Whose dwelling is the light of setting suns,
And the round ocean, and the llving air,
And the blus sky, and in the mind of wan ;
A motion and a spirit that impels
All shinking things, all vbjects of all thought,
And rolls through all things.”—WoRDSWORTIH.

“ Nature itself pll.inly intimates to us that there is some such abse-
lutely perfect Being, i prehensible to our finite und di by
certain passions which it hath implanted in us, that otherwise wuuld
want un oh)ect to display themselves upon ; namely, those of devout

and iration, together with a kind of ecstasy
and plessing horror.” —CUDWORTH.

LookixGg behind them and before them, the Indian
sages, meditating in the solitude of the jungle, find that
the series of lives through which each sentient thing is
passing is flowing forward without a pause, like a river.
Is the river to lose itself at last in the sea? The suin
of all the several series of lives, and of all the spheres
through which the living soul proceeds, is also in per-
petnal flow. The sum of migrating forms of life, aud of
the spheres through which they inigrate, is the ever-
moving world. Everything in it is coming into being
and passing out of being, but never is. The sum of
lives and of the spheres of living things is not real, for
it comes and goes; rises and passes away, without ceas-
ing. and that alone is real that neither passes into being
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‘nor passes out of bemg, but simply is. To be is to last,
to perdure. What is there that lasts ?

Evety one of the countless modes of life that per-
petually replace each other is a new form of misery,
or at best of fleeting pleasure tainted with pain, and °
nothing else is to b6 looked for in all the varieties of
uztned being. ' In every stream of lives there is the
varied anguish of birth, of care, hunger, weariness,
bereavemeuh sickness, decay, and death, through em-
bodiment after embodiment, and through son after
won. ‘Evil thoughts, evil words, and evil deeds push
the doer downward in the scale of sentiencies, and into
temporary places of torment. Good thoughts, good
words, and good deeds push the doer upwards into
higher embodiments, and into temporary paradises. It
is the same wearisome journey above and below, miseries
and tainted pleasures that make way for new miseries,
and no end to it all. Good no less than evil activity is
an imperfection, for it only prolongs the stream of lives.
Action is the root of evil. Is there nothing that rests
inert and impassive, untouched with all these miseries
of metempsychosis ?

Again, the scenes through which the sage finds him-
self to be migrating are mnmfold and varled and present
themselves iu a duality of experience,—the subject on
the one side, the object on the other. The more lLe
checks the seuses and strives to gaze upon the inner
light, when he sits rigid and insensate seeking ecstasy,
—the more this plurality tends to fade away, the more
this duality tends to melt into & unity, a one and only
being. "A vhrill of awe runs through the Indian sage as
he finds that this pure and characterless being, this
light within the heart, in the light of which all things
shine, is the very Self within him, freed from the
flow of experiences for a while by a rigorous effort of
abstraction. A perfect inertion, a perfect abstraction,
have enabled him to reach the last residue of all abstrac:

C’HAP IL
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tion, the fontal essence, the inner light, the light beyond
the darkness of the fleeting forms of conscious life.

Times there are, moreover, when he wakes from sleep
unbroken with a dream, and is aware that he has slept
at ease, untouched for a space with thé miseries of
metempsychosxs. Dreaniess sleep, like ecstasy itself,
i4 a transient union with the one and only being that
perdures, and does not pass away as all things.else are
passing, that is inert and untouched with the miseries
of migration, that is beyond the duality of subject and
object, and beyond the plurality of the things of experi-
ence. Dreamless sleep is, like ecstasy, an unalloyed
beatitude; it is a state in which all differences are
merged, and. for the sleeper the world has melted away.
His very personality has passed back into the imper-
sonality of the true Self; and if only this state could be
prolonged for ever, it would be a final refuge frora the
miseries of life.

Thus, then, that which only is, while all things else

Rfu’:.::‘:m come and go; pass, and pass away; that which is un-

tho cha
leus Belf,

touched with the hunger, thirst, and pain, and sorrow
that wait upon all forms of life; that which is one
while all things else are many; that which stands
above and beyond the duality of all imodes of conscious-
ness, is the. Self, the one Self within all sentiencies,
the spiritual principle that permeates and vitalises
all things, and' gives life and light to all things
living, from a tuft of grass up to the highest deity.
There is one thing that is, and only one—the light
within, the light in which these pleasures and pains,
these fleeting scenes and semblances, come and go, pass
into and pass out of being, This primordial light, this
light of lights, beyond the darkness of the self-feigned
world-fiction, this fontal unity of undifferenced being,
is pure being, pure thought, pure bliss. It is thought in
which there is neither thinker nor thing; bliss without
self-gratulation, bliss in which there is nothing that re-
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joices and nothing rejoiced at ; the unspeakable blessed- Omar. IL
ness of exemption from vicissitude and misery. “All
-things live upon portions of its joy.” “Who could

b1 athe, who could live, if there were not this bliss

within the ether in the heart?” It is not an empty
abstraction; that the Indian mystic in his hour of ecstasy

knows well. It is positive and self-affirming; for, says
Sankaracharys, the last residuum of all abstraction is which in the
not nonentity but entity. It is the object! of the oo i
notion “I,” and is present to every soul. It is above

and beyond 2 all modes of conscious thought. “ Words

turp back from it, with the mind, not reaching it.” It

can only be spoken of as “mnot this, not that,” spoken

of in negatives, and by unsaying what is said. It is
thought,” says the Kena Upanishad, “ by him that thinks

it not; h¢ that thinks it knows it not; it is unknown to

them that know it, known to them that'know it not.”

It is at once necessitated to thought and withheld from

positive conception : cognoscendo ignoratur et ignorando
cognoscitur.

Such is the Brahman, the ultimate spiritual reality Brahman, the
of primitive Indian philosophy, out of which, in its sair
everlasting union with its counterfeit, Maya, the self-
feigning world-fiction, proceeds the phantasmagory of
metempsychosis. Avidya, Maya, Sakti, the illusion, the
fiction, the power that resides within the Self as the
future tree resides within the seed3—it is out of this,
overspreading the one and only Self, that all things
living, from a tuft of grass to the highest deity, with
all the spheres through which they migrate, have ema-
nated to form a world of semblances. They are all
alike figments of this inexplicable world-fiction, the
cosmical illusion.* Personal souls and their environ-
menta are fleeting and phantasmagorical, the dreamns of

+ dhampratyayavishaya, aham- ¥ Vafakanikdydm vafa iva, San-
p:uhpmtyayalﬁ:hiﬁiﬁ/m.‘ arn, !
¥ Sarvabuddhipratyayatica, * Vilvamayd, vivajanant saktih,
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the spirit of the world;! and being such, they may be
left behind, if by any means the sage can wake to theit
unreality, and find his true being in the original essence,
the one Self, the only light of life. If only e knovs
it, he is already this Self, this Brahman, ever pure,
intelligent, and free.? Pure as untouched by the world-
fiction, passionless, inert; intelligent as self-luminous,
giving light to all the movements of the minds of living
things ; free as unembodied, exempt from the miseries
of metempsychosis.

The original idea of the term Brahman is indicated
in its etymology. It is a derivative of the root brik, to
grow, to increase, Thus the scholiast Anandagiri, with
reference to a passage in which Brahman is identified
with one of its manifestations, the breath of life, says,
“ Brehman is from brih, to grow, and every one knows
how the body grows by respiration and other functious.”
And in another place, in his gloss on Sankara’s com-
mentary on the Taitthiyaka Upanishad, “The term
Brahman comes from i, to grow, to expand, and is
expressive of growth and greatness. This Brahman is
& vestness unlimited in space, in time, and in content,
for there is nothing known as a limit to it, and the term
applies to a thing of transcendent greatness.” Perhaps
the earliest sense of the terin was the plastic power at
work in the procesa of things, viewud &8 an energy of
thought or spirit, a power present everywhere unseen,
that manifests itself most fully in veyetable, animal,
and human life. The cause of all changes in the order
of metempsychosis, it is itself unchangeable. It has
+nothing before it or after it, nothing within it or without
it® It transcends space and time, and every kind of
object.¢ It is the uncaused cause of all, but in its real
nature, and putting the world-fiction and its figments

! Jagaddtmpan, e, Brahman » Tad etad brakmapirvem anas
manifesting iteelf in Tivara. puram anantaran avdhyam,
3 Nityasuddhabuddhamukta, 4 Deiaklavishaydtivartin,
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out of view, it is, in the phrase of Sankara’s commentary cmar. IL
on ha Svetasvatara Upanishad, “ nelther cause mor not =~
cause, nor both cause and not cause.”

“Tt is,” in the words of the Kena Upamshad “ other Brabman -
than the known and above the unknown.” To quote it A
the scholium of Anandagiri, that which is other than
the knowing subject-is either known or unknown, and
thus the text, by denying in regard to Brahman both
the known and the unknown, 1denh1ﬁes Brahman with
the Self of the knowing subject.

“The eye reaches it not, speech reaches it not, thought
reaches it not: we know not, we understand not, how
one should teach it: it is other than the known, above
the unknown. Thus have we heard of the ancients,
who proclaimed it to us.

“That which is not uttered by the voioe, that by which
the voice is uttered: know thou that that only is the
Self, and not that which men meditate upon as such.

“That which is not thought by the thought, that by
which the thought is thought: know thou that that
only is the Self, and not that which men meditate upon
as such.”

“Thought,” says Sarkara in his exposition of this
text, “is the internal organ, mind, intelligence. Thought
is the inward sense or faculty that co-operates with all
the several organs of sense and motion. Thus the text,

* Desire, volition, doubt, faith, patience and impatience,

and shame, and thought, and fear,—all this is that

inner sense” The inner sense presents itself only in

the furm of desire, volition, and the other modifications, Brhman the

and therefore a man cannot recognise with his inward S ™
sense the intelligential light thah gives light to those
modifications. This pure light actuates the inner sense
by irradiation ; and as this pure light or Self transcends
all objects of outer and inner sense, the inward sense
is incompetent to approach it, The inward sense can
ouly operate when cnlightened by the intelligential

JTE OF
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light within, and therefore it is that the expositors of
Bmhrun.n speak of the mind and its modificatins as
permeated and objectivised by the Self within.” In
plain words, when we are told that it is the Self that
thinks the thought, we are to understand, in the lan-
guage of ‘the Indian mystics, that it is the Self that
gives the light to the mental modes in which they
shine—that is, it is the Self that causes the otherwise
unconscious modes to become the conscious modes of
mind. To return to the text of the Kena Upanishad.

“That which one sees not with the eye, that by
which the eyes see: know thou that that only is the
Self, and not that which men meditate upon as such.

“That which one hears ot with the ear, that by which
the ear is heard : know thou that that only is the Self,
and not that which men meditate upon as such.

“That which one breathes not with the breath, that
by which the breath is breathed : know thou that that
ouly is the Self, and not that which men meditate upon
a8 such.” )

Similarly in the Brihadaranyaka Upanishad :—

“ This same imperishable is that which sees unseen,
hears unheard, thinks unthought, arnd knows unknown.
There is no other than this that sees, no other than
this that hears, no other than this that thinks, no other
than this that knows. Over this imperishable the
expanse is woven woof and warp.!

“ As in dreamless sleep the soul sees, but sees.not this
or that, so the Self in seeing sees not; for there is no
intermission in the sight of the Self that sees; its vision
is one that passes mot away; and there is nothing
second to that, other than that, apdrt from that, that it
should see.”

‘What is meant here is that the thought or intelli-
gence with which the Self is one, is something beyond

P : The upunu is herc a synonym for Miys, the. selt-feigning world.
ietion.
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the relation of subject and object ;! it is, in the words of
Riratirtha’s commentary on the Upa,deéa.sahasﬂ an
eternal objectless cognition? The Self is said to be
obmiscient, but the reader must not be misled; this
only means that it is self-luminous, that it gives light
to all things, and to all the modifications of the minds
of sentient beings. Withdraw the light of the Self,
the Indian sages say, and the whole process of things
will lapse into blindness, darkness, nothingness. The
omniscience of the Self is its irradiation of all things3
To cite Anandagiri,* “ It is not literally, but by a figure
that the Self is said to be all-knowing. The cognitions
of the everyday thinker in the sensible world pre-
suppose faculties and organs; the knowledge that is
the essence of the idea or Self does mot presuppose
facultiesaand organs, for in that case it could not exist,
as it does exist, in the state of dreamless sleep, in which
the functions of the faculties and organs have ceased.”

It will be well here to point out once fur all that we
are to tread warily among these epithets of Brahman.
If we are to use the ]annua"e of European philosophy, o
we must pronounce the Brahmnn of the Upanishads to
be unconscious, for consciousuess begins where duality
begins, The ideal or spiritual reality of Brahman is
not convertible with conscious spirit. On the contrary,
the spiritual reality that, according to the poets of the
Upanishads, underlies all things, has per se no cogni-
tion of objects; it transcends the relation of subject
and object ; it lies beyond duality. It is true that these
poets speak of it as existence, intelligence, beatitude.
But we must be cautious. Brahman is not intelligence
in our sense of the word. The intelligence, the thought,
that is the Self and which the Self is, is described as
eternal knowledge, without objects, the imparting of
light to the cognitions of migrating sentiencies. This

1 Jhdtrijieyabhdvativitin, 3 Sarvdvabhdsakatva.
3 Nityam nircishayem jidnen. 3 Sareajiam bralmopacharyate.
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thought is characterless and eternal; their cognitions are
charactered, and come and go. Brahman is beagitude.
But we must again be cantious. Brahman is not beatis
tude in the ordinary seuse of the word. It is a bHss
beyond the distinction of subject and object, a bliss the
poets of the Upanishads liken to dreamless sleep. Brah-
man per se is neither God nor conscious God; and on
this it is necessary to insist, to exclude the baselegs ana-
logies to Christian theology that have sometimes been
imagined by writers, Indian and European. Be it then
repeated that the Indian philosophers every where affirm
that Brahman 4s knowledge, not that Brahman Zas
knowledge ; that this knowledge is without an object
known, and that omniscience is predicable of Brahman,
only by a metaphor. If we were to misinterpret such
knowledge by the word “consciousness,” we should
still have to say that Brahma s consciousness, not that
Brahman has consciousness or is a conscious spirit.

To return to the text of the Drihadaranyaka.

« As in dreamless sleep the soul hears, but hears not
this or that, so the Self in heaving hears not; for there
is no intermission in the hearing of the Self that hears;
its audition is one that passes not away; and there is
nothing second to that, other than that, apart from that,
that it should hear.

“ As in dreamless sleep the“soul thinks, but thinks
not this or that, so in thinking the Self thinks not; for
there is no intermission in the thought of the Self that
thinks; its thought is one that passes not away; and
there is nothing second to that, other than that, apart
from that, that it should think.

“ As in dreamless sleep the soul knows, but knows
not this or that, so in knowing the Self knows not; for
there is no intermission in the knowledge of the' Self
that knows, for its knowledge is one that passes not
away ; and there is nothing second to that, other than
that, apart from that, that it should know.”
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‘When oversprend with the self-feigning world-fiction, Caav. T,
the Self is that out of which all t,hmrrs and all forms
of life-proceed. It is, in the words of the Mundaka
Upanishad, that om knowing which all things are
known; in the words of the Chhandogye, that by in-
struction in which the unthought becomes thought,
gnd the unknown known. As the Indian scholiasts
say: If we know Brahman we know all things: if we
know what clay is, we know what all the variety of
pots and pans are, that the potter fashions out of clay;
if we know what gold is, we know what all the varieties
of earrings, bracelets, and other trinkets are, that the
goldsmith fashions out of gold. Thus, to quote the
Chhandogya Upanishad :—

« Svetaketu was the grandson of Arupa. His father Brubman uus
Arupi saiti to him: Svelaketu thou must enter on thy kuown. e
sacred studentship. Nome of our fumily, my dear son, k:fuv'v'n.—m.
is unstudied, a Brahman only in lineage. Svetaketu "
therefore at the age of twelve repmred to & spiritual
preceptor, and at the age of four-and-twenty came home
after going through nll the Vedas, conceited, pedantic,
and opinionated. His father said to lim: $vetakem,
tell me, my son, since thou art so conceited, pedantic,
and opinionated, hast thou asked for that instruction
by which the unheard becomes heard, the unthought
thought, the unknown known ?

“Holy sir, how is that instruction given?

“His father said: My son, as everything made of
clay is known by a single lump of clay, being nothing
more than a modification of speech, a change, a name,
while the clay is the only truth:

« As everything made of gold is known by a single
lump of gold, being nothing more than a modification
of speech, a change, & name, while the gold is the ouly
truth :

“ As everything made of steel is known by a single
pair of nail-scissors, being nothing morc than a modi
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fication of speech, a change, a name, while the steel is
the only truth :

“ Such, my son, is that instruction.”

Brahman is, as has been already seen, seid to be
¢ existent, thought, bliss.” In the Taittirlya Upanishad
the Self is said to ‘be  truth, knowledge, infinity.”
Sankardchirya's remarks on this passage of the Tai-
tirlya will serve also to illustrate the foregoingrextract
from the Chhandogya. “Self,” he says, “is truth; Self
is knowledge ; Self is infinity. A thing is true if it is
neither more nor less than it is taken to be. It is false
if it is more or less than that. Hence every form of
derived or emanatory existence is fietitious, nothing
more than a modification of speech, a change, a name,
und the clay is the only truth. That which s being
found to be the only truth, the words * the Self is. truth’
negative all modification of the Self. It follows that -
Brahman is the cause or fontal essence. It operates as
such, beeause it is the reality. Lest it should be sup-
posed that Brahman being that of which all things are
made, it must be unspiritual, like the potter’s clay, the
text proceeds to say that the Self is knowledge. The
term knowledge is abstract, standing as an epithet of
Brahman together with truth and infinity. If know-
ledge meant hiere a subject knowing, the epithet would
be incompatibloe with the other two. If Brahman were
& knowing subjeet, it would be modified in its cogni-
tions, and how then could it be the truth? A thing is
infinite when it cannot be limited at any point. If the
Self were s knowing subject, it would be limited by the
cognile and the cognitions. Another text says: That is
Lo infinite in which nothing else is known, and that is
tho finite in which one knows something else. As pre-
dicated of the Self along with truth and infinity, know-
ledge is thus an abstract term. The words ¢ Self is
knowledge’ arc intended at once to deny agency and
action, and to deny that the Self or Brahman is. an
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unspiritual thing such as the potter's clay in tho fami- Ouar. IL
liar e:ample. The same words *Self is knowledge’ ™
might e imagined to imply the finitude of Self, foras-
much as all the cognitions of everyday life are limited
or finite, The epithet ‘infinite’ is added to exclude
this idea of finitude. The term infinite is negative,
refusing the presence of limits; the epithets truth and
knowledge are positive, giving a sense of their own.
The knowledge of Brahman is nothing else than the
essence of the Self itself, like the light of the sun, or
the heat of fire. It is tho eternal essence of the Self,
and does not depend on conditions foreign to itself, as
our experiences do,”

These remarks must suffice for the present in regard Brahman the

principle of

to Brohman, The several elements of the cosmical reality. The
couception of the poc.tq of the Upanishads are so closely prieiploutun:
interfused, that it is not possible with any mrvenulty the vmrld :
altogether to separate them for convenience of exposi-
tion, So far as may be, however, these elements must
be exhibited in successive order, proceeding from Brah-
man to Miyi; from Miyi to the union, from before all
time, between Brahman and Miyi; from this union to
the resultant procession of migrating souls and of the
spheres of their migration, and the hierarchic emanations
évure, Hiranyagarbha, and Virdj, severally representing
the sums of living things in the three several states of
dreamless sleep, of dreaming sleep, and of waking con-
sciousness; and finally reverting to the “fourth,” so
called in contradistinetion to the three states or modes
of life, that is, to the original unity of characterless
being or Brahmun, DBrehwan per se is the principle
of reality, the one and only being; Self alone is, and all
¢lso only seems to b, This principle of reality, how-
over, hag been from overlnsting associated with an
inexplicuble principle of unrenlity ; and it is from the
fictitious union of these principles, the one reul, the
other only o self-feigned fiction, that tho spheres and
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Omar. I the migrating forms of life, the external and internal

world, proceed.

Muga theilu-  Maya may be.regarded both in parts and in the

sinn in every
individual
soul.

whole. Viewed in parts, it is the particular illusion

that veils from each form of life its own true nature

as the one and only Self.

Under its influence every

kind of sentient being is said to identify itself, not with
the Self that is one and the same in all, but with its
counterfeit presentment, the invisible body that accom-

anies it through its migrations, and the visihle bodies
.that it animates successively. Thus every living thing
is a fictitiously detached portion, an illusive emanation
of Brahman. Maya overspreads Brahman as a cloud
overspreads the sun, veiling from it its proper nature,
and projecting the world of semblances, the phantas-
magory of metempsychosis. For every form of life,
from the lowest to the highest, from a mere tuft of
grass up to the highest aeity, its own proper nature is
veiled, and a bodily counterfeit presented in lieu of it,
by the primeval illusion or self-feigning fiction, Avidya
or Mayd. Hence all individual existences, and the
long miseries of metempsychosis, in the procession of
the &ons without beginning and without end; for the
world is.from everlasting, and every genesis of things
is only a palingenesia. The procession of the wons is
often likened to a succession of dreams. The world is
ofteh said to be the mind-projected figment of migrating
souls? Tt is, says Sankaicharya, only an emanation
of the internal sense of sentient beings, and this is
proved by the.fact that the world is resolved back into
their inner sense in their intervals of dreamless sleep.?
As emanating from such illusion, the world of me-

1 Teohnically styled its upddhi.
The totality of My is the upadhi
of Jévara. ~ Portions of Mayi are
the several uptidhis of the jivas or
migrating souls.

¥ Sarvam hy antehkaranavik-

daram eva jagat, manasy eva sush-
upte pralayadaréanat. Elsewhere
the phrase manovijhrimbhitam.

3 Prapanchasys mayayé vid-
yomdnatvam, na iu vastulvam.
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tempsychosis has an. existence, but this existence is omae. It
unreal —

May4g, viewed as a whole, is the cosmical illusion, the mags the .
self-feigning world-fiction, that is without beginning.! souls, T
It is said to be “ neither entity nor nonentity, nor both jamimes”
in one, inexplicable by entity and by nonentity, ficti- Som i
tious, and without beginning” It is not a mere ™™
nothing, but a neseio quid. It is an illusion projected
by illusion, an unreal unreality, the three primitive
elements of pleasure, pain, and indolence? in co-
equality, overspreading the one and only Self from
averlasting. It is the sum of the illusions of all indi-
vidual souls, as a forest is an aggregate of trees. It is
the power, cognitive and active, of Iévara, the artifer
opifexque mundi deus, the Archimagus, or Demiurgus,
who is th first emanation of Brahman. It is his power
of illusory creation, the power out of which proceed all
migrating sonls and all that they experience in their
migrations. Brahman, or Self per se, is changeless,
but in.union with Maya becomes? fictitiously the basis
of this baseless world, and underlies the world-fiction
out of which the ever-changing figment-worlds proceed
in ®on after won, From the reflection upon Maya,
the world-fiction, of Brahman, the one and only Self,
proceeds the first and highest of all emanations, I§vara,
the cosmic soul, the Demiurgus, Maya* thus pre-
exists with Bralunan, but Brahman is not thereby any
the less the onc and only being, in like manner us the
possibility of the future tree pre-exists in the seed of
the tree, without the seed becoming any the less a one
and only seed. Maya is the indifferent aggregate of all
the possibilities of emanatory or derived existences,
pre-existing together with Braliman, as the possibility

1 Viswamdyd, enidimayd. 3 Vivartyopadana.

3 Trigupdimikd mayd, gunatra- ¢ Bhavivetavrikshataktimad oi-
yasdmyam mdydtattram, sukha-  jam svadaktyd na sadvitlyam kat-

h 7 hyate, tadrad brakmdpi ne méyd-
ritpd mayd. Sakiyd sadvitiyam.
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Omr IL of the tree pre-exists in the seed. Miya is the ancil-
lary dssociate of the Archimagus. Maya, though un-
conscious, is said to energise in the evolution of the
world through its proximity to the inert and impasc've
Brahman, as the unconscious iron is set in motion
through its proximity to the loadstone. Maya is that
out of which, literally speaking, the world proceeds; it
is said, by a figure of speech, to emanate from Brahmai.
May4 is the literal, Brahman the figurative upddana, -or
principle out of which all things emanate.

It is Miya' that presents the memifold of experience.
The world, with its apparent duality of subject and
object, of external and internal orders, is the figment
of this fiction, the imagination of illusion. All that
presents itself to the migrating soul in its series ot
embodiments, lies unreally above the real like the
redness or blackness of the sky, which is seen there
though the sky itself is never red or black, like the
waters of a mirage, like the visions of the dreaming
phantasy, like the airy fabric of a daydream, like the
bubbles op the surface of a stream, like the silver seen
on the shel® of a pearl-oyster, like the snake that the
belated wayfarer sees in a piece of rope, like the gloom
that encircles the owl amidst the noonday glare. All
the stir of daily life, all the feverish pleasures and
pains of life after life, are the phantasmagory of a
waking dream. For the soul that wakes to its own
nature these things cease to be, and, what is more,
have never so much as been.

mhmanand  Brahman and Maya have co-existed from everlasting,

sooxistent. ~ and their association and union is eternal. Apart from
Avidy& or Mayd, Brahman is purely characterless and
indeterminate,? and is not to be regarded as the prin-
ciple from which things emanate, and again, js not to
be regarded as not that principle;. nor is it to be
affirmed to be both that principle and not that prin-
V Nandtrvapratyupasthdpika "vidyd,
9 Sankarchiirya on Svotiivatars Upaniuhad 1, 3.
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cipve at once, nor is it to be denied to be both. Self cmae. 11
per & is neither principium nor principiata, When
‘the wofld is said to emanate from Brahman, we .are
a -ays fo understand that it proceeds, not from Brah
‘man per sz, but from Brahman reflected upon Maya?! or
fictitiously limited by the limitations of the world-
fiction. May3, in its totality, is the limitative coun-
terfeit. of Brahman? or the power of Iévara, the Brbun fott
Mayavin, or Archimagus, or Demiurgus. The limita- by Mipa s
4ions of the llhmxtable Brahman are denved from this p-‘-'---“"(mo'i
limitative counterf ~—ifs limitations through which sy,
it manifests itself a8 god, and man, and anima), and
plant, and so forth, It is through this union from
before all time with this inexplicable illusion, that
the one and only Self presents itself in the endless
plurality and diversity of transient deities, of migrating
spirits, and of the worlds through which they migrate.
Tt is through this union that the one and only Self is
present in every creature, a8 one and the sama ether
is present in many water-jars, as one and the same sun
is mirrored on countless sheets of water. Tt is throngh
this union that the one and only Self permeates and
animates the world. In the words of Sankara:? “The
image of the sun upon a piece of water expands with
the expansion, and contracts with the contraction, of
the ripples on the surface ; moves with the motion, and
is severed by the breaking, of the ripplés. The reflec-
tion of the sun thus follows the variou ¢onditions of
the surface, but not so the real sun in the heavens.
It is in a similar manner that the real Self is reflected
upon its counterfeits, the bodies of sentient creatures,
and, thus fictitiously limited, shares their growth and
diminution, and other sensible modes of being Apart

1 Tad eva ckmunyam ‘mdbzd- and sometimes to l.lmh Brahman

fiotitiously. 2 Up
Amm :&lrl an the Mm;- ' In the hitroduction to hia

dnln Upanish: Mayh is sume- ry om the §
\lme- said to reflect Brahmun, Upnniuhnd

Y
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Omar. 11 from its various counterfeits, the Self is changeless-'and
"~  unvaried.” The one:and only Self is present in the heart
of every living thing, as one and the same face may be
flected upon a ion of mirrors? Such are the
among the many images employed by the ancient
Indmn phﬂosophers, to illustrate the ‘presence of one
spiritual essence in all the innumerable forms of living
things, Others will be met with'in the sequel. With
almost the same imagery Plotinus speaks of the one life
in all things living like the one light shining in many
houses, as if itself many, and yet one and undmded the
one life shining into and vitalising all- bodies, proj'ect-
ing pictures of itself, like one face seen upon a multi-
tude of mirrors, FElsewhere he says that we are one in
God, and again other than God, as the solar rays are one
‘with the sun and other than the sun. And with a like
simile Fichte: “In all -the forms that surround me I
behold the reflection of my own being, broken up into
countless diversified shapes, as the morning sun, broken

in a thousand dewdrops, sparkles towards itself.”
Thehlorarchy  Maya, then, has fictitiously associated itself to Brah-

of gmapatio™ man from everlasting. In the series of seons, without

Te2d beginning and without end, the forms of life have at
the beginning of each @on emanated in the following
hierarchio succession.

Lo First appears Iévara, the Miyin or Mayivin, the

ord h -arch-illt t, the world-projecting deity, himself a

e vomaan. figment of the cosmic fiction, himself an unreality;
an unreality for the philosopher intent on the one and
only truth, relatively a reality for the multitude, to
whom the world exists with all its.possibilities of pain.
The totality of illusion is the body or counterfeit pre-
sentment of the Archimagus, out of which all things
emanate.? Illusion, the world-fiction, may he viewed

1 Adarasthamukhan it yadvat,  emanate, the principle of emana
- % Karanadarlre = the cosmic  tion,
body, the body out of which things
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in its several parts in the minds  of the migrating Cmsz. II. -
sentiexcies, or in its totality as the sum of plensures,
pains, and indolences. The Demiurgus, then, is the
Self with the totality of illusion as its counterfeit
presentment; the Self proceeding into fictitious mani-
festation, as the worlds and the migrating sentiencies
that pass through them. The illusion of each of these
sentiencies vexls from it its true nature as the one and
only Self; the illusion of all sentiencies taken together
veils from them all their true nature as the one and
only Self. The Demiurgus is identified with the sum of
sentiencies in the state of dreamless sleep. His body,
the principle of emanations, as the sum of the bodies
of living things in the state of dreamless sleep, is the
beatific vesture,! The Demiurgus is one, the sentien-
cies are mrdny, as a forest is one and as the trees in it
are many ; as a piece of water is one and as the drops
of water in it are many; and the one Demiurgus and
the many dreamless, sleeping sentiencies are one and
the same being, viewed now as whole, and now as
parts. The same Brahman, the one and only Self, is
present wholly in the Demiurgus, and present wholly
in each dreamless, sleepmrv sentiency, as the same ether,
one and undivided, is present to the whole forest and
present to each and every tree; or as the same sky, one
and undivided, is reflected upon the whole watery sur-
face and on each portion of that surface.

The Archimagus is ssid to be omniscient, as being Isvarsemni.
the witness of all lifeloss and all living forms of exist- ;ul\'n;tufur:’uom
ence. As ruling all migrating ‘souls, and as giving to Fornal ruler”
each its dole of plensures nnd peins in conformity with
the retributive fatality inherent in the process of things,
he is Tévara, the lord. As setting all souls in motion,
and thus acting through them, he is the actuator. As
dwelling in the heart of each and every living soul, and

1 _inandamayakosha,thewrapper  sists of the undifferenced beati-
of the migrating -soul, that con-  tudo of dreamless sleep.
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fashioning its every mental mode, he is the internal
ruler. C
“The lord of all, himself through all diffused,
Sustains and is the life of all that live.”

In this last character the Demiurgus, the highest
emanation of Brahman, is described in the Brihadar-
anyaka Upanishad:—

“That which dwells in earth, inside the earth, and
the earth knows not, whose body the earth- is, which
actuates the earth from within,~~that is thy Self, the
internal ruler, immortal.

“That which dwells in water, inside the wuser, and -
the water knows not, whose body the water is; which
actuates the water from within,—that is thy Self, the
internal ruler; immortal.

“That which dwells in fire, inside the fire, «nd the fire
knows not, whose body the fire is, which actuates the fire
from within,—thatis thy Self, theinternal ruler,immortal.

“That which dwells in air, ingide the air, and the
air knows not, whose body the air is, which actuates
the air from within,—that is thy Self, the internal
raler, immortal.

“That which dwells in wind, inside the wind, and
the wind knows not, whose body the wind is, which
actuates the wind from within,—ihat. is thy Self, the
internal ruler immortal.

“That which dwells in the sky, inside the sky, and
the sky knows ‘not,.whose body the sky is, which
actuates the sky from within,—that is thy Self, the
internal ruler, immortal.

“Thet which dwells in the sun, inside the sun, and
the sun knows not, whose body the sun is, which
actuates, the sun from within,—that is thy .Self, the
internal ruler, immortal.

“That which dwells in moon and stars. inside the
moon and stars, and the moon and stars know not,
whose body the moon and stars are which actuates the
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moont und stars from withip,—that is thy Self, the omar. 1L
 internat ruler, immortal, '

“Thet which dwells in all living things, inside the
liviag things, and all living things know not, whose
body all living things are, which .actuates all living
things from within,—that is thy Self, the internal
mler, immortal.

“Thdt which dwells within mind, inside the mind,
and the mind knows not, whose body the mind is,
which actuates the mind from within—that is thy
8elf, the internal ruler, immortal,

4 That which sees unseen, hears unheard, thinks un-
thought upon, knows unknown; that sther than which
there is none that sees, none that hears, none that
thinks, none that knows,—that is thy Self, the internal
ruler, immortal.”

It must be observed that this concep(:lon of the Irmars notw
Demiurgus or world-projecting deity is not theistic. Dut the uni-
He is nothmtr else than the totality of souls in dream-
less sleep, present in the beart of every living thing ;
himself only the first figment of the world- ﬁcnon,r.mnm
resolved into the characterless unity of Brahman at o o Socd:
the clase of each age of the world, and issuing out of
that unity at each palingenesia in the eternal proces-
sion of the xons, He is eternal, but every migrating
soul is co-etermal with him, a co-eternal and only
equally fictitious emanation of the one and only Self.

He can hardly be conceived to have any separate per-
souality, apart from the souls he permeates and vivifies ;
and his state is not one of consciousness, but that of
the pure bliss of dreamless sleep. One with the sum
of living beings in that state, he is yet said to ullot to
each of them their portion of weal and woe, but only
in accordance with their merits in prior forms of em-
bodied existence. I§vara is feaced by the many, as the
deity that retracts them into-nis own essence at the
close of each ®on, and that casts the evil-doer into
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Oar: 1L places of torment; buyt the perfect sage learns that
™  Ifvara is unreal, and passes beyond all fear of nim.
Tévara is no less unreal than the migrating soul; he is
the first figment of the cosmical illusion; and both
Tévara and the soul are only so far existent as they are

fietitious manifestations of the one and only Self.
Hirap . The next emanation in‘ the order of descent is
of draming. Hiranyagarbha, Prana, Sutritman, the Golder Germ,
the Breath of Life, the Thread-spirit. This divine
emanation is the totality of migrating souls i the state
of dreaming sleep, the sum of the dreaming conscions-
negs of the world. His body is the surn of the invisible
bodies, the tenuous inwvolucra! clothed in which the
soul passes from body to body in the long process of me-
tempsychosis. These invisible bodies are made up of
three vestures one upon the other, the cognicional, the
sensorial, and the airial garments of the soul. Within
these, us its first and innermost garment, the soul, as
one with the Archimagus, is clad with the beatific
vesture already spoken of ; and ocutermost of all it has,
as we shall presently see, its fifth and last garment, the
nutrimentitious vesture, the visible and tangible body
of the world of sense, which is born and dies and passes
back into the elements, the muddy vesture of decay.
Three, then, of these five wrappers clothe? Hiranya-
garbha.  He is called the Thread-spirit, as stringing
together all dreaming souls clothed in the invisible
bodies that accompany them in their migrations, as
pearls are strung npon a thread to form a necklace. He
is the sum of souls that illusively identify themselves
with their tenuous involucra. It is thus that a place is
provided in the cosmical conception of the poets of the
Upanishads for the Hiranyagarbha of the ancient Rishis,

! Lingadarira, sika wa.  wijid jakosha, the

2 The five wrappers of the mi-  kosha, the pranamayakosha (these
Futing sm;l :;e styled sucoesalvely  three are the lingadarira) ; and the
n 8 o ) Fosh ootk

(this is the stha.
(this is the Ldrayasartra); the lasarira),
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the Golden Getm that arose in the bsginning, the lord Ome. IL
of hhmgs that are, the establisher of the earth and sky,
the giver of life and breath,

1he third and lowest of the progressive emanations i the
is Vit4j, Vaiévanara, Prajapati, or Purusha, His body g setees
is the whole mundane egg, the outer shell of the visible ***
world, or the sum of the visible and perishing bodies.of
migratifig souls. He is identified with the totality of
waking consciousness, with the sum .of souls in the
waking state, and the sum of their gross, visible, and
tangible environments. In-this divine emanation a
place is provided by the poets of the Upanishads for
the Purusha of the ancient Rishis, the divine being out
of whom, offered up as a sacrificial viétim by the gods, the
Sadhyas, and the Rishis, the visible and tangible world
proceeded. ' He is the sum of souls that illusively
identify themselves with their outer bodies, and thus
suffer hunger, thirst, and faintness, and all the other
miseries of metempsychosis.

The nature of spiritual entity unmanifest and mani-
fest, in its fourfold grades, is set forth in the following
lines ‘taken from Sankamcharyus exposition of the
Aitareya Upanishad :—

"« First, there is the one and only Self, apart from all

duality, in which have ceased to appear the various
counterfeit presentments or fictitious bodies and en-
vironments of the world of semblances; passionless,
pure, inert, peaceful, to be known by the negation of
every epithet, not to'be reached by any word or
thought.

“ Secondly, this same Self emanates in the form of
the omniscient Demiurgus, whose counterfeit pyesent-
ment or fictiticus body is cognition in its utmost purity; ;
who sets ih motion the general undifferenced germ of
the worlds, the cosmicel illusion; and is styled the
internal ruler, as actuating all things from within,

“Thirdly, this same Self emenates in thq form -of
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“owar. 1L Hirapyagarbha, or the spirit that illusively identifies
— itself with the mental movements that are the germ of
the passing spheres.

“Fourthly, this same Self emanates in the form of
spirit im its earliest embodiment within the outer shell
of things, as Virj or Prajapati.

“ And finalty, the same Self comes to be designated
under the names of Agni and the other god§, in its
counterfeit presentments in the form of visible fire and
so forth. It is thus that Brahman assumes this and
that name and form, by taking to itself a variety of
fictitious bodily presentments, from a tuft of grass up
to Brahma, the highest of the deities.”

Anandagiri, in his gloss on this pessage of Sankara.
charya, adds thav the Self fictitiously manifests itself in
human and other sentiencies, as well as in the gods, and
is thus, illusively, the sum of life,

Brahman per se, apart from fictitious manifestation,
is the Nirgunam Brahma of Indian philosophy ; that is
to say, the Self free from the primordia, Self apart from
pleasures, pains, and indolences, the three factors of the
world-fiction, the three strands of the rope that tics the
soul to the miseries of metempsychosis.

Brahman in its hierarchic emanations as Isvara,
Hiranyagarbha, and Viraj, is the Sagupam Brahma or
Sabalam Brahma of Indian philosophy; that is to say,
the Self es fictitiously implicated in the pleasures, pains,
and indolences that make up the world-fiction, and are
experienced by migrating souls.

Six thin To six things there has been no beginning: souls
::nm. have been passing from body to body, through mon
after mon, from eternity ; the Demiurgus has co-existed
with and in them from eternity ; there has been a dis-
tinction between the souls and the Demiurgus from
eternity ; the pure intelligence, the undifferenced Self,
has existed from eternity; the distinction between the
Demiurgus and that Self is from etornity; Maya, the self-
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feigning world-Botion, has feigned itself from everl

and the union of Msya thh Brahman is itself eternal.
The migrating souls are nothing else than the one and
only Self fictitiously limiting itself to various individual
minds, these individual minds beihg various emanations
of the cosmical illusion. Self is true; the ever-moving
world is false; and the migrating souls that seem to be
and do,'and suffer, are nothing else than that one and
only Self, clothed in the five successive vestures or
tnvolucra, the beatifio, the cognitional, the sensorial, the
vesture of the vital airs, and the nutrimentitious ves-
ture or visible body in the world of sense. To him
that sees the truth, all these bodies and their environ-
ments will disappear, merging themselves iuto that
fontal essence; and the Self will alone remain, a fulness
of unbroken and ingled bliss.
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CHAPTER IIL
THE RELEASE FROM METEMPSYCHOSIS

“To them I may have owed another gift
Of aspect more sublime ; that blessed mood
In which the burthen of the mystery,
In which the heavy and the weary weight
(Of all this unintélligible world
Is lightened 3 that serene and blessed moed
Iu' which the affections gently lead us on
Until the breath of this corporeal frame,
And even the motion of cur human blood
Almost suspended, we are laid aslecp
In body, and become a living soul :—
While with an eye made quiet by the power
Of harmony and the deep power of joy,
‘We see into the life of things.”—WORDSWORTH.

“Morituius Plotinus ad K hium dixit, se in eo esse ut quod in
*e haberet divinum xpds 70 & 7§ varrl Oeior adduceret.”—FAusic1US.

Omr. 1L THE sum of being, as pictured by the poets of the

aamm Upanishads, may be retraced in the regressive order,

Sell, from the outermost to the innermost vesture of the
soul, from the outermost to the innermost body, and
beyond to the spiritual reality that alone abides for
ever. The lowest grade of life is that of the doul in
this visible and tnngxble world, passing from bodyto
body, through sphere after sphere of being, throug]
zon after seon. The migrating soul is the one and only
Self fictitionsly limiting itself to this or that individual
mind ; and esch individual mind is nothing more than
one of the innumerable emanations of the cosmical
illusion, To this' migration there has been no begin-
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hing, and it is hard to find the end, At every stage, omar, IIL
above and below, it is. the same wearisome journey,
miseries and tainted pleasures that give pluce to fresk
misdries, to new care, hunger, thirst; bereavement, sick-

ness, and decay., It would be intolerable to think that

this never-ceasing iteration of pains is real, for then it

could not be made to disappear; but tb a true insight

it is mot real; it is but a fiction, for it comes and goes,

passes into being and passes out of being; and that

alone is real that neither comes nor goes, neither passes

into being nor pusses out of being, but simply 7. To

be is to last,—to perdure; but what is there that lasts?

There is, they say, but one thing thut lasts: the light
within, the light'in which these pains end tainted plea-

sures, these shifting scenes and semblances, come and

o, pass iito, and pass out of being. Thig primordial

light beyond the darkness of the world-fiction, this

fontal unity of characterless being, beyond the duality

of subject and object, beyond the plurality of the phan-
tasmagoric spheres of metempsychosis, is pure being,

pure thought, pure bliss. This alone it is that permeates

and vitalises all things, giving light and life to all that

live. It is through its counection from before all ages

with Avidyd, Miyi, the self-feigning world-fiction, that

this light, this Self, passes into the semblances of dual-

ity and plurality, and in the shape of innuymerable

living beings passes through successive sphores of trans-
migratory experience, as through dream after dream.

To wake from his dreams, to extricate himself from
metempsychosis, the sage must penetrate through the

unreal into the resl, must refund his personality into

the 1mpuﬂunnhty of the one and only Self. The way Pudfiatory
to this is a process of purxhumny virtues, that may be naasietion.
the work of many successive lives; a renonncement of .w.:wm
family, Lome, and warldly ties; the laying aside of the Sy
five successive vestures of the soul by the repression

of every fealing, every desire, and every thought ; the
practice of apathy, ¥acuity, and ecstasy, A rigorous
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Drocess of abstraction melts away the nutrintentitiony
vesture of the soul into the vesture. of tlie vis/! aire,
this inte the sehsorial vesture, this into tha cognitioral
vesture, this into the beatific vesture of the so in
vnion with-the Demiurgus. And after this, it is only s
yet more perfact inertion and yet further abstraction
that can enable him. fo reach the last residue of all
abstraction, the light. within the hearf, ‘the spiritual
umty of undifferenced being. After he has stripped off
the succeasive vesttires of his soul, and has reached this
last, this Highest mode of being, the intuition of the
Belf, nothing remaine but that this intuition. itself, as
iteelf & mental modification, pass-away, vanishing into
the pure light of characterless being; that this light,
this undifferenced unity, may alone remain, the isolated,
only reality. The gage to whose inner faculties this
vision is present lives on in the body, till the expiry of
the merits that have procured his present embodiment;
At last his body falls away, and his soul re-enters the
one and ‘only Self, retarning to its .proper state of per-
fect indetermination, to abide in itself as characterless
being,} pure intelligence, undifferenced beatitude.

“The one rerhains, the many change and pass ;
Heaven’s light for ever shines, eartl’s shadows fly ;
" Life, like a dome of many-coloured glass,
Stains the white radiance of eternity.”

On the liberation of the sage, to use the language
of the Vivekathiidamani, all things visible melt awsy
into the original Self, as the darknioss faints andt melts
away before the rising sun,. Its fictitiously limiting
mind with all its modes hag been. dissolved, and the
soul is the Self sgain’; the jar is broken, and the ether
that was in it is one with the one and undivided ether,
from which the jar once seemed to sever it. Fhe
hes seen the Self, and passed into oneness with it, lost
like:a water-drop in water. - His implication in'metempe
sychosis, and - his extrication from i, bave’ Béqn but
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figments of the cosmie fiction ; unreal as the snake that
appe r and vanishes in place of the piece of rope, to
the eyes of the belated traveller. He has had life after
life ‘rom time without beginning, but these were but a
serles of dreams. At last he is awake, and his dream-
lives are nullities. In pure verity it is only the Séh
that ever is or has been. The world has neither come
into being mor passed out of being. There has been
no fatal migration of the soul, no worshipper seeking
recompense or mental purity, no sage ysarning. after
liberation, and no soul has been liberated. Thesa things
were phantasmagoric figments, a play of semblances, &
darkness, an absence of light. Now the light is veiled’

no more, and remains a.pure undifferenced light, and”

is in truth the only thing that ever has been, and
ever is,

This is the end of the knowledge of the divine Self,
the consummation of theosophy.

OCmar. 111

—

Thus liberated from metempsychosis, but still living Liberation
in the body, the sage is untouched by merit and de- Avansuisi

merit, unsoiled by sinful works, uninjured by what he
has done and by what he has left undone, unimplicated
in his actions good ot evil. Good works, no less than
evil works, and equally the Demiurgus that recom-
penses them, belong to the unreal, to the fictitious plu-
rality of the world of semblances. Ae-Sankaracharya
says, in his introduction to the Svetaévatara Upanishad,
“ Ginosis once 2risen needs nothing farther for the reali-
stion of its result; it requires subsidia only that it may
arise;" and Anandagiri says, “ The perfect sage,so long
as he lives, may do good and evil as he chooses, snd
incur no stain; such is the efficacy of a knowledge of
the Self.”

How the individual soul is to recogmse and reoovori

ita unity with the universal soul, and thus with the one
and only Self, is taught in the following verses of the
Chhandogys Upanishad, known as the Sandilyavidya,
or doctrine of the sage Sandilya. ' These vorses dre of
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Cmar. 1N very frequent citation in the works of the Vedintls
~  schoolmen:— )

ThoSuniire-  « All this world is the Self. It arises out of, returng

SR into, breathes in, the Self. Let the wise man be stili,

Theseulisone ond meditate upon the Self.

Dioseuland  « The goul is made of thought, and as its thought has
been in this life, such shall its nature be when it departs
out of this life, The wise man, therefore, mast think
thus:

“The' universal soul! is operative in the inward
sense, embodied in the vital air;® it is the pure light,
the unfailing will, the ethereal essence, out of which
all creations, all desires, all sweet sounds, and all sweet
tastes proceed. It pervades all things, silent and un-
perturbed.

“This universal soul is my soul within the heart,
smaller than a grain of rice, a barleycorn, a mmustard-
seed, a grain of millet, or the kernel of a grain of millet.
This is my soul within the heart, greater than the earth,
the air, the sky, greater than these worlds.

“Qut of this universal soul all creations, all desires,
all sweet sounds, and all sweet tastes proceed. Tt per-
mentes all things, speechless, passionless. This is my
soul within the heart. This is Brahman. As soon asI
depart out of this life I shall winre-union with the Self.

“He that bas this faith has no more doubt. These
Aare the words of Sandilya.” ‘

When Brahman js viewed as in union with Mayi,
Brahman becomes Iévara, the cosmic goul, the world-
evolving deity; and Maya is the cosmic body, the body
‘of the Demiurgus Iévara. . Sandilya teaches that the
soul realises and recovers its' unity with the cosmic
soul, and with the characterless Self beyond and above
the cosmic-soul, by meditative ecstasy.

1 The universal soul is I4vara, 2 Migrating o.lani; with - the
the Belf in festation as the invisible body or temuous imtolu-
creative spirit and soul of the crum through o : succession of

world, the zifrakartri and jage-  visible bodies.
datman.
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enunciation, eestasy, and the liberation of the soul omar. 1L
dy:“qp]ken of as follows in the Brihadaranyaka Upani~ ™~
sh
JInvisiblé is the path, eutspread primeval, that I Renuncistia

huve reaclied, that I have duuovered the sages, theym
taat know the Self, travel along that- path to paradise, ipe
liberated after this embodimeat. Upe:

" They that follow after illusion enter thick darkness;
they that satisfy themselves with liturgic knowledge, a
thicker darkness still,

*Those spheres-are joyless, overspread with thick
darkness ;—to those go after death those infatudted men.
that have no real knowledge.

«If 3 man know himself, that he is this universal spirit,
what can he want, what can he crave, that he should
o througb-the feverishness of a fresh embodiment ?

# He whose soul is found, is gazed upon by him,
amid this wild of troubles,—he is the maker of all
things, the muker of the world; the world is his, for he
‘is the world.

“Being here, we know this, and if we did not know
it, it would be a great perdition :

« They that know this become immortal, ofhers pass
qn again to misery.

“ When he sees this Self aright, the luminous essence,
the lord of all that has been, all that shall be, there is
nothing that he shrinks from.

“ That outside of which, day after day, the year rolls
round,—that the gods adore, as the light of lights, as
length of life undying.

*That over which the five orders of living things}
and over which the ether is outspread,—that do I know
to be myself, the universal Seif,—even I the sage im-
mortal.

“They that know the breath of the breath, the eye
of the'eye, the ear of the ear, the thought of the thought,

1 The five tribes of men. See above, p. 14.
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Osar. XIL —they have:seen the Self primeval, that has bean fiom
all time,

«1t is to be seen only with the mind: there is no-
thing in it that, is manifold.

« From death to death he goes who looks on thix e
manifold,

«It'is to be seen-in one way only, it is indemons
strable, immutable, ‘The Self is unsullied, beyond the
expanse;' unborn, infinite, imperishable,

-“Let the patient Brahman know that, and learn.
wisdom,. Let him not learn many :words? for that is a
weariness of the voice.. )

«This'is indeed the great unborn Self. This has the
form of conscious life, amidst the vital airs, dwelling in
the ether in the heart; the ruler of all things, lord of all
things, king of all thmgs. It becomes no.greater by
good works, no less by evil works, This is the lord of
all, the lord of living things, the upholder of living
things. This is the bridge that spans the spheres, that
they may not fall the one into the other. This it is
that the Brahmans seek after in reciting the Veda.

“ By sacrifice, by almsgiving, by self-inflicted pains,
by fasting, if he learns this, a man becomes a quietist.
This it is that thé holy mendicants long for, in setting
out upon their wanderings. Yearning after this it was.
that the wise men of old desired ro offspring, saying,
‘What have we to do with children, we to whom belongs
this Self, this spiritvil sphere?  They arose and for-
sook the desire of ohildren, of wealth, of worldly exist~
ence, and set out upon their life of wandering, . For
‘the wish for children is the wish for wealth, and the
wish for wealth is the wish for worldly existence, and
there are both of these desires, -

“This same Self is not this, not that: it is impal-

! The expanse {s a synonym for. 8. Words.= hymns and litw
Mlyl, Ghr self-feigning J’:lmurld formulas. e
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pebls, for it cannot be handled; undecaying, for it
wagte Dot away; unattached, for it has no ties; invui-
aerable, for it is not hurt by the sword or slain. Things
doneand things left undome cross not over to it, It
passes beyond both the thought that it has done evil,
end the thought that it has done good. That which it
has done, and that whioh it has failed to do, afflict it
nob.

“Therefore jt has been said in & sacred verse: This,
‘the eternal greatness of the sage thet knows Brahman,
becomes not greater by works, and becomes not lesser.
Lét him learn the nature of that greatmess. He that
knows it is no longer sullied by evil acts. Ohecking
his senses, quiescent, passionless, ready to suffer all
thinge, fixod in ecstasy, he sees within himself the Self,
he Bees the universal soul. Imperfection crosses not
over to him, he crosses beyond imperfection, he burns
up all his imperfections. He that knows Brahman
becomes free from imperfections, free from doubt, en-
sphered in Self.

“This same great unborn Self is undecaying, un-
dying, imperishable, beyoud ‘all fear. The Self is
beyond all fear. He that knows this becomes the Self
beyond all fear.”

Omae. XL

The 1mperfectlons beyond which the sage of perfect The pertect
insight, living in the body but already free from fur- m"

ther transmigration, has passed, are merit and demerit,
the fruits of goed and evil works, which serve alike
only to prolong metempsychosis, Good works as well
as evil are, from the higher point of view, an evil to.be
shunned, as they protract the migrations of the soul.
It is not, exertion, but inertion, and a perfect inertion,
that is the path to liberation. The sage is bgyond all
fear, as slready one with the one and only Belf, and
frée from the fedr of misery in new ombodiments. He
may, 8s we have seen’that Anandagiri aays, do good
and evil for the rest of his days, as he pleases, and
B
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incur no stain. Everything that he has done and
everything that he is domg, all his works, save only
those that are resulting in his experiences jn his pre-
sent body, are burnt up 'in the fire of spiritual intuition,
And therefore in the Taittirfya Upanishad we read,
“The thought no longer tortures him, What goad have
I left undone, what. evil done 7” And in another pas-
sage of the Brihadiranyaka: “ Here the thief is a thief
1o more, the Chanddla! a Chanddla no more, the
Paulkasa! no more a Paulkasa, the sacred mendicant
no more s sacred mendicant: they are no longer fol-
lowed by good works, they are no longer followed. by
evil works. For at last the sage has passed through
all the sorrows of "his 'heart.” At the height reached
by the self-tormenting sage, at last srrived at insight

" into and re-union with the.one and only Jelf, there is

no longer any distinetion of p lity; and ab this
height of insight and re-union, saint and sinner, the
holy Brahman and the impure alien and the degraded
outcast, are all one in the unity of characterless
being. The objection is obvious that this doctrine is
immoral, and the objection has been foreseen and met.
The reply is that the théosophist has had to go throngh
a process of initiatory virtues, in order to purify his
mind for the quest of reality and escape from further
misery, and that after he has attained his end, and is
one with the one and only Self, these virtues will ad-
here to him as habits, so far as others are concerned
for to himself they are unrealities like all things else
excepting Brahman. This is the reply of Nrisimhasa-
rasvatl towards the end of the Subodbhin, an exposition
of the Vedintasara.

“ Some one may urge: It will not surely follow from
this that the living yet liberated sage may act as he

B e wire Chooses,  'We cannot allow this to be urged. It can-

him as
s

not be denied that the perfect sage may act as he
! Degraded indigenes or outcasts from the Hindu pala.
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pleases, in the presence of such texts, traditions, and Omar. TIL
arguments as the following:—‘Not by killing his
mother, nor by killing his father’ ¢He that does not
mistake not-Self for Self, whose inner vision is unsul-
lied,—he, though he kills these people, neither kills
them ngr is killed’ *He that knows the truth is sul-’
lied veither by good actions nor by evil actions.’ ‘If
he sees the unity of all things, he is unaffected alike
whether he offer a hundred horse-sacrifices or kill hun-
dreds of holy Brahmans.’ ‘Sages act in various ways,
good and bad, through the influence of the acts of for-
mer lives now- at work in shaping their acts and their
experiences in their present embodiment.” If then yon
say that we teach that a perfect sage may do what he
likes, it is true we do teach this, but as these texts are
only eulogistic of the liberated sage, it is not intended
that he should act at random. As a great teacher says,
‘Ignorance arises from evil-doing, "and wilfnl action
from itrnorance: how cen this wilful action, this doing
as one likes, result from good works, when the good
works pass away ?' The preliminary acquirements of-
the aspirant to cxtrication from metempsychosis, his
humility, sincerity, tenderness towards every form of
sentient life, stick to him like so many ornaments, even
after the risc of this spiritual intuition.”

The repetition of the sacred syllable Om is said | to The mystie
conduct the slow aspirant to a gradual and progressive u;nimm

rabman.

liberation from metempsychosxs Om is a solemn affir-
mation, Yes. Itisregarded by the Indian sages as made
up of the three letters A, U, ¥, in euphonic combina-
tion. This mystic gyllable Om is said to be the nearest
gimilitude of Brahman;?! it is an image of the Self,
as the black ammonite serves instead of an iinage of
Vishnu.? It is said to include all speech; and as names
are Th some way one and the same as the things they
name, it is one with all things, one with Brahman. In

"1 Bralmano n:du'llafhgm pratitam. 2 Sdlagrima.
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the Praéna Upamshad the great teacher Pippalida says,
“ Tlus syllable Om is the higher and the lower Bn,h :
man.” That is to say, Om is Brahma.n s unconi-
tioned, and Brah in fictitious manifestation as the
Dentiurgus. In their exposition of this passage the
scholinsts &ay that the Self, as characterless and super-
sensible, cannot be made an object to the thinking
faculty, unless this faculty be previously purified by
meditation on the mystic Om, taken and devout.ly iden-
tified with Brahman, as & man may take an image and,
devoutly identify it with Vishpu, Upon the mjnd
thus purified the Self shines of itself, undifferenced.
The following verses of the Taittirlya Upanishad are
an invocation of this sacred uniterance :—

“May that Indra, Om, that is the highest thmg in
the Vedas, that is all that is immortal, above the im-~
mortality of the Vedas, may that divine being strengthen
me with wisdom.,

“Let me, O god, become a holder of immortality.
Let my body become able, my tongue mellifinous. Let
me hear much with my ears, Thou art the sheath of
Brahman, only ebscured by carthly wisdom, Preserve
in me what I hove heard. That prosperity which
brings, and adds, and quickly provides raiment and
cattle and meat and drink at ail times,—that prosperity
bring thou to me. Wealth woolly with flocks: Svihil
Let sacred students come to me: BvBh& Lot sacred
students Tepair to me: Svahd. Lot ma become a glory
among men: Svéhd. O holy one, let e enter into
thee: Svahda In thee, with thy thousand brancKes, let
me become purg : Sviha.

“ As the waters flow downwards, as the montha pass
away into the year, even so let the sicred students
come to me. O maker, let them come in from every
side: Sviha. Thou art the refuge. Give me thy light.
Recsive me into thyselt.”

1 8y Is an exclamation made in invocations of the deltiea.
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The mystic import of Om, and the nature of the three Onar. UL
gtates of the soul, above which the aspirant to extrica-
tion is to rise, and the fourth or undifferenced state of
the alf one and the same in all souls, into which he is
‘0 rige, are set forth in the Ma.gdukya Upanished, one
of the Upanishads of the Atharvaveda. This Upanishad
i8 a8 follows :—
#'Qu..+ This syllable is all, Its interpretation ia that e Mspjet.
which has been, that which is, and that which is to be. ﬂ."muft
-"All is Om, and only Om, and whatever is beyond trinal » mormm
" time is Om, and only Om. K,,?"d
“For all this world is Brahman, this Self is Brahman, Saprs slesp, ...un
and this same Self has four qua.rr.ers e nlon with
“The first quarter is the soul in the waking state, The wakisg
externelly cognitive, with seven members, with nineteen
inlets, with- fruition of the sensible, the spirit of waking
souls, Vaiévanara.”
In the ascending order the first state of the Self, after
it has passed into o fictitious plurality of migrating
souls, is its waking state in the gross body, in which it
stands face to face with ‘outward things. Vaifvinara
or Purusha, the spirit that permeates dll living bodies,
is said to have seven members; the sky is his head, the
sun is his eye, the air is his breath, the ethereal ex-
panse is his body, the food-grains are his bladder, the
eatth is his feet, the sacrificial fire is his mouth. The
nineteen inlets of the waking soul are the five organs
of sense, the five organs of motion, the five vital airs®
the common sensory, the intellect, the self-assertive,
and the memorial faculties, The individual embodied

organs are the common
manas ; the intellact, buddhi M?e
self-assertive, ahankdra ; and the

1 The five organs of sense are
those of hosring, touch, sight,
$aste, and smell, The five oxrgans

of motion are those of speech,

baadling, locomotion, excretion,
and gemeration. The' five vntal
airs are that of

memorial, chitte. 'These organs
are made up of the elements as
yut ln & supersensible nondiﬂon,

unlydcernprooanolmnﬁm,

vlhl airs, ’.l.‘he four - h:earnnl

nown a8
tion, panchikerana.
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soul i8 termed Viéva, the sum of embodied souls Vaif-
vanara, C

{he state of
drenmloss

“The second quarter is the seul in the dreaming
state, with seven members, with nineteen inlete with
fruition of the ideal —the dreaming spirit.”

In the dreaming state, Sankarachrya sxys, the senses
are at rest, but the sensory p ds to work,
and the images, painted upon it like pictures on a cafivas,
simulate the outward objects of the waking experiences.
The common sensory is set in motion in this way by
the illusion, the desires and the retributive fatality,
which cling to the soul through all its migrations.
The individual sleeping soul is styled Taijasa, the sum
of sleeping souls in their invisible bodies is Hirapya-
garbha,

“Dreumless sleep is that state in whic. the sleeper
desires no desire and sees no dream. The third quarter:
is the soul in the state of dreamless sleep, being one in
itgelf, a mass of cognition, pre-eminent in bliss, with
fruition of heatitude, having thought as its inlet, and
of transcendent knowledge.”

In dreamless sleep the soul is said to be one in itself,
the unreal duality of the waking and the dreaming
consciousness having melted away into unity. The
soul is, in this state, also said to be a mass of cognition,
as it for the time reverts to its proper nature as undif-
ferenced thought. All things become one, as in & dark
night the whole outlook is one indistinguishable blur.
The soul is now pre-eminent in bliss, as no longer
exposed to the varied miseries that arise from the ficti-
tious semblances of duality, yet it is not yet pure bliss
itself, for the state of dreamless sleep is not abiding,
The individual soul in this state is styled Prijia, trans-
cendent in knowledge, and the sum of such souls is
I4vara, the arch-illusionist, the world-projecting deity.
The involucrum of the soul at this stage is the beatific
vesture, and the counterfeit presentment or body of
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Iévara is the body out of which all things emanate, the omar. o1
cosmj al illusion. The soul is not yet at rest. As
Anandagiri says, “It cannot be admitted that in this
dieemless sleep the transcendently cognitive soul is in
perfect and unmingled bliss, for it is still econnected

with the world-ﬁcnou If it were not so, the sleeper
would be alreudy released from further migrationy and

he could.not rise up again as he does to fresh experi-
ences.” The soul is not: at rest till it has reached its

final extrication from psyochosis. To return to

the Mandikya.

“This Self is the' lord of all, this the internal ruler,
this the source of all things; this is' that out of which
all things proceed, and into which they shall pass back
again.

“ Neither internally cognitive nor axternnlly 6OZDi- T state of
tive, nor cognitive both wmhout and within; not n&."“"‘“‘"‘"
mass of cognition, neither ocegnitive nor incognitive, %%
invisible, intangible, clmract.erless, unthinkable, un-
speakable; to be reached only by insight intc the
oneness of all spirits; that into which the world
passes away, changeless, blessed, above duality ;—such
do they hold the fourth to be. That is Self. That is
to be known.”

To cite a few remarks of the scholiasts. The pure
Self, the fourth and only real entity, is that in the
place of which the fictitious world presents itself to the
uninitiated, as the fictitious serpent presents itself in
place of a piece of rope to the belated wayfarer. There
is something that underlies every such figment ; 1t is
the sand of the desert that is overspread by the waters
of the mirage, it is the shell that is fictitiously replaced
by seeming silver, it is a distant post that in the dusk
is mistaken for a man, and so on. Thus illusion every-
where points to a reality beyond itself. The three
so-called quarters of Brahman previously spoken -of,
only fictitiously present themselves in place of the sole
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. reslity, the fourth. They are principles that emanate,
and out of which other principles emanaté. May,
the world-fiction, is the seed, and its figments, the ele-
ments and elemental products, are the gnowmg weeld-
tree. The fourth, the Self, does not emanate from
anything, nor does anything (save fictitiously) emanate
from.it; it is neither seed nor tree. It is unthinkable
and unspeakable, to ‘be enounced only in negatiohs}
It is absolute. The world does not emanate from, but
fictitiously presents itself in place of, Brahman.

“This same Self is exhihited in the mystic syllable.
Om is exhibited in letters, The quarters are the letters,
and the letters are the quarters,—the letter A, the letter
U, and the letter M.

“The first lefter, the letter 4, is Vaiévinara, the spirit
of waking sonls in the waking world, because it per-

tes all , b it has .a beginning. He
that knows this gtteins $o .all desires, and becomes she
first of all men.

“The sacond letter, the letter U, is Taijasa, the spirit
of dreaming souls in the world of dreams, because this
letter is more excellent, or because it is the intermediate
letter. He that knows this elevates the train of his
ideas, becomes passionless; there is none in his family
that kuows not Brahman.

“The third létter, the letter M, is Prajna, the spirit of
sleeping and undreaming souls, because it comprehends
the other two, because the other two proceed out of it.
He that knows this comprehends sll things, and becomes
the souree of things.

“The fourth is not a letter, but the whole syllable
Om, unknowable, unspeakable, into which the whole
world passes away, blessed, above duality. e himself
by himgelf enters into the Self,—he that knows this,
that knows this.” 2

1 Niskedhadvdraiva tainirdeial L] '.l'herepetxtmnhmualmhm
ambhazuti, Anandagiri, marks the elou of the Upanishad.
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Fhe Mandikya Upanishad is thus an exposition of Omr. I o, .
. the# mificance of the sacred syllable Om, of the three e dotrine
unreal states, and of the one real state of -Brahman. ,,,",_E,.:.,, .
The several vestures or snvolucra of the migrating souls fiesais, |
" in the ascending order; the mode in which they and Ftr

their spheres of migration emanated out of Brahman
overspread with Maya; and the scale of beatitudes by

which the soul may re-ascend to its fontal essence, the

one and only Self, are the themes of the second and

third sections, the Brahmanandavallf and the Bhriguvalll

of the Taittiriya Upanishad. This Upanishad belongs,

as its name imports, to the so-called Black Recension of

the Yajurveda. From the first section, the Sikshavallr,

tredting of the initiation and purification of the aspirant

to release from metempsychnsis, the hymn to Om has

been already presented to the reader. The scale of
beatitudes the soul may mount by, is given in the

same words also in the Brihadarapyaka Upanishad.

The second and third sections of the Taittiriya are not

80 engaging and impressive as many portions of the
Upanishads are ; but as they contain many of the texts

of most frequent occurrence in the records of Indian
philosophy, a translation is subjoined. One of these’

texts occurs in the opening lines of the second section,

the Brahméanandavalli, which is as follows :—

“Hari! OM. May he preserve s both, may he Tho Bratun-
reward us both. May we put forth our strength to- Sonond wostion
gether, and may that which we recite be eﬂiunclous u'n_y. T
May we never feel enmity against each other. Om.*

Peace, peace, peace.”

This is an invocation on the part of the teacher and
his disciple, to remove any possible obstacles to the com-
.munication and acquisition of the traditional science
of Brahman. The preserver and recompenser is the
universal soul or Demiurgus.

“ He that knows Brahman attains the ultimate reahty

1 Hari is o name of Vishpu,
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Therefore this sacred verse has been pronounced : Truth,
knowledge, infinite, is Brahman. He that know this
Self seated in the cavity in the highest ether, has fruition
of all desires at one and the same moment by mesps of
the omniscient Self.”

The ‘scholiasts tell us that the word ether is here
another name for the world-fiction, as it is also in the
text of the Brihadaranyaka: “Over this imperishable
principle the ethereal expanse is woven warp and
woof” The ecavity is the mind, so called because

‘knowlgdge, the subject knowing and the thing known,

are contained in it, or ¥ implication in metemp-
sychosis and extrication from iv depend upon it. The
migrating soul is nothing else than the one and only
Self fictitiously limiting itself to this or that individual
mind} every individual mind being, equally with its
successive environments, an emanation of the cosmical
illusion. He that sees through the illusion the Self
within his mind, enters into the fulness of undifferenced
beatitude. He has every form of happiness at one
and the same moment, not a succession of pleasures
through this or that avenue of sense; such pleasures
are mere products of the retributive fatality that pro-
longs the migration of the soul. The highest aim of
all is to pass beyond such experiences to the further
shore of union with Brabman, the fulness of bliss; to
refund the personality of the migrating soul into the
impersonality of the Self exempt from the experiences
of metempsychosis, The aspirant to release from misery
must learn that he and all other individuals are but par-
ticular and local manifestations of the universal soul;
and that the universal soul, the Jagadatman, is the one
and only Self veiled beneath the self-feigning world-
fiction; and thus conscious of a seeming twofold order
of subjects and objects. The world-fiction is made up
of the sum of pleasures, pains, and indolences, the three
primordia rerum of Indian cosmology. .As soon as he
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recognises his true nature he snall repossess’it, and on Crar. IIL
the ise of spiritual intuition the world of semblances mme soutisthe
shall dissolve and pass away. The soul is already the S butdss. -
characterless being, the pure thought, the undifferenced gt ™ te
bliss—how can it be said to regain it, to recover that

which it already is? It recovers it by seeing it, by
knowing it. In its everyday life the soul has lost

itself by identifying itself with what it is not, with

its temporal vestures, its fictitious envelopments.
Nrisimhasarasvatl teaches us that the soul seeking

to find itself in the impersonal unity of the Self, is

like a man looking for a necklace he thinks that he

has lost and suffers from the logs of, the necklace

being all the time about his neck. Terrified at the

miseries that await his soul in its migrations, he is

only trembling at his own shadow, for these miseries

- are unreal. His affliction ceases as soon as he learns

what he truly is; his fears cease as soon as he learns the
unreality of everything that only seems to be. To the

highest point of view won by abstraction pursued to

its last limit, the implication of the soul, and its re-

lease, in and from metempsychosis, are unreal, mere

figments of the cosmic fiction. To return to the text:—

“ Qut of this same Self the ether rose, frorn ether air, processton ot
from air fire, from fire water, from water earth, from '.;,h:nﬂs.ﬂﬁ'
earth plants, from plants food, from food the germ of ;"ut_o'::hﬂ'
life, from the germ of life man. This is man as made Engrsion
up of the extractive matter of food.”

Such are the five elements'in their progressive con-
cretion as they emanate from Brahman overspread with
Miayd. Ether comes first with its single property of
sound : it is the soniferous element, and in it all finite
things exist, From ether the atmosphere proceeds,
with the property of ether and with a superadded pro-
perty of its own, namely, tangibility. Thus air has two
properties. From air comes fire with the properties
of ether and air, sound and tangibility, and with a
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superadded property. of its own, namely, colour. . Thus
fire has three properties. From fire proceeds .. ater
with the propertles of etlier, air, and fire, and, with &
superadded property of its own, namely, taste, Thus
water has four properties. From water emanates earth
with the properties-of ether, air, fire, and water, and
with a superadded property of its own, namely, odour.
Thus earth has five properties. It is Brahman as illu-
sively overspread with Maya, that ananifests itself in
this progressive noncretion of the elements and of
elemental things; and it is into Brahman that by a
regressive process-of abstraction the whole series may

"be made to disappear. Man in his visible and earthly

body is made up of the materials of food. Man Lere

_ stands for the whole scale of animal life, 8 being: the

‘highest representative, and alone capable of 'the worship

of the.gods and the knowledge of the sole rea.hty that
is veiled benesth the world. The earthly body is the
first of the five vestures 6f the soul in order of ascent

bods. to the fontal essence : it is the nutrimentitious involu-

crum. Each lower is to 'be resolved into each higher
garment of the soul, by a progressive insight into the
fictitious nature of them all, till the aspirant passes
through the last, the so-called beatific vesture, to the
Self within. We are told that he is to strip every
wrapper off himself one by one, as he might: peel off
the*successive shells of a grain of rice. The several
portions of the outermost shell bf the soul, the earthly
body, are next described in grotesque similitude to the
parts of a bird :—

«Of thls, this head is the head, this right arm is the
right wing, this left. arm the left wing, this trunk is the
body, this nether part the tail, the prop. Therefore there
s this memorial verse: It is food that living creatures
spring from, all they that'dwell npon the earth, They
live by food, and at the last they pass into food again,
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for food is the earliest of creatures. Therefore food is Cmar. 1L
eal' - the panecea.” —
The body dies and restores its elements to the sarth,
out of which they Teappear in fresh vegetable forms,
to supply food again to animals and men—an Indmn
statement of the circulation of matter.
¢ See dying vegetables life sustain,
See life dissolving vegetate again :
A1l forms that perish other forms supply,
By turns we catch the vital breath and die ;—
Like bubbles, on the sea of matter borne,
They rise and break, and to that sea return.®

Food, Sankaracharya says, is called the panaces, ag
quenching the burning of the body,! that is, as repair-
ing the waste of the system. It is a standing rule of
Indian philosophy that everything passes back into
that out of which it came. The body came out of, was
made out of food, and it passes back into the form
of food. To proceed with the text. Every item of
knowledge s promised its proportionate reward, and
80 we read :— -

“They that meditate upon food as Brahman-obtain
all kinds of food. For food is the earliest of created
things, and it-is called the panacea. From food all
creatures are born, and after birth'they grow by food.

It is eaten by them, and it eats them, and therefore it.
is called food.”

Animals are said to be eaten by food, in one of the Fithin the
rude metaphors so frequent in the Upanishads, becanse f the lnviubie
the elements of their bodies after dissolution enter into clothes the
the forms of vegetable life. The aspirant.is now sup- nn‘:llhm
posed to have seen into the unreality of the food-made “**
body, and to have made it to disappear by an effort of
abstraction, 'He is now called upon to dissolve the
vesture next within, the so-called vesture of the vital

Py . Yeharddh 4 .
BRTVEPTAT " (3 annam

uehyae,
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cmr. 1L airs. This vesture is invisible, and one of the three
—  factors of the invisible migrating body, the tentous
involucrum, the other two being the sensorial gnd the
-cognitional vestures. The body has been got rid of,
the vesture of vital airs must next be put awvay.
The sooond. “Within this same body made of the extractive
vesture of the Matter of food, there is another and interior body, made
lsi®  of the vital airs, and with that the outer body i8 filled
up. This interior body is also in the shape of man,
fashioned after the human shape of the outer body.
Of this interior body the breath is the head, the per-
vading air is the right wing, the descending air is
the left wing, ether is the trunk, and earth is'the tail,
the prop. Therefore there is this memorial verse:
It is "breath that gods breathe, and men, and cattle,
for the breath is the life of living things, Therefore it
is called the life of all. They that meditate upon
breath as Brahmen live the full life of man., This
body of vital air is embodied within the food-made
bedy.”
Ariimals, and men, and gods live in the outer body
by virtue of an inner body made of the breath of life.
To this inner body there is another, the sensorial body,
which fills it up; to that another, the ocognitional; to
that another, the beatific. They are all alike permeated
and animated by the universal Self, their true being,
everlasting, -unchanging, beyond the five vestures.
Meditation upon the vesture of vital air is rewarded
with length of life, according to the maxim that the
votary is assimilated to that manifestation under which
he meditates upon the Self. This second wrapper being
opened and laid aside by meditative abstraction, the
sage proceeds to the third or sensorial vesture of his
soul,
Thethirdves  * Within this same body of the airs of life there is
turo, the ves another inner body made of the common sensory, and
oo™ \yith this the vesture of the vital airs is filled. This
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also is in the shape of man, fashioned after the human
shap of the vesture of vitel airs. Of this sensorial
body the Yajush is the head, the Rik is the right wing,
the Saman the left wing, the Brahmanas the trunk,
and the Atharviingirasa the tail, the prop, Therefore
there is this memorial verse: From which words turn
back with the thinking faculty, not reaching it; he
thdt knows the bliss of the Self is for ever free from
fear. This sensorial body is embodied in the body of
vital airs.”

After stripping off this wrapper in his quest of the
reality hidden within, the aspirant proceeds to the
fourth vesture of the migrating soul, its garment of in-
tellect or cognition.

Cusp. 1T

“ Within this same sensorial body there is another e tourth’

interior boedy, the cognitional body, and with this the wental

n, the

sensorial body is ﬁlled This also is in the shape of v..m”nf’m

man, fashioned after the human shape of the sensorial
vesture. Of this cognitional body faith is the head,
justice the right wing, truth the left wing, ecstasy the
trunk, the intellect the tail, the prop. Therefore there
is this memorial verse: It is knowledge that lays out
the sacrifice and performs the rites, All the gods
meditate upon knowledge as the earliest mauifestation
of the Self. If a man learn that knowledge is the Self,
and swerves not from that, he has fruition of all desires
after leaving his imperfections in the body. This same
cognitional vesture is embodied in the sensorial body.”
The aspirant, after laying aside the first wrapper, is
free from the body ; after laying aside the second, third,
and fourth, he is free from the invisible hody, the tenuous
wm, whith clothes the soul in its migration
from body to body. Passing beyond the.visible and
the invisible body, he arrives at the last vesture of the
spirit, the beatific involuerum, that clothes the sleeping
but undreaming soul.
* Within this same cognitional body there is another,
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Cmar. IIL an inner body, the blissful body, ‘and with this the
The it ma cognitional body is filled. This also is in the shape of
vestare, the Ian, fashioned after the h shape of the oorrmtmnnl
Jostmre of body Of this blissful vesture tenderness is the bead,
s oot » jOy i3 the right wing, rejoicing the left wing, bliss the
trosaiathe trunk, and Brahman is the tail, the prop. Therefore
loss there is this memorial verse: If a man think-that the

Self is not, he becomes.as if he were not: if he knows
that the Self 1s, then they know that he is indesd.
This same blissful vesture. is embodied in the cogni-
tional body.”

This blissful vesture of the soul reposing in dreamless
sleep is not Brahman, but it has Brahman beneath it
as its prop or basis. In this vesture the soul that
sleeps without dreaming is for the time at ore with
Brohman, and all the duality projected byeillusion is
for the time at an end in the pure unity of the Self.
This is the last vesture to be laid aside in order to
reach tha ultimate truth within.

So far the doctrine of the five vestures of the
migrating soul! has been propounded in the text of
this Upanishad. A similar tenet makes its appearance
in the philosophy of the neo-Platonists. Thus Proclus
teaches that even before it comes into the world the
soul must have animated a body, just as the dsmons-
and deities are embodied souls. This body is imma-
terial and ethersal, and emanates, like the soul itself]
out. of the Demiurgus. Proclus places between this
immaterial body and “he earthly body a series of other
inwoluera, which come with it into the world, clothe it
after death, and accompany it in its migrations so long
as it reruains in the phenomenal order of things.

The Brahmanandavalll proceeds to represent the
disciple a&s asking his teacher who it is.that is to
attain to re-union with the one and only Self, The
emanation of elements and elemental things from

) 1 Panchakoshavidyd. Tt
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Brahman and Maya, and the five wrappers of the.soul,

 are matters-that rclate to the ordinary man and to the
sdge alika: is the, re-union with the. fontal essenve open
to. both alike? The text proceeds:—

« After this arise the'questions: Does » man without
knowledge go after death to that véritable world ? or is
it only-he that has knowledge, that has fruition of thaf
veritable world ?” |

The:sequel of the Upanishad is the reply to these

questions, It is he only that surmounts the general"

illusion and sees the Self within by spiritual intunition,
thas shall pass into the Self nefer to return. The
text firsh ‘speaks of the creation of the worid at the
opuning of each #on in the infinite series.of ‘sons, by
the fictitiously-conditioned Brahman,! the dosmic soul,
or Archimagus.

oy 1.

“He desired : Let me become many, let me pass into Brihmgn bor
plurality, He performed self-torture, and having per- o pase os
formed that self-torture, projected out of himself all Jumiw %

this.world, whatever is.”

The notion of the creative action of the Demiurgus
here exhibited, is the same as that in the NasadTyasiikta,
Rigveda, x. 129, presented to the reader in the first
chapter of this work. As the Indian scholiasts say
that the words, “ It was not entity, nor. was it non.
entity,” in that hymn refer to May3, so they also hold
that “ the one'that was void, covered with nothingness,”
which # developed itself by the power of self-torture’
is Brahman in its earliest manifestation, thé illusory
creator, or Demiurgus, or soul of the universe. Tlie
passing of Brahman into the fictitious plurality of
‘the phenomenal world, is frequently spoken of in the
Upanishads: as the self-explication of Brahmah under

¥ We must be cautfous not to  Brah floti iatod
refor. what .{s predicablo only of with Miy#i, and th\u ‘the fiotitious
Tiearn to Brahman per se. Iévara,  creator of the fictitious world,
the Demiurgus or Archimagus, i»

F
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pames and colours, that is to say, its manifestation
under visible and nameable aspects? Brabm u, the
one and only Self, when mirrored upon Maya, the
world-fiction, is that out of which the world ‘ema-
nates? The desires of this Demiurgus are the emana-
tions ot the world.fiction® *“His self-torture is a
figurative expression for his prevision of the world that
is to be; and after this prevision he projects ouf of
himiself the world as it is to be eéxperiénced by migrat-
ing souls, waking, dreaming, or in dreamless sleep, in
space and time, in name and colour,—a world that is
suitable to the residuary influence of the works of
those souls in the last ®on.” For it must always be
remembered that the series of worlds is without begin-
ning, and that every genesis is a palingenesia. To
proceed with the text:—

“«“Having evolved that world, he entered into it, and
having entered it, he became the limited and the un-
limited, the definite and the indefinite, the receptacle
and not the receptacle, the living and the lifeless, the
true and the false; he became the true, for whatever is
they call the true. Therefore there is this memorial
verse: Non-existent was this in the beginning, from
that the existent proceeded. That made itself, and
therefore it is called self-made or holy.! He is taste,
for on receiving taste a man becomes blissful. For
who could live, who.could breathe if in this ether there
were not bliss? For he gives bliss; for when a man
finds a safe footing in this invisible, incorporeal, unde-
finable, ultimate principle, he arrives beyond all fear;
but when he admits even the smallest difference in
that principle, fear comes upon him. That very prin-
ciple is a fear to the sage that views such difference.
Accordingly there is this memorial verse: In awe of

1 Ndmardpavyakarana. 3 Sankarchirya’s Commentary
3 Mayaprativimbitam  brakme  ou the Taittiriya Upanishad.
jagatah kiranam, Anandagiri, 4 Sukrita.
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this the wind blows, in awe of this the sun rises; in Omar. 1m1.
awe  nis speed Agni and Indra, and the Death-god
speeds pesides those other four.”
" THe universal soul enters into the ether in the heart
of every living thing, and there lodges in fictit" us limi-
tation to each individual mind, like the ether one and
undivided in every jar and other hollow -thing, or like
the one sun reflacted upon every piece of water. Thus
lodged, it is many in the many that see, that hear, that
think, that know. It is the life of all. In saying that
this was non-existent in the beginning, the text does
not deny that Brahman existed in the beginning, but
only that it existed in the fictitious modes of the
phentasmagoric world. The text now presents the
scale of beatitudes in human and divine embodiments,
through which the migrating sonl may remount on its
passage to the fontal unity of Self.
“There is the following cumputation of beatitude: gq e ot
Let there be a youth, n good youth, versed in the Veda, hettinues

that m
an able teacher, hale and strong, and let the whole 2scuded by

he nnge.
earth, full of wealth, belong to him. This is mm‘ v
human bliss. A hundred of these human beatitudes
are the one bliss of the man that has become.a Gand-
harva, and also of » sage lenrned in the Veda and un-
stricken with desire, A hundred of these beatitudes
of the man that has become o Gandharva, are the onc
bliss of tho divine Gandharves, and nlso of a sage
learned in the Veda and uunstricken with desire. A
hundred of these heatitudes of the divine Gandhar-
vas, are tha one bliss of tho forefuthors of the tribes
in their long-lasting aphere, and also of a sage learned
in the Veda and uunstricken with desire. A hundred
of thesa beatitudes of the forefathurs in thew long-
lasting sphere, are the one bliss of those born as gods
in the sphere of the gods, and also of a sage learned in
the Veda and uustricken with desire. A hundred of
these heatitudes of those born as gods in the sphere of
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. the:gods, is the one bliss of those that have bezome

gods, having gone to the gods by means of Sactifice,
and also of a sage learned in the Veda end unstricken.
with'desire. A hundred of these beatitudes of+fhose
that have becomé gods, is one bliss of the gods them-
selves, and ‘also of a sage learned in the Veda and
unstricken with desire, A hundred of these beati-
tudes of the gods is the one bliss of Indra, arid also of
a-dage learned in the Veda and unstricken with desire,
A hundred of these beatitudes of Indra is the one bliss
of Brihaspati}! and also of a gage learned in the Veda
and unsftricken with dgsire, A hundred of these beati-
tudes of Brihaspati is the one bliss-of. Prajapati,? and
also of a sage learned in the Veda and unstricken with
desire.. A hundred of these beatitudes of Prajapati is
the one bliss of Brahma,? and also of the sage learned in
the'Veda end unstricken with desire. It is the same
universal soul4 that is in the soul and that is in the sun.

“He that knows this turns his back upon the world,
passes through. this food-made body, passes throughi
this body of the vital airs, passes through this sensorial
body, passes through this cognitional body, and passes
through this beatific body. Therefore there is this
memorial verse: It is the Self from which words turn
back with the mind, not reaching it; he that knows
the bliss of the Self no longer fears anything. He is
1o longer jertured with the thought, What good thing
have I left undone, what evil have I done? When he

* knows this, these two, the good and the evil, strengthen

his spjrit, for both are only Self® These two only
strengthen his spirit when he knows this. Such is the
mystio doctrine,”

1 The spiritual teacher of the 8 That is, tho good and the evil
things thn.t be has dove are now
* Pn,npm is_the same as Pu- seen by him to have ‘been only
rushs, Virfj, or Vail of the
3 Brahma is Hiranyagarbha, one and only Self. .,

¢. The Demiurgus.
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The aspirant on his way to liberation passes through omae. 1it.
and beyond all finite and local phases of bliss, into the
pure, undifferenced beatitude, in which there is no
longer the distinction of subject and object. He enters
into the beatitude beyond duality; and good and evil
for him have lost their sting, the power of .giving rise
to the miseries of fresh embodiments, The Bhriguvallt
opens dnd closes with the same invocation as that pre-

. -fixed to the Brahmanandavalll. It trcats of sel-torture
#nd of meditation on the five wrappers of .the soul, as
subsidiary to the knowledge of Brahman.

“Hari: OM. May he preserve us both, may he The Burim.
reward us both. May we put forth our strength io- s "“"ﬂ"’ g
gether, and may what we recite be efficacious, May i‘:‘{ﬁ.‘.‘q’ ud.
we never feel Anmity against-each other. OM. Peace,
peace, peace.

“ Bhrigu, 'the son of Varuna, approached his. father
and said, Sir, teach me about Brahman. His father
said this to him: Food, bredth, eye, ear, the thinkiug
organ, speech.”.

Varuna is eaid to be here enumerating the several
avenues to the knowledge of Brahman, these being
food, .., the outer body, the breath within, and within
that the organs of sense and motion, which belong to
the cognitional and sensorial vestures of the soul.

“ And again he said to him: Seek to know that out; Eiest ston t0
of which these living things come forth, by which they of Bralimas. s
live when they have come forth, and into which vhey l.n-dy ™ B
pass egain and re-enter: that is Brahman. Bhpigu prac- ™™
tised self—supprusslon and upon performing it perceived
that food is Brahman, in that all these living things
arise from food, live by food when they have arisen,
and pass back into and re-enter food.

"« After learning this he came again to Lis father goond e,
Varupa and said, Su', teach me about: Brahmen. He srbam ™
said to him, Seek' to know Brahman by self-suppres-

sion: self-suppression is Brahman. He practised self-



Caar. 111,

Third step.
The comison
nongory
Brahman.

Fourth ""f'
The inind is
Brahman.

Flfth stop.
'Ihe bliss of
dreamless
sleop is Brah-
man.

86 ‘THE PHILOSOPHY

suppression, and vpon performing it perceived that
vitel air is Brahman, inasmuch as ali these living
things proceed from vital air, live by vital air, and
pass back and re-enter vital air.”

The self-torture! or self-suppression prescribed as
introductory to the knowledge of Brahman, is a pro-
longed effort to annul the individual consciousness, to
put away sense and thought, desire and will. It con-
sists in the fixation of the muscles, the senses, and the
intellect, with a view to riveting the senses and the
thought upon one single object.

“Upon learning this he again came to his father
Varuna and said, Sir, teach me about Bruhman, He
said to him, Seek the knowledge of Brahman by self-
suppression : seif-suppression is Brahman. He prac-
tised self-suppression, and on practising it learned that
the common sensory is Brahman, inasmuch as all these
living things issue out of, live by, and return into the
common sensory.

“ After learning this he again came to his father
Varupa and said, Sir, teach me about Brahman. He
said to him, Seek the knowledge of Brahman by self-
suppression ; self-suppression is Brahman. He prac-
tised self-suppression, and on practising it perceived that
cognition is Brahman, inasmuch as all these living things
issue out of cognition, live by it, and pass back into it.

“Upon legrning this he again came to his father
Varypa and said, Sir, teach me about Brahinun. He
said 'to him, Seek the knowledge of Brahman by self-
suppression : self-suppression is Brahman. He prae-
tised self-suppression, and on practising it perceived
that bliss is Brahman, inasmuch as all these living
things issue out of bliss, live upon it, pass back into it.
This is the science that Varuna imparted and Bhrigu
received, a science made perfect in the supreme ether

! Tapas. Tach cha tapo vahydn-  chendpiydn@m chaikdgryam para-
talkaranasamadhdnam, manasas  mam tapak, Sankarichiirya,
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in the heart. He that knows this is made perfect; he cgar. 1L
beco rich in food, an eater of food; he becomes
great in offspring, in flocks and herds, and spiritual
powet ; he becomes great in fame. Lét him never find
fault with food: that is his observance. The vital air
is food. The body i$ the eater of that food. . The Outwnrd o
body is based on vital air, and vital air is based on thé tn thamadlh!:hlg
body, and thus food is based on food, He that knows T et
this food based on food is made perfect; he becomes
rich in food, an-eater of food; he becomes rich in
offspring, ‘ﬂocks and herds, and apiritual power; he
becomes great in fame.
«Yet him never desplse food: that is his observance.
‘Water is food, light is the eater of that food. Light is
based on water, and water is based on light, and thus
food is based on food. He that knows this food based
on food is made perfect; he becomes rich in food, an
eater of food; he beeomes rich in offspring, flocks and
herds, and spiritual power, and rich in fame,
“Let bim make much of food : that is his observance,
Earth is food, ether is the eater of that food. Ether is
based on earth, and earth is based on ether, and thus
food is based on food. He that knows this food based
on food is made perfect; he becomes rich in food, an
eater of food; he becomes rich in offspring, in flocks
and herds, and spiritual power, and rich in fame.
“Let hirn forbid no man to enter his house:. that is
his observance. Let him then store up food in what-
ever way he can. They tell him that comes to the
house that his food is ready. If the food is given at
omce, it shall be given at once to the giver; if it be
given later, it shall be given later to the giver; if it be
given only at the last, it shall be given only at the last
to the giver.
« Let Brahman be meditated on as that which is Holsto medlr
preservative in speech, as that which is acquisitive and Tesioun sants

fentations of
preservative in the ascending and descending vital airs, Brabman.
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. a8 ‘work in the hands, as locomotion in the feet. Ttese

are the meditations on the Self in man, . Now. for its®
manifestations in the gods. It is fertility in the rain,
mightiness in lightning, It is wealth in flocks and
herds; in the sters it'is light. It is offspring, immor-
tality, beatitude. In the ether it is all that -is.. Let'
him meditate upon Brahiman as the basis of all that is,
and he shall be.firmly based. Let him meditate upon
it ag greatness, and he shall become great. * Let him
meditate upon it as thought, and he shall become a
thinker, Let him meditate upon it as that which
overawes, and the things that he desires shall bow
before him. Let him meditate upon it as powerful,
and he shall'become powerful: Let him meditate upon
it as that into which divine things die away, and his
enemies and rivals shall perish, and his brather’s sons,
if they displease him, shall die. It is the same uni-
versal spirit that is in the soul and that is in the sun.
« He that kinows this turns his back upon the world,
passes through this food-made body, passes through
this body of the vital airs, passes through this sensorial
body, passes through this cognitional body, apd passes

; through this beatific body. Expatiating through these

worlds, with food at will, and taking shapes at will, he
is ever singing this song of universal umty: O wonder-
ful, wonderful, wonderful. I am food, I am food, I
am food; I am the eater, I am the eater, I am the
eater; I am the transmuter of food into the eater, I
am the transmuter of food into the eater, I am the
transmuter of food into the eater. I am the first-born
of creation, garlier than the gods, the navel of immor-
tality? He that gives me keeps me. I am the food
that eats the eater. I stand above every world, with
light as of the sun. He that knows this.is all this,
Such is the mystic doctrine.

“Hari. OM. May he preserve us both, may he re-

1 Hirapyagarbha.
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ward us both. May we put forth our strength together, oaar. 1w
and y what we recite be efficacious. May we never

feel enwity against each other. OM. Peace, pedce,

peace.”

In this song of universal unity the sage finds that he
is one with every manifestation of Brahman, from the
visible elemental things of the world of sense up to the
divine emanations Purusha, Hiranyagarbha, and Iévara;
one also with the underlying reality, the one and only
Self. At this stage he is said to possess magical powers;
he can range at will from this world through the several
worlds of the deities, and assume what shapes he
pleases. A trace of illusion! adheres to him at times,
sothat he still sees the semUlances of duality; he knows
himself to be the Self that is in all things, and finds
that he possesses the wonder-working powers of the
Yogin or ecstatic seer; he can take upon himself any
shape, visible or invisible, from the least to the greatest,
and go where he chooses among the worlds of men and
gods, and is said figuratively to enjoy every form of
pleasure at one and the same moment. Thaumaturgy
is the gift of ecstasy. The epithets that Archer Butler
bestows upon the philosophy of Proclus are applicable
to the philosophy of ancient India. It is sublime and
it is puerile. It is marked at once by sagacity and by
poverty, by daring independence and by grovelling
superstition,

In the view of the Indian schoolmen, the greatest of The groat ext,
all th- texts of the U"panishads is the text That art
thou, in tne sixth Prapathaka®? of the Chhindogya
Upanishad. This is pre-eminently the Mahavakya, the
supreme erouncement. It is on the comprehension of
this text that spiritual intuition® or ecstatic vision rises
in the purified intelligence of the aspirant to extrication
from - metempsychosis. This text is the burden of the
instruction given by Aruni to his son, the pedantic and

1 Anandagiri in loco. 2 Lecture, 3 Samyagdaréana.
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Caar, M1, vpinionated Svetakety, already mentioned in the second

“'llh ﬂh!'agu

i
vitaketr,
ek,

plnhm

Allegory of

chaptet of this work.

" Rooted iti the existent darv all these oreated things,
built tipon the teal, based upon the real, It has been
sald already how these divine elements heat, water,
éarth, in man ate threefold! When a man is dying,
his speech passes into his inner sensory, his inner sen-
sory into his vital breath, his vital breath into heat, his
heat into the supreme divinity., All this world is ani-
mated by the supersensible. This is real, this is Self.
THAT Arr THOU, Svetaketu, Hearing this, Svetaketu
spoke again: Teach me further, holy sir. Be it 80, my
son, he replied.

“ As bees make honey, gathering into one mass, into

ﬁl:.o::ﬁdib- unity, the sweet juices of various plants; as those

juices cannot distinguish themselves the on¥ from the
other, as the juices of this plant and that: so all these
creatures, though they are one in the real, know not
that.they are one in the real. What they are severally
-in-this life, lion, or wolf, or boar, or worm, or moth, or
gnat, or musquito, that they become again and again.
All this world is animated by the supersensible. This
is real, this is Self. THAT ART THOU, Svetaketu. He
said again: Teach me further, sir. Be it so, my son,
be replied.

Allegory of “These rivers flow east and west, they are drawn
© rivers and L A .
the sea. irom the sea east and west, and flow into the sea again.®

They become sea and only sea. They know not there
that one is this river and another that, And so with
all these living things, They comme out of the real, and
do not know that they come out of it, and therefore they

1 The threefold nature of the 2 U They are drawt up from the
elements, as taught in the Ohban-  mes Into the clouds, fall again In
dog{l, 1s said by the scholissts tu  the form of rain, and in the shape
imply the foller doctrite of quin-  of the Gunges and other rivers
tuplication, ot the fivefold succer-  flow back into the sen, and be.
sive comatetion of the elements oothe ome with it sgain,”—San.
aiready described in this chapter.  karachiiryn in loco,
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become in this life, as it may be, lion, or wolf, or boar, Ouar. IIL
or worm, or moth, or gnat, or musquito. All this world

is animatod by the supersensible. That is real, that. is

Self, ' TRAT ART THOU, Svetaketu. He said again:

Teach me further, sir. Be it 8o, my son, said Arupi.

“Here is a great tree. If a man strike the root, it still an
lives, and its sap exudes. If he strike it in the trunk, it its atoriaing
still lives, and its sap exudes. Ifhe strike it at the top, it e
still lives, and its sap exudes., This tree, permeated by
the living soul, stands still imbibing, still luxuriant.!

If the living soul forsake one of its branches, that
branch dries up: if it forsake a second branch, that
branch dries up: if it forsake a third branch, that
branch dries up: if it forsake the whole tree, the whole
tree dries up. Know this, my son, seid Arupi, In-
formed as it is by the living soul, it is this body that
dies, the soul dies not. All this world is animated by
the supersensible. That is real, that is Self. THAT ART
THOU, Svetaketu. Hereupon Svetaketu spoke again:
Teach me further, holy sir. Be it so, my son, said Arugi.

“Take & fig from the holy fig-tree. Here it is, sir, Allegory of
said he. Break it open. It is broken open, sir. What the holy f-
dost thou see in it? These little seeds, sir. Break
open one of them. It is broken open, sir. What dost
thou see in it ? N"othing. His father said : From this,
so small that thou canst not see it, from this minute-
ness the great holy fig-tree grows up. Believe, my son,
that all this world is animated by the supersensible.

That is real, that is Self. THAT ART THOU, Svetaketu.
He said again: Teach me further, sir. Be it o, my son,
said Aruni,

“Take this lump of salt, and throw it into some Allegory of
water, and come to me again to-morrow. Svetaketu wetn
did so. His father said: Tuke out the lump of salt
thou threwest into the water yesterday evening. He

! The tree is the body, the body, These are vitalised by the
branches the constituents of the indwelling soul.
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looked for at, but could not find it, for it was dissolved.
His father told him to sip some water from the.surface.
‘What is it like? Itis salt, he answered. Taste it fur-
ther down: what is it like? It is salt. Taste it from
the bottom: what is it like? It is salt. Now thou
hast tasted it, come to me, said Arani. Svetaketu
came and said: It remains always as it is. His father
said: The salt is still there, though thou seest it not.
All this world is animated by the supersensible. That
is real, that is Self. THAT ART THOU, Sveteketu. So

vetaketu said again : Teach me further, sir. Be it so,
my son, he replied.

“A bighwayman leaves a wayfarer from Kandahar
blindfold in a desolate waste he has brought him to.
The wayfarer brought blindfold into the waste and left
there, knows not what is east, what is north, and what
is south, and cries aloud for guidance. Some passer-by -
unties his hands and unbinds his eyes, and tells him,
Yonder is the way to Kandahar, walk on in that direc-
tion. The man proceeds, asking for village after village,
and is instructed and informed until he reaches Kan-
dahér. Even in this way it is that in this life a man
that has a spiritual teacher knows the Self. He is'de-
layed only till such time as he pass away.! All this
world is animated by the supersensible. That is real,
that is Self. THAT ART THOU, Svetaketu. Then Sveta-
kett said again: Teach me further, sir. Be it s0, my
son, he replied.

“His relatives come round the dying man and ask,
Dost thou know me ? dost thou know me? He recog-
nises them s0 long as his voice passes not away into his
thought, his thought into his breath, his breath into his
vital warmth, his warmth into the supreme divinity.
But when his voice has passéd away into thought, his

1 The sage liberated and yet him, to moke his personality pass

living, the jivanmulta, has fo wnit ~ sway for ever. into the imperson-
only till his body fails away from  ality of the one and only Self,
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thought into breath, his breath into warmth, his warmth case, 111,
into the supreme divinity, then at last he ceeses to
know them.  All this world ix animated by the super-
Bensible, That is real, that is Self, THAT AR? THOU,
Svetaketu, After this §vetaketu spoke yet once again:
Teach me further, holy sir. Be it so, my son, “eaid
Aruyi,

“ ‘.l‘hey»brmn a man with his hands tied before the An
Raja, saying, He has carried something off, he bas et
committed theft. Heat the axe for him, If the man
is guilty of the deed, but falsifies himself, intending
falsehood, and screens himself with a lie, he lays hold
of the red-hot hatchet and is burnt, and thereupen is
put to death. If he is guiltless he tells the truth
about himself, and with true intent, clothing himself
with the fruth, he lays hold of the glowing hatchet
and is not burnt, and is not put to death. As he is not
burnt in that ordeal, so is the sage unhurt in the fiery
trial of metempsychosis. All this world is animated
by the supersensible, This is real, this is Self, THAT
ART THOU, Svetaketu”

THAT ART THOU.! The word THAT, in the first place, Scholustic ex-
denotes the totality of things in the whole, that is, the fx’fe.‘.'::f;;c.
world-fietion, the Demlurgus or universal soul, and the
characterless Self. These three fictitiously present
themselves in union; the universal soul and the fieti-
tious universe being penetrated and permeated by the
Self, as a red-hot lump of iron is penetrated and per-
meated by fire: The word THAT, in the second place,
points to the characterless Self apart from the fictitious
universal spirit, and the fictitious universe which over-
lies it.

The word THOU, in the first place, denotes the totality
of things in the parts, that is, the various portions of the
world-fiction, the various individual minds or migrat-
ing souls to which these portions are allotted, and the

1 This explanation is taken from Nyisiwo} ’s Subodhi;

ery
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characterless Self. These three also fictitiously present
themselves in union; the various phases of the world-
fiction and the various migrating souls being penetrated
and permeated by the Self as a lump of iron by fire.
The word THOU, in the second place, points to the
characterless Self, the pure bliss, that underlies the
various phases of the world-fiction and the various
migrating souls.

The sense of the text is therefore this: the individual
soul is one with the universal soul, and the universal
soul is one with the one and only Self. It is of this
Self, throtigh the operancy of the world-fietion, that all
individual things and persons are the fictitious parts:—

“ Not all parts like, but all alike informed
With radiant light, as glowing iron with fire,
The differences that mark off thing from thing snd
soul from soul are false, and shall pass away; the

spiritual unity that pervades and unifies them is true,
and shall abide for ever.
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CHAPTER 1V.
THE MUNDAKA UPANISHAD,

* All are but parta of onse stupendous whole,
Whose body nature is, and God the soul :
That changed through all, snd yet in all the smne,
Great in the earth as in the sthereal frams,
‘Warma in the sun, refreshes in the breeze,
Glows in the stars, and blossoms in the trees ;
Lives thyough all life, extends through all extens;
Bpreads undivided, operates unspent ;
Bfeathes in our soul, informs our martal part,
As full, as perfect, In a huir as heart ;
As full, 8s perfect, in vile man that mourns
As the rapt geraph that adores and burns :
To him no high, no low, no great, no small §
He fills, he houndy, cannects and equals all."—P'ore.

* And this deep power in which we exist, snd whose beatitude g all
acoeasible to us, ia not only self-sufficing and perfect in cvery bour, but
the act of seeing end the thing seen, the seer and the spectacle, the sub.
Jett and the object, are one.  We see the world piece by piece, as the sun,
the moon, the animal, the tree ; but the whole, of which these are the
shining parts, is the sonl, From within or fram behind a light shinoy
thraugh us upon things, and makes us aware that we are nothing, byt
the light is all.”—JugrsaN,

IT is said in a Vedic text that every Brihman? comes Cuae. IV.
into the world bringing with him three debts. - These are The roiigion

his debts to the Rishis of sacred studentship, that e She g o
mey learn the primitive hymns by heart, and become fjsctme
ghle himaelf to teach them te pupils of his awn to ensure fi erarar
their perpatual transmission ; his debt of sacrifice to the

gods; and his debt to the Pitris or forefathers of the

} .Idya{m!m vai brakmanas irib- rishibhyo, yajiiena dercbhyah, pra- .
iy pigavdn jayate brakmacharyena.  jaya pityibhyah. .
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Cmar. IV, tribes, of sons to offer the food and water to fheir
- deceased father and to their progenitors. The pavment
of these debts is incumbent on those living in the world ;
and they must fulfil every prescriptive usagé, and live
in obedieuce to the religion of tradition and hturgic
rites, Worship with its proper ritual is binding upon
the multitude, and has its fruit-in raising the wor~
shipper to higher embodiments, or procuring.for him
a sojourn in a pargdise of the deities. This religion
belongs therefore to the world of fictions and semblances,
to the phantasmagoric world of migrating souls and
their spheres of recompense; and has its reality only
for the unpurified and unawakened spirit, for whom
it is true that the miseries of metempsychosis are real
enongh,, These immemorial rites and ordinances have
their place; they are the religion of the many, and if
followed with the understanding of their mystic import,
and a knowledge of the deities invoked, may elevate
the worshipper to the paradise of Brahma. This under-
standing and this knowledge are the “inferior science,”
apard vidyd. The worship of the deities and the ances-
tral usages, however, bear also a higher fruit. The
aspirant to extrication from metempsychosis may prac-
tise them with a sole view to the purification of his intel-
lect for the reception of higher truth. He turns his back
upon the world, and upon the religion of the world
and all its promises. He wishes for no higher form of
life, for every form of life is hateful; he wishes for no
paradise, for the pleasures of every paradise are tainted
Thereliglon  80d fugitive. The religion of usages and liturgic rites
longathe i & mode of activity, and, like every other mode of
thasoul, action, tends to misery. Activity is the root of pain,
for 80 long as a living being acts 8o long must he receive
the award of his good and evil works, in body after
body, in ®on after son. The aspirant has already
learnt, imperfectly as he may have realised it, that to
the true point of view taught by the recluses in the
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jungle, the religion of rites and of immemorial usages, Cwe. IV
the sgerifices, and the gods sacrificed to, are aliké un- = =
real; for the sage'made perfect they have no existence.

Thero is no truth in things many, in things finite;

no truth ‘where the thinker is other than ‘the things

around him, A Vedic text says that he that medi-

tates upon any deity as a being other than himself

has a0 kuowledge, and is a mere victim to the gods.

As soon as a man. turns his back on every form of

lifo, and aspires to escape from all further embodi-

ment, ke is free from the debt' of sacrifice to the

dejties, and the debt of progemy to the forefathers of

the tribes. He may, if he will, leave these debts

unpaid, and proceed-at once from sacred studentship to
meditation and self-discipline in the jungle. After his
initiation irto the Veda, the path of abnegation and
knowledge is at orice open to him. As there is 10 e religtonot .
truth in the many, all truth is in the one; and this Hemms s
one that alone is is the Self, the inmost essence of all frthermism
things, that vivifies all sentiencies and permeates all

things, from a tuft of grass up to the highest god, up to

Brahma himself, This is the pure bliss, and it dwells

within the heart of every creature, and to see this and

to become one with it for ever is the highest end of
aspiration. It is to be reached only by a never-failing

inertion and a never-failing abstraction, by a rigid and
insénsible posture, by apathy, vacuity, and ecstasy, To

see it, to become one with it, to melt away his per-

sonality into its impersonality, & man must renounce

all ties, must repair to the solitude of the forest, must

crush evéry desire, and check every feeling and thought,

till his mind be fitted to reflect the pure light of undif-

ferenced being, to be ifradiated with, till it pass away

1nto, “the light of lights beyond the darkness.” In the

course of this procedure the cosmic fiction gradually
vapishes, and the Self shines forth as the sun shines

out slowly as the clouds disperse. There is thus a
G
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higher religion for the few, to which the religion of the
many is only the first step of preliminary purifi tion.
This higher religion, the knowledge of the Self, is the
superior science, the pard vidyd. The sacrifices, and
the deitjes sacrificed to, and the recompenses, have &
relative reality to the unawakened multitude, They
have no reality to the already purified aspirant to
liberation from metsmpsychosis; he refuses Teality to
everything but the one and only resl, and renounces all
things that he may find.that one and only real, the Self
within. His only business is with the spiritual intuition,
Such is the subsumption of karmavidys, the knowledge
of rites, under brahmavidyd, the knowledge of the Self;
and such is the absorption of the religion of usages
into the religion of ecstatic union. The inferjor science
is a dharmafifiasa, or investigation of th several re-
wards of the various prescriptive sacra; the superior

is o brakmajfijndsd, or investigation of the fontal
spiritual essence, Brahman.

The knowledge of the Self or Brahman is not a pri-
vate and personal thing, or attainable by un excreiss of
the individua! intellect. It is everywhere taught in tho
Upanishads that it was revesled by this or that god or
other semi-divine teacher, and handed down through a
guccession of authorised exponents.! 1t is only from
one of these accredited teachers that the knowledge of
the Self is to be had ; as we have nlready read, “ A man
that has a spirityal teacher knows the Self,” All teach-
ing that iy out of accordance with the traditionary ex-
position of the Upanishads, is individual asseriion and
exercise of merely human ingenuity.?

* These things premised, and with the information given
in the preceding chapters, the reader is in a position tg
understand the Mundaka Upanishad. This is one bf
the Upanishads of the Atharvaveda, and one of the most

" Acharyaparampard, sampraddyaparanpard,
Svabuddhiparikalpita, uipr ",
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important documents of primitive Indian philosophy. Omar.IV.
Explauations will be given from time to time from the
traditional axposition of the scholiasts Sankaracharya

and Anandagiri, The text is as follows:—

L1 “Om Brahma was the first of the gods that Hw
emanated, the maker of the world, the upholder of the s Mupdsks,
spheres. He proclaimed the science of the Self, the ™
basis of a]l science, to his eldest son, Atharvan,

“ Atharvan in ancient days delivered to Angis that The sasesh
science of the Self which Brabma had proclaimed to him,
and Angis to Satyaviha the Bharadvija, and the Bharad-
vija transmitted the traditionary science to Angirasa,

“Saunaka the householder came reverently to Ap-
girasa and asked : Holy sage, what must be known that
all this universe may be known ?

“ Angirasa replied : Those that know the Veda say
that there are two sciences that are to be known, the
superior science and the inferior.

“ Of these, the inferior is the Rigveda, the Yajurveda,
the Simaveds, the Atharvaveda, and the instrumental
scienges, the phonetics, ritual, grammar, etymology,
metrics, and astronomy, The superior science iy that
by which the 1mperishable principle is attained to.

“That which is invisible, impalpable, without kin- To knaw the
drad, without calour, that which has neither eyes nar o psge
ears, neither hands nor feet, which is imperishable,
manifested in infinite vunety, present everywhere, and
whally auperseusxble,—thab is the changeless principle
that the wige behald as the arigin ef all things.

“The whole world issues ont of that 1mpermhahle Bimila of the
principle, like as a spider sping his thread ant of him-
gelt and draws it Lack into himself again, or as plants
g=ow up upon the earth, or as the hairs of thd head
and of the hedy issue out of the living man,”

Maya, the world-fiction, is, as has been already seen,
the body of Iévara, the Archimagus, the first and highest

of emanations,—the body w 1 things pro-
T\TWI oF
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ceed, the karapadarira. 1évara projects all things and
all migrating souls out of his body, and withdraws them
into it again at the close of each won, as the spider
extends its thread out of its body and draws it back
into it again. The simile of the spider ocours also in
the Brihadarapyake Upanishad. A curious misappre-

Hamegmistn, hension on the part of Hume; or rather of some inform-
ity

The Domi-

urgus and
the world-
fiction.

ant of Hume, is notewort.hy in reference to this image.
It is to be found in his Dialogues concerning Nntural
Religion :—* The -Brahmins assert that the world arose
from an infinite spider, who spun this whole complicated
mass from his bowels, and annihilates afterwards the
whole orany part of it, by absorbing it again and resolving
it into his own essence. Here is & species of cosmogony
which appears to us ridiculous; because a spider is a
little contemptible animal, whose operations we are
never likely to take for a model of the whole universe.
But still here is a new species of analogy even in our
globe. Apd were there a planet wholly inhabited by
spiders, this inference would then appear as natural
and irrefragable as that which in one planet ascribes
the origin of all things to design and intelligence.
‘Why an orderly system may not be spun irom the
belly as well as from the brain, it will be difficult to
give a satisfactory reason.” To return to the text:—

“Brahman begins to swell with fervid self-coercion,
Thence the aliment begins to unfold itself, and from that
aliment proceed Prana,the internal sensory.the elements,
the actions of living souls, and their perennial fruits

“This Brahman! Himl_iyagnrbha, and name and
colour, and food, issue forth out of that being that
knows all, that knows everything, whose self-coercion
is prevision.”

Here again we meet with the same idea as in the
Nasadiyasiikta and in the. Taittiriya Upanishad. The

! The szgunam brakma, or fa-  tion of Brahman and 5, the
balam brahma, the divine ‘emana.- ‘mdyopddhikam li»mlmm.m‘y
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one, the Self, Brahman in asdociation with Maya, omr.}v.
and hus already the creative Iévara,—that is to say,
Brahman in the first quasi-personal manifestation or
emanation as.the Demiurgus,—is said to engage in
self-torture,! self-suppression, or self- ion. This
self-torture of the Demiurgus is a meditation, a pre-

vision of the world that is to be. The “aliment”-is

the cosmical illusion, developing itself in such a way

that each migrating soul shall pass through successive

lives appropriate to the residuary influences of its
works in the last eon. Prana or Hiranyagarbha, the

spirit of dreaming sentiencies, emanates out of Iévara,

the all-knowing Demiurgus.. “ Name and colour” is.

a constant phrase of the Upanishads for the outward

world in its visible and ndmeable aspects. Food as

the material of the earthly body, is the latest mani-
festation of Brahman in the descending order of pro-
gressive concretion,

The text speaks, in the next place, of the matter of
the two sciences. The inferior science, it says, has to
do with metempsychosis, and with the usages and rites
on the fulfilment or neglect of which higher and lower
future states of life depend ;. the superiar science treats
of the knowledge of the Self as the means of releasing
the aspirant from further migration.

I 2. “This is the truth: The rites which the sages st uumk..
gaw in the Mantras were widely current in the Tre- *™°
tayuga or second age of the world, Perform them
regularly, you that wish for“rewards. This ig your
path to recompense in a higher embodiment.

“When the fire is kindled, and its blaze is fickering,
the sacrificer should throw the offering between the
two portions of sacrificial butter, throwing -it with
tath,

“1f the sacrifice upon the perpetual household fire

1 Tapas, in this verse translated . and at the same time with its usual
in accordance with its derivation, sense, as fervid self-coercion.
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Cuar. 1V, be not followed by the oblation at new-moon, by the

Tho rowards  full-moon rites, by the Chaturmasya, and' by th offer-

e ronacra i0g Of firet~fruits; if it be unfrequented with guests; or

aro tronslout if it be unaccompanied with the oblation to all the

i s ouok deities; or if it be presented with any error in the
form; the sacrificer forfeits the seven ascending worlds
of recompense,

* Fire has seven wavy tongues,—the black, the tetrific,
the thought-swift, the red, the purple, the scintillating,
and the tongue of every shape, divine.

«If a man offers his sacrifices while these tongues of
fire are flashing, and offers them in proper season, his
very sacrifices become the solar rays to lead him up to
the abode of the one lord of all the gods.

“The shining sacrifices bear the sacrificer upward
through the solar rays, crying, Come hither, come
hither; greeting him with kindly voice, and doing
honour to him, saying, This is your recompense, the
sacred sphere of Brahma.

“ But these sacrifices with their ritual and its eighteen
parts are frail boats indeed; and they that rejoice in
sacrifice as the best of things, in their infatuation shall
pass on again to decay and death.

“They that are infatuated, dwelling in the midst of
the illusion, wise in their own eyes, and learned in their
own conceit, are stricken with repeated plagues, and go
round and round, like blind men led by the blind.

“They are foolish, and living variously in this illu-
sion, think that, they have what they want: and since
they that trust in sacrifices are too greedy of higher
lives to learn the truth, they fall from paradise on the
expiry of their reward.

“In their infatuation they think that the revealed
rites and works for the public good are the best and
highest thing, and fail to find the other thing that is
higher and better still. When they have had their
reward in the body in some upper mansion in paradise
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they return to a human embodiment, or to a lower- life
tha: that of man,

“They among them that practise austerity and faith
in the forest, quiescent, versed in the knowledge of the
gods, and living upon alms,—these put away the stain
of good and evil works, and go after death to the sphere
of the imperishable deity, the abiding spirit, Hiranya-
garbha;

Quar. 1V,

# Surveying these spheres won by works, the secker He ot -
of Brahman should learn. to renounce all things, No foradited

uncreated sphere of being is to be gained by works.
Therefote he stould take fuel in his hsmds, and repair
to a sacred teacher, learned in the Veda, intent upon
the Self, that he may learn the uncreate.

“The spiritual guide, when he comes to him with
reverence, with a humble heart and with his senses re~
pressed, must truly expound to him the soience of the
Self, as he knows the undecaying spirit, the sole reality.”

The aspirant to extrication from metempsychosis
must turn his back upon every sphere of recompense,
even upon the paradise of the gods that is won by
sacrificial rites, and upon the paradise of Hiranyagarbha
or Brahmd, that is attained to by those that add to their
outward worship a knowledge of the deities and of the
import of the rites, These latter reside in the paradise
of Brahma till the close of the on. All these spheres
of fruition are transitory; they reproduce each other
like seed and plant; they are ‘empty and unsatisfying,
perishing like a reverie or dream, like the waters of a
mirage, like the bubbles and foam upon the surface of
o stream. o return to the text, The first section of
the second Munduka treats of Bruhman and the supe~
rior science.

toacher.

1L 1. “This is the truth: As its kindred sparks fly o4 Mundaka,

st Bootaun,

out in thousands from a blazing fire, so the various Blmﬂs;lﬂu
living souls proceed out of that imperishable principle, sparks.

and return into it again.
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“Thet infinite. spirit is self-luminous, without and
within, without origin, without vital breath or thinking
faculty, stainless, beyond the imperishable ultimate.”

The imperishable ultimate is the cosmical illusion,
Brahman is in truth untouched by the world-fiction.
It is only fictitiously that this overspreads Brahman,
a8 the waters of the mirage fictitiously overspread the
sands of the desert. All living things are only therone
Self fictitiously limited to this or that fictitious mind
and body, and return into the Self as soon as the ficti-
tious limitation disappears. As soon as the jar is
broken the ether from within it is one with the ether
without, oue with ether one and undivided. The text
next speaks of the several unreal effluences or emana-
tions from: the Self gs.illusorily overspread with the
cosmical illusion. Each such emanation is false; in the
words of the Chhandogya Upanishad, “ & modification
of speech only, a change, a name.”

“From that proceed the vital breath, the thinking
principle and all the organs of sense and motion, and
the elements, ether, air, fire, water, and the earth that
holds all things.”

Purusha or Vaiévinara, the universal soul that ema-
nates from Hiranyagarbha, dwells in every living body,
and every living body is made up of the elements just
spoken of. The text accordingly proceeds to charac-
terise this Purusha: The scholiast identifies him with
Vishpu, .

“Fire is his head, the sun and moon his eyes, the
regions his ears, the open Vedas are his voice, the air
is his vital breath, the whole world is his heart, the
earth springs from his feet, for this is'the inner soul of
all living things.”

The whole world is said to be the heart of Purusha,
because it is all an effluence of the mind,;! into which it
is seen to melt away in the state of dreamless sleep,
+ Antalkarana, the aggregate of buddhi, manas, akankdra, snd chitta.
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and out of which it re-issues when the sleeper awgkes, Oma> IV.
as sparks fly up out of fire. The mind is in the heart.
Purusha is the soul internal to all living thiugs, for in

every living. thing it is he that sees, hears, thinks, and

knows.

“ Fire proceeds from him, and the sun is the fuel of
that fire. From the moon proceeds the cloud-god Par-
janya; from the cloud-god the plants upon the earth;
from these the germ of life. Thus the various living
things issue out of Purusha.

“The Rik, the Siman, and the Yajush, the initiations,
the sacrifices, the offerings of victiies, and the presents
to the Brahmans, the liturgic year, the sacrificer, and
the spheres of recompense, those in which the moon
purifies, and those in which the sun purifies the elevated
worshipper, —all these things issue out of Purusha.

“The gods in various orders, the Sadhyas, men, and
Leasts, and birds, the breath and vital functions, rice
and barley, self-torture, faitly, truth, continence, and the
preseriptive usages,—all issue out of Purusha.”

The imagery of the NasadIyasiikia was reproduced.
in the first section of the first Mundaka, that of the
Purushastikta is reproduced in these verses. The cos-
mological conception of the poets of the Upanishads
seems to have had its first beginnings in the later part
of the Mantra period of Vedic literature.

“The seven breaths proceed from Lim, the seven
flames, the seven kinds of fuel, the seven obllations, the
seven passages of the vital airs, the vital eirs that reside
in the cavity of the body, seven in each living thing.

“ Tt is from him that the seas and all the mountains
proceed ; it is from him that the rivers flow in various
forms; it is from him that plauts grow up, and their
nutritious material by which the inner invisible body
is clothed with the visible elemental fraine.

« All this world, with its sacrifices and its knowledge,
is Purusha: Self is supreme, jmmortal. My friend,
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he that knows this Self that is seated-in the heart of
every living thing, scatters off the ties of illusion ven

thioBelt within jn this. present life.”
theonlysalva-  The second section of the secona Mundaks setg-forth

ad Mundaka,
od Section.

Usoof tao
Taysl
syllable Ox.*

the means of a fuller knowledge of Brahman, The
aspirant is to meditate upon it as the characterless
essence that shines forth in every mode of mind, the

one and only Self illusorily manifested in the-plurality

of migrating souls.

IL 2. “ This Self is self-luminous, present, dwelling
in the heart of every living thing, the great centre of
all things. All that moves, and breathes, and stirs is

‘centred in it. You know this as that which is and

that which is not; as the end of aspiration, above the
knowledge of all living things, the highest good :

“ As bright ; as lesser than the least and . reater than
the greatest ; as that on which all the spheres of recom-
pense are founded, together with the tenants of those
spheres. This same imperishable Brahman is the vital
air, the inner sensory, the voice. This same Brahman
is true, this is immortal. That is the mark. Hit it
with thy mind, my friend.

“Let a man take the great weapon of the Upanishads
for his bow, and let him fix upon it his arrow sharpened
with devotion. Bend it with the thoughts fixed upon
the Self, and hit the mark, the undecaying principle.

«The mystic utterance OM is the bow, the soul the
arro¥, the Self the mark. Let it be shot at with an-
failing - heed, and let the soul, like an arrow, become
one with the mark. )

«It is over vhis Self that sky dnd earth and air are
woven, and the sensory, with all the organs of sense
and motion. Know that this is the one and only Self.
Renounce all other words, for this is the bridge to
immortality.

“This Self dwells in the heart where the arteries
are concentred, variously manifesting itself, OM: thus
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medicate upon the Self. May it be well with you that cmar. 1v.
yo way-cross beyond the darkness. -
«This Self knows all, it knows everything, Its glory
is in the world. It is seuhed in the ether in the irra-
diated heart, present to the inner semsory, actuating
the organs and the organism, settled in the earthly
body. The wise fix their heart, and by knowledge see
the.blissful, the immortal principle that manifests itself.
“When a man has seen that Self unmanifest and muetiesof the

manifest, the ties of his heart are loosed, all his per- 1o e ao-
plexities are solved, and all his works exhausted. b gty

“The stainless, indivisible Self is in that last bright e ™o"d:
sheath, the heart: it is the pure light of lights that
they that know the Self know.

“The sun gives no light to that, nor the moon and
stars, neitber do these lightnings light it up; how then
should this fire of ours? All things shine after it as it
shines, all this world is radiant with its light.

“1t is this undying Self that is outspread before,
Self behind, Self to the right, Self to the left, above,
below. All this glorious world is Self.”

The aspirant is bidden to renounce all other words.
He is to renounce the inferior science, the knowledge
of the gods and of the various rites with which-they
are worshipped ; for these things only prolong the series
of his embodied lives. The knowledge of Brahman is
said to be the bridge to immortality, as it is the way
by which the sage is to cross over the sea of metemp-
sychosis to reunite his soul with the Self beyond. The
Self or Brahman is said to resile in the heart, in the
midst of all the arteries, By this it is only meant that
the modifications of the mind seated within the heart
shine, or as we should say, rise into the light of cen-
sciousness, in the light of the Self. The mind is in
the heart, and there receives the light of the one and
only Self, that itself is everywhere, ubique et in nullo
loco. It is only in semblance that the Self, which is
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everywhere, can be said to.come and go to dwell lete

or there. The indwelling of the Self is its manif ta-
tion in the mental modes. A lotus-shaped: lump of
flesh in the heart is styled the brakmapura,the abode
of Brahman. It is here that the Self is said to witness,
that is, to give light to, every feeling, thought, snd pas-
sion of the soul. ' It is here that it sees unseen, hears
unheard, thinks- unthought upon; but its visiony, its
hearing, and its thought are ‘unintermittent and un-
differenced. It does not see as we see; or hear as we
hear, or think as we thiiik, but as a pure light of char-

_acterless intelligence. It gives light to all, and receives

light from nothing. It is the pure light beyond.the
darkness of the world-fiotion ; the pure Ylisg of exemp-
tion from evil, pain, and weariness. All the things-
that present themselves in nameable and coloared
phases seem to be, and this only 4s.

The first section of the third Mundaka opens with
the simile of the two birds upon one tree. They repre-
sent the migrating soul and Iévara the cosmic soul,
residing together in the body of each and every living
thing. This section is said to treat of the qualifications
required in an aspirant to liberation, before he can
enter on the pursuit of ecstasy and intuition of the
Self.

III. 1. “ Two birds always together and united nestle
upon the same tree; one of them eats the sweet fruit of
the holy fig-tree, the other looks on without eating.

“In the same tree the migrating soul is immersed,
and sorrows 1i its helpless plight, and knows not what
todo; but its sorrow passes as soon as it sees the adored
lord, and that this world is only his glory.

“ When the sage sees the golden-hued maker of the
world, the lord, the Purusha that emanates from Brah-
man, he shakes off his good and evil works, and without
stain arrives at the ultimate identity.”

" The body is a tres that bears the fruits of actions
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in & former life, The migrating soul, clothew in the
ten ous ¢nwolucrum, resides in the body, and eats the
various fruits of its good and evil actions in earlier
embodiments. Not so the Demiurgus, the golden-hued,
-that is, the 'self-luminous, universal soul, ever pure,
intelligent, and free. He actuates all the migrating
souls and all the spheres thirough which they migrate,
“butrtakes no part in the experiences they pass through.
The soul, laden with illusions, and with cravings after
temporal felicity, is fated to pass through all the varied
anguish of hunger, thirst; faim;ness swkness, partmns
beréavements, decay, and death, in body after body in

Caar. IV

vegetal, animal, or human shape, through countless -

ages; till at last the good works that it has doné in a
series of lives may bring it in a human embodiment
into the presence of a spiritual guide, who shall teach
it the way of release from further migration, through
self-torture, ecstasy, and intuition in which it identifies
itself, first with the universal soul, and then with the one
and only Self.

“This Iévara is the living breath that va.moua]y
manifests itself in all living r.lnnos. Knowing him, the
sage ceases to spea.k of many things; his sport is in
the Self, his joy is in the Self, his action is relative to
the Self, and he is the best of those that know the
Self.

“ For thig Self is to be reached by persevering truth- yea pori

fulness, self-coercion, precise intunition, and continence. g,

18 requred

o napirant

This Self, which ascetics behold after the annulment of it

their imperfections, is within the body, luminous and

ure.

«Tt ig truth that prevails, not falsehood. The road
is laid out by truth, the divine path by which the
Rishis free from all desire proceed to the treasure of
truth.

“That Self is great and luminous, unthinkable; it ia
supersensible beyond the supersensible, farther than the
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Omae. IV, farthest, and yet near, within the body, seated within
the cavity of the heart of those that see it.

“It is not apprehended by the eye, nor by the voice,

nor by the other organs of sense and motion, nor by
self-coercion, nor by sacmﬁcm} rites. He whose mind is
purified by the limpid clearness of his knowledge, sees
in meditation that undivided Self.
. “This supersensible Self is to be known by fhe mind,
in the body in which the vital air has entered to its
fivefold functions; ; every mind of living things is over-
spread with the vma] airs,and when this mmd is punﬁed
the Self shines foyth.

“He whose mind is purified wins whatever sphere of
recompense he aspires to, and whatever pleasures he
desires. Therefore let him that wishes for -prosperity
worship him that knows the Self.”

A pure mind Truthfulness, the repression of the senses and the

is the only e . : .

mimror that  Volitions, and continence, are part of the purification of

™™ the mind required in the seeker of spiritual insight and
ecstatic union. They are among the qualifications of
the aspirant. In its natural state the mind is stained
with desires, aversions, and passions relative to external
things, and like a tarnished mirror or a ruffled pool, is
unprepaged to mirror the Self that is ever present to it.
The senses must be checked and the volitions crushed,
that the impurity and turbid discoloration of the mind
mey be purged away, and that it may become an even
and lucid reflecting surface, to present the image of the
Self. This image of the Self! is itself a mode of mind,
but it-is tha last of the modes of the mind, arising only
when thé mind is ready to melt away into the fontal
unity of the characterless Self. As this mode passes
m'ivay, the personality of the sage passes away with it
into the impersonality of Bishman. The magical
powers of the Yogin or ecstatic seer are again nsserted
All that is promised to the follower of the prescriptive

1 Blalitem brakma.
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sacra, of the religion of the many, is promised to him, if omari1v.
he d sire it, before his re-absorption into the spmtual -
esgence. The promise is intended as a farther incite-

‘ment to the seeker of release from the miseries of
metempsychosis.! Here again, as elsewhere, the Mun-

daka Upanishad is remarkable for the clearness with
which it states the relation of the philosophy of the
recluses of the forest to the religion of those living in

the world. This religion is retained as part of the ficti-

tious order of things; real for the many, as bearing fruit

in the unreal series of embodied lives, and unreal for

the few that turn their back upon the world, and refuse

reality to all things but the spiritual unity that per-
meates them, The old religion, unreal as it is, is needed

for the purification of the unreal mind, and has its

place prior to the quest of the sole reality. It has its

place and passes away: for the perfected sage it isa
figment.

The last section of the Mundaka Upanishad is as
follows :—

IIL 2. “He knows the supreme Brahman, the base 33 ¥undake,
on which the world is fixed, which shines forth in its
purity. The wise that have put away desire and wor-
ship this sage, pass beyond all further re-embodiment.

“He that lusts after pleasures and gives his mind to
them, is born by renson of them into sphere after sphere
of recompense; but if a man has already all that he
desires and has found the Self, all his cravings melt
away even in his present embodiment.

“This Self is not attainable by learning, by memory, Tho Saif '1"1"""
by much sacred study, but if he choose t.hls Self it is the perfect -
attainable by him: the Self itself manifests its own ***
essence to him,

“This Self is not attainable by a man that lacks for-
titude, nor without concentration, nor by knowledge

J3oa Y P ) 7 andrth

! Sagu gun P uck-
yate, Annmluglri
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without the renunciation of the world; but if & sage
exert himself with these appliances, his soul ente a the
abode of Brahman,

#“When they that have this inner vision, eatisfied
with knowledge, perfected in the spirit, their imperfec-
tions passed away, their faculties quiescent,—when they
have reached this Self, when they have fully reached
the all-pervading principle,—~with perfect insight and
with spirits unified, they enter into the all of things.

« All these quietists, familiar with the object of in-
tuition in the Upanishads, purified in mind by renun-
ciation and ecstatic union, are iiberated in the hqur of
death, being one with the supreme immortal prineiple.

“The fifteen constituents of their bodies re-enter
their several elements; their senses return into their
several presiding deities; their works and their conscious
soul are all unified in the imperishable Self.

“The sage, quitting name and colour, énters into the
self-luminous spirit beyond the last principle,! in like
manner, as,rivers flow on until they quit their name
and coloiir, and lose themselves in the sea.

“He that knows that highest Self becomes that
highest Self only. There is none in s family ignorant
of the Self. He passes beyond misery, he passes beyond
the taint of good and evil works, he is released from his
heart’s ties, and becomes immortal.

“Therefore it has been said in a memorial verse:
Let & sage reveal this knowledge of Brahman to those
only that have fulfilled the prescriptive rites, who know
the Veda, intent on the Self, who sacrifice to that one
Rishi, the fire-god Agni, and have duly achieved the
gelf-torture of earrying fire upon their heads.

“This true Self was proclaimed of old by Angiras the
Rishi. .Let none that has not undergone that discipline
presume to study it. Glory to the great Rishis, Glory
to the great Rishis.”

1 The world-fictions
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They, says Sankaricharys, that rise to the ecstatic
wigion become-one in the unity of the one mud only
Self. ' The images of the sun are seen no longer when
the watery surfaces evaporate. The jar is broken, and
the .ether that was in it is again one with the ether
gne and undivided., 'On the rise of the ecstatic vigion
Al the difficulties of the sage are ‘past; to raise fresh
impediments is beyond the - power of the gods them-
selves, He hds passed through the darkness into light.
His personality passes into impersonality, his mortality
icto immortslity. He has found himself, and is for
ever one with the one and all

Fichte! in like but hlgher terms, rich with the l'!chbnquol«L

thought of centuries, speaks of his recognition of hiS fromoanse:

fect pelon

nature as one of the many m&mfesta.tmns of the one ..u..ﬁ'.m.

. abiding spiritual essence, the life of which is the Pro-in
gressive life of all things. “I have indeed dwelt in
darkness during the past days of my life. I have
indeed heaped error upon error, and imagined myself
wige. Now for the first time do I wholly understand
the doetrine which from thy lips, O wonderful spirit,
seemed so strange to me, althdugh my understanding
had nothing to oppose to it; for now for the first time
do I comprehend it in its whole compass, in its deepest
foundation, and through all its consequences, Man is
not g product of the world of sense, and the end of his
existence cannot be attained in it. His vocation tran-
acends time and space, and evetythlug that pertains to
sense. What he is and to what he is to train himself,
that must he know: as his vocation is a lofty one, he
must be able to lift his thoughts above all the limitations
of sense. He must accomplish it : where his being finds
its home, there his thoughts too seek their dwelling-
place; and the truly human mode of thought, that
which alone is worthy of him, that in which his whole
spiritnal strength is manifested, is that wherehy he
1 Dr. W. Smith's Popular Works'of Fichte, pp. 368, sq1.
H

life

ﬂmt lives
all thinge.
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raises himself above those limitations, whereby all that
pertains to sense vanishes into nothing,—into a mere
reflection, in' mortal eyes, of the one self-existent
infinite. Thou art best known to the childlike, de-
voted simple mind. To it thou art the searcher of
the heart, who seest its inmost depths; the ever-
present true witness of its thoughts, who knowest its
trath, who knowest it although all the world know it
not. The inquisitive understanding which has heard
of thee, but seen thee not, would teach us thy nature;
and as thy image shows-us a monstrous and incon-
gruous shape, whith the sagacious laugh at, and the
‘wise and good abhor, I hide my face before thee, and
lay my hand upon my lips. How thou art and seemest’
to thy own being, I shall rever know, acy more than'
I can assume thy nature. After thousands of spirit~
lives, I shall comprehend thee as little as I do now in
this earthly house. That which I conceive becomes
finite through my very conception of it; and this can
never, even by endless exaltations, rise into the infinite.
In the idea of person there are imperfections, limita-
tious: how can I clothe thee with it without these?
Now that my heart is closed against all earthly things,
now that.I have no longer any sense for the transitory
and perishable, the universe appears before my eyes
clothed in a more glorious form. The dead, heavy
mass which only filled up space is vanished ; and in its
place there flows onward, with the rushing music of
mighty waves, an eternal stream of life, and power,
and action, which issues from the original source of all
life,—~from thy life, O infinite one, for all life is thy
life, and only the religious eye penctrates to the realm
of true beauty. The ties by which my mind was
formerly united to this world, and by whose secret
gunidance I followed all its movements, are for ever
sundered ; and I stand free, calm, and immovable, a
universe to myself. No longer through my affections,
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but\by my eye alone, do I apprehend outward objects
and am connected with them; and this eye itself is
purified by freedom, and looks through error and defor-
mity to the true and beautiful, as upon' the unrufiled
surface of ‘water shapes are more purely mirrored in a
milder light. My mind is for ever closed against em-
barcassment and perplexity, against uncertainty, doubt,
and anxiety: my. heart against: grief. .repenteance, and
desire.”

OHar. IV,
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CHAPTER V.

THE KATHA UPANISHAD.

* If the red sluyer think he slays,
Or the alain think he is slain,
They little know the subtle ways
I keep, and pass, and turn again.
Far or forgot to me is near,
Shadow and sunlight are the same ;
The vanished gods to me appesr,
And one to me are shame and fame.
They reckon ill who leave me out,
' Me when they fly I am the wings ;
I am the doubter.and the doubt,
And I the hymn the Brahman sings.
The strong gods pine for my abode,
And pine in vain the sacred seven ;
But thou, meek lover of the good,
Find me, and turn thy back on heaven.”
~—EMERSON:

Omir. v, THE reader is by this time becoming familiar with the

Natttietsa

. general conception of the primitive Indian philoso-
' Phers, and with the grotesquo imagery and rude subli-

e ek mity with which it is exhibited in the Upanishads,

Epithet is added to epithet, and metephor to metaphor,
and sentence stands by sentence in juxtaposition, rather
than in methodical progression, till we are at a loss to
pess any judgment, and feel alternately attracted and
repelled. The thoughts of these thinkers formed them-
selves out of other antecedents, and other predisposi-
tions, and in another medium, than any of which we
have had experience. In the present chapter the work
of exposition will proceed by the presentation of tha
Katha Upanishad, a perspicuous and poetical Upani-
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shad of the Yajurveda. This Upanishad opens with Ogar, V.
the legend of the revelation of the brahmavidyd, or
knowledge of the one and only Self by. Yama, the regent

of the dead, to Nachiketas the son of Vajasravasa.

I. « Vajaéravasa, with the desire of recompense; xafta Upant.
offered sacrifice, and gave all that he possessed to the First vam
priests, He had a son named Nachiketas.

“¥Vhile the presents were in course .of distribution
to the priests and to the assembly, faith entered into

_ Nachiketas, who was yet a striplihg, and he began to
think :

“These cows have drunk all the water they will
ever drink, they have grazed as much as they will
graze, they have given all the milk that they will ever
give, and they will calve no more. They are joyless
spheres of rvcompense that a sacrificer goes to, who gives
such gifts as these.

« He therefore said to his father : Father, to whom wilt
thou give me? He gaid it a second time and a third
time, until his father exclaimed : I give thee to Death.

“ Nachiketas thought: I pass for the first among
many disciples, I pass also for the middlemost among
many: what has Yama to do that he will do with me
to-day ?”

Seeirig his father's regretful looks, and fearing that
he would break his promise: to the regent of the dead,
Nachiketas begs him not to waver.

“ Leok back and see how those of old acted, and how
those of later days. Man ripens and is reaped like the
corn in the field, and like the corn is born again.”

His father sends him to the realm of Yama, The
death-god is absent, and Nachiketas is neglected. On
Yuma's return his wife and servants admonish him :

' “When a Brahman comes mto the house he is like
a fire, and therefore men offer him the customary pro-
pitiation. Bring water for his feet; Vaivasvata.!

1 A patronymic of Yama the son of Vivasvat.



e
father.

:1‘;:, "ﬂ"d
& mow-
ledge of the
Niobiketa
tire,

18 THE PHILOSOPHY

“A Brahman that stays without eating food in the
house of an inattentive host lays waste all his hopes
and expectations, the merits that he has earned by
intercourse with good men, by friendly speech, and by
sacrifices and works for the public good,! as well as all
his children and his flocks and berds.

“ Hearing this, Yama said to Nachiketas:  Three
nights hast thou lodged in my house fasting, theu a
Brahmen guest that shouldst be worshipped. Hail,
Brahman, and may it be well with me. Choose there-
fore three wishes, a wish for each such night.

“ Nachiketas said: God ot death, I choose as the first
of these three wishes that ‘my father Gautama may be
easy in his mind, that he may be gracious towards me,
that his anger may be turned away from me, that thou
send me back to him, and that he may know me again
and speak to me.

“Yamia replied : Auddaliki,? the son-of Aruna, by my
permission shall be as tender towards thee as of old.
He shall. slesp peacefully at night, and his anger shall
pass away when he sees thee released fromn the power
of Death.

“ Nachiketas said: In the sphere of paradise there is:
no fear. Thou art not there, and there man fears not
decay. A man passes beyond both hunger and thirst,
leaves misery behind, and rejoices in the sphere of
paradise,

“Thou, Death, knowest the sacred fire that is the means
of winninga sojourn in paradise. Teach me about it, for
I have faith. They that are insphered.in paradise par-
take of immortality. I choose this as the second wish.

“Yama said: I know the fire that leads to paradise,
and tell it-to thee: therefore listen. Know that that
fire that wins the endless sphere for him that knows
it, the basis of the world, is seated in the heart,”

‘1 Such a8 tanks, wells; roads, bridges, gardens.
% A name of Vajadravasa.
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The fire the knowledge of which is recompensed by Cuar. V.
a sojourn in Svarga, the pamdlse of the gods, is a figura~
tive name for Vméva.nn.m, Purugha, or Virdj, the dn'me
soul that dwells in all that live in earthly bodiea.
Yama proceeds to teach Nachiketas the nature of that
divine Vaiévanara. The sage is to meditate upon him-
self as one with that mystic fire; the seven hundred
and twenty bricks that form the sacrificial hearth are
the days and nights of the year, and so on. He -ill
then become one with Vaiévanara.

“He revealed to him that fire, the origin of these
spheres of migration, and what were the bricks, and
how many, and how laid out, in building the sacrificial
hearth ; and Nachiketas repeated everything after him
ashe had said it. So Death was pleased, and spoke again.

* Feeling -gratified, the large-minded Yama said, I
give thee now and here another gift: this fire shall
be called by thy name. Take also this necklace of
gems of various colours.

“He that thrice performs the Nachiketa fiery rite,
taking counsel of three,—of his father, his mother, and
his spiritual teacher,—and fulfilling the three observ-
ances of sacrifice, sacred study, and almsgiving, passes
beyond birth and death. He that knows and gazes
upon the lustrous and adorable emanation of Hiranya-~
garbha, the divine being that proceeds from Brahma
(or I§vara), passes into peace for ever.

«He that has performed three Nachiketa rites, and
knows these three things,—the bricks, their number,
and the arrangement of them,—he that thus piles up
the Nachiketa fire, shakes off the ties of death. befors
he dies, leaves his miseries behind, and rejoices in the
sphere’of paradise.

“This is thy fire, Nachiketas, the knowledge of which
wins paradise. This thou hast chosen as thy second
boon, and men shall call this fire thine, Choose the
third wish, Nachiketas.”
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Tdentification with Purusha or Vaiévanara, with its
consequent éxemption from personal experiences in
hody after body till the close of the son, is the pro-
mise to those that meditate on ‘the allegory. 6f the
Nichiketa fire, In this.there is no final release from
‘metempsychosis, as the soul of the rewarded votery
will have to enter afresh on its transit from body to
body and sphere to sphere at the opening of the’
next eeon. The third gift requested by Nachiketas is
teaching relative to the renunciation of all things and
the quest of the rgal and immortalising knowledge of

tng  Brahman. The form in which the request is prefemd

doubt of -
awsking re-
flection,

The third ;m,

o' the soul muL
and ol
nat,

points to the existence of doubt and dissentiency on
spiritual guestions in the age of the Upanishads. A
similar indiédtion occurs in the second verse of the
Svetaévatara Upanishad: “Ts time to be-thought the
source of things, or the nature of the:things them- -
selves, or the- retributive fatality, or chance, or the
elements, or the personal soul?” Amother occurs in
the sixth Prapithaka of the .Chhandogya Upanishad,
with a reference to Buddhistic or pre-Buddhistic teach-
ing of the emanation of migrating souls and the
spheres through which they migrate from an aboriginal
void or blank : “ Existent only, my son, was this in the
beginning, one only, without duality ; but some have
said: Non-existent only was this in the beginning,.
one only, without duality, and the existent sprang out
of the non-existerit; but how could it be so, how could

‘entity ‘come out of nonentity ¢” To return to the

Katha Upanishad.

“ Nachiketas said : When & man is dead there is this
doubt about him: some say that he is, and others say
™! that he is no more. Let me learn how this is from
thy teaching, and let this be the third boox.”

Some people say there is, and some say there is not,
a Self! other than the body, the senses, and the mind,

1 Sartrendriy buddhivyatirikto deh bandhy aimd, Sag-
karfichirya.
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that passes onward into another body. This is a matter omar. v,
that is beyond human observation and human reason- ~—
ing, and yet we must kmow it if we would know the
highest end of man.

“Yama said : The gods themselves have been puzzled
about this long ago, for it is mo easy thing to find out
This is a subtile nature, Choose another boon, Nachi-

* ketag, press me not; but release me from this gift.

“Nachiketas answered: As for thy saying, Death,
that the very gods have been perplexed about this long
ago, and that this is no easy thing to learn,—there is -
no other teacher to be found like thee, no other boon
that shall be equal to this.

“Yama said: Choose sons and grandsons gifted with
a hundred years of life, many flocks and herds, ele-
phants, and gold, and horses: choose a wide expanse
of soil, and live thyself as many autumns as thou wilt.

“If thou thinkest of any other gift as great, choose
that. Choose riches and long life, and rule over a wide
territory, and I will give thee the enjoyment of thy
desires,

“ Ask what thou wilt, ask for whatever pleasures are
liardest to get in the world of men. Ask for thege
nymphs, their heavenly chariots and heavenly music,
for such as these are not to be won by men; have
thyself waited upon by these, for I will give them;
but ask me not about dying.

* Nachiketas answered: These are things that may This profer.
or may not be to-morrow, and things that. waste the eh-v;:-n::;
strength of all the faculties; snd every life alike is eufoy.
short. I leave to thee the chariots, and the singing
and the dancing.

“ A man is not to be satisfied with wealth. We
shall obtain wealth. If we have seen thee we shall
live so long as tbou rulest, but no more. The boon
that X choose is preferable to this.

“For what decaying mortal in this lower world, after
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coming into the presence of the undecaying and im-
mortal gods,—what mortal that has knowledge, and
that reflects upon the fleeting pleasures of beauty and
love, would be enamoured of long life?

“Tell us, Death, about that great life after déath
that the gods are themselves in doubt about. Nachi-
ketas chooses no other boon than this boon that pene-
trates that mystery.”

So far Yama has tested the readiness of Nachiketas
to renounce the pleasures of the world. Finding him.
ready to put away all ties, he judges that he is a fit
disciple, and proceeds to contrast the two pursuits of
men, the pursuit of the pleasurable, which prolongs
the series of embodied lives, and the pursuit of the
good, which leads to a final release from metempsy-
chosis, Nachiketas has already chosen the pursuit of-
the good.

IL “The good is one thing, the pleasurable-another.

. Both these engage a man, though the ends are diverse.

Of these, it is well with him that takes the good, and
he that chooses the pleasurable fails of his purpose.

“Both the good and the pleasurable present them-
selves to man; and the wise man goes round about them
both and distinguishes between them. The sage pre-
fers the good to the pleasurable; the unwise man chooses
the pleasurable that he may get and keep.

“ Thou, Nachiketas, hast thought upon these tender
and alluring pleasures, and hast remounced them.
Thou hast not chosen the path of riches, which most
men sink in,

# Far opart are these diverse and diverging paths,
the path of illusion and the path of knowledge. I

know thee, Nachiketas, that thou art a seeker of know-

ledge, for all these various pleasures that I proposed
have not distracted thee. )
1 « They that are infatuated, dwelling in the midst

1 This verse ccours also in the second seviivi of the first Mundaks-
See above, p. 101,
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of ‘tbe illusion, wise in theiwr own eyes, and learned in Omar. V.
their own conceit, are stricken with repeated plagues,
and go round and round, like blind men led by the
blind,

“ Preparation for the hereafter does not suggest itself
to the foolish youth neglecting everything in his infa-
tuation about riches. Thinking that this life is, and
that there is no life after this, he comes again and again
into subjection to me.

“The good, the Self, is not reached by mauy that 'l‘h-mkmul
they should hear it; and many heming of it know it fowt!
not. Wonderful is he that teaches it, and wise is he
that attains to it; wonderful is he that knows it when
be is taught by the wise.

“This Self is not proclaimed by an inferior man;
it is not éasy to know when variously thought upon.

When it is taught by one-that is one with it, there is
nq dissentiency about it. It is supersensible beyond
the infinitesimal, and is unthinkable,

“This idea of the Self that thou hast gained is not
to be attained by the discursive intellect, but it is easy
to know it when revealed by another, dearest disciple.

Thou art truly steadfast. May I find another gquestionar
equal to thee, Nachiketas !

“ I know that the treasure of recompense is fleeting,
for that lasting Self is not gained by tramsient works;
and therefore I have piled up the Nachiketa fire, and
have won with perishable goods a lasting sphere.”

There is an apparent inconsistency between the former
and the latter portions of this last verse. The scholiast
explains that the lasting sphere that Yama has attained
Dy means of the Nachiketa sacrifice is the regency of
the dead. This is said to be lasting, not as everlasting
like the Self, but only as enduring throughout an son
until the next dissolution or collapse of all things into
the abariginel unity of Brahman. In the verse that
next follows Yama commends Nachiketas for refusing
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to bé satisfied with the sphere of the. highest divinity

. already promised to his knowledge of the Nachiketa

rite, and for insisting on the pursuit of & knowledge of
Brahman, the one and only Self.

“ Though thou hast seen the consummation of desire
the basis of the world, the lasting meed of sacrifice, the
farther shore where fear- is left behind,—great and
glorious and wide-spread, a place to stand tpon, —yet,
Nachiketas, thou hast remounced it all, wise in thy
fortitude. )

“By spiritual abstraction the sage recognises the
primeval divine Self, invisible, unfathomable; put out
of sight by things of sense, but seated in the heart,
dwelling in the recesses of the mind; and on recognis~

Jing it he bids farewell to joy and sorrow.

“When & mortal man has heard this, zud grasped i
on all sides, and parted Self from all that is not Self,
and reached this subtile essence, he rejoices at it, for he
has won pure bliss. I know thee; Nachiketas, to be a
hebitation open to that spiritual essence.

“ Nachiketas said : Tell me about that which thou
seest, which is apart from good and apart from evil,
apart from the create and the uncreate, apart from that
which has been and that which is to be.

“Yama said: I will tell thee briefly the utterance
that all the Vedas celebrate, which all modes of self:
coercion proclaim, and aspiring to which men live as
celibate votaries of sacred sciemtce. It is OM.

“This mystic utterance is Brahma, this mystic utter-
ance is Brahman, He that has this has all that he
would have.

. “This is the best reliance, this is the highest reliance;
he that knows this reliance is glorified in the sphere of -
Brahma.”

The repetition of the mystic monosyllable and medi-
tation upon it, is said to raise the less-skilful aspirants?

* The mandidhittrin snd madhyomadhitirin,
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to the, paradise of- Brahma, the highest of the deitiés, Opar, V.
" the first emanation out of the divine Self. - To the

higher order of maplra.nts1 it serves as a help on the

way to xuowledge of Brahman, and extrication from

-the miseries of mbtempsychosis, as being an image or a

substitute for the characterless Self, ‘

*This Self is not born, and dies not; it is omniscient.
F proceeds’ from none, and none proceeds from it; it is
without beginning and without end, unfailing, from
tefore all time, It is not killed when the body. is
killed,

#1If the slayer think toslay, and if the slain think
that he is slain, they neither- of them know the Self
that they are. This neither slays nor is slain,

“ Lesser than the least and greater than the greatest, Antithetis
this Self is sbated in the heart of every living thing. lipemortue
This the passionless sage beholds and his sorrows are
leff behind ; in the limpid clearness of his faculties he
sees the greatness of the Self.

“Motionless it moves afar, sleeping it goes out on
-every side. Who but I can know that joyful and
joyless deity ?

«1It is bodiless and in all bodies, unchanging and in
all changing things. The sage that knows himself to
be the infinite, all-pervading Self, no longer sorrows.”

The scholiasts remark that contradictory attributes
are simultaneously predicable of the Self, as, on the
one hand, it is the characterless Self per se, and as, on
the other hand, it is. the Self present in this or. that
fictitious embodiment. The Self may thus be likened
ta & colourless gem reflecting the various hues of the
things that are nearest to it, or to a magic crystal?
presenting to the spectator the various things he may
choose to think about. The pure indifference alone is
true, the differences are illusory, mere figments of the
cosmical illusion,

1 UViamadhikarin, * Ckintdmant,
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ome V. 1 This Self is not attainable by learning, by me dory,

TheSaTmant. DY much sacred study; kut il he chooses this Self it

forta lrs” i3 attainable by him: the Self itself manifests its own
* essence to him.

 Neither he that has not ceaaed from evil, norhe that
ceases not from sensations, nor he that is not concen~
trated, nor he whose mind is not quiescent, can reach
this Self by spiritnal insight.

«Who in this way knows where that Self is, of
which Brihman and Kshatriya are the food and death
the condiment ?”

All personal distinctions are merged in the cha-
racterless impersonality of the Self. Bréhman? and
Kshatriya, and death itself that swallows all, are
swallowed up and reabsorbed into it, at the close of
every gon. To return to the text.

Third VallL IIL *“The universal and the individual souls residing

ineindidwlin the cavity, in the ether of the heart, in the sa e

wudf™e  body, drink in the recompense of works. Sages that
know the Self, householders that keep up the five .
sacred fires,> and wershippers who have thrice per-
formed the Nachiketa rite,—alike pronounce that these
universal and the individual souls are like shade and
sunshine,”

Properly speaking, it is only the individual soul that
has fruition of its works in body after body The
visible body is the placa of pleasures and pains.t The
universal soul, or ifvara, abides together with it in the
heart, the regulator of its actions and witness of its
experiences, as is set forth in the simile of the two
birds in the first section of the third Mundaka. The
individual soul differs from the universal as shade from

1 This verse occurs also in the each pralaya or period of uni
second saction of the third Mup-  versal colla]

dnkm Snu above, p. 110. ¥ The ﬁva ﬁraa lmawn a8 Anvii-
d as 14 her Aha-
vara, is here spoken of as the vid- vn.myn. Sabhya, and Ayauathyn

vasamhartyi, a8 retracting all 4 Sukhadulikhdyatana, bdhoya-
things into itsa ewn essenco at watana.
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sunshine, the individual soul migrating from body to oOmse. V.
body, and the universal moul being frés from such ,
migration. o

“We know and can- pile up the Nachiketa fire, the
bridge that-leads the sacrificers to the sphere of the

highest deity; and we dlso know the undecaying,
Lighest Self, the farther shore beyond all fear for those
that will to oross the sea of metempsychosis.”

There now follows the celebrated simile of the cha- ”

piot? The migrating soul is compared to a person in’
% chariot; the body is the chariot, the mind is the
gharioteer, the common senspry or will the reins, the
genses the horses, The soul drives in this chariot
‘either along. the path of metempsychosis, or along the
road of liberation from further embodiments.

“Krow that the spul is seated in a chariot, and that anegory or
the body is that chariot. Know that the mind is the ™°*""*
charioteer, and that the will is the reins.

2 They say that the senses are the horses, and that
the things of sense are the road. The wise declare
that the migrating soul is the Self fictitiously present
in the body, senses, and common sensory.

“ Now if the charioteer, the mind, is ungkilful, and
the reins are always slack, his senses are ever unruly,
like horses that will not obey the charioteer.

“But if the charioteer is skilful, and at ell times
firmly holds the reins, his senses are always manageable,
like horses that obey the charioteer.

«1f the mmd, the charioteer, lacks knowledge, and
does not firmly hold the will, and is always defi-
cient in purity, the soul fails to reach the goal, and
returns to further transmigration.

“But if the charioteer has knowledge, and firmly rhe goul s ree
holds the will, and is at all times pure, the soul then \omanpe.
arrives at the goal, and on reaching it is never born again, S o re-

“The soul whose charioteer is skilful and holds the et

1 Ratharipaka.
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firmly the reins of the will, reaches the further ferm of

* its migration, the sphere of Vishnu the supreme.

« For their objects are beyond and more suhtile than
the sénses, the common sensory is beyond"thgo‘bjeots,
the mind is beyond the sensory, and the great soul
Hirapyagarbha is beyond the mind.

«The ultimate and undeveloped pnucxple‘ is beyond
that great soul, and Purusha? the Self, is beyond the
undeveloped . principle. Beyond Purusha there i§
nothing ; that is the goal that is the final term.

«“This Self is hidden in all living things, it shines
not forth ; but it is seen by the keen and penetrating
mind of those that see into the supersensible.

“Let the sage refund his voice into his inner sense,
his inner sense into his conscious mind ; let him refund
his mind into the great soul, and let hiny refund the
great soul into the quiescent Self.

« Arise, awake, go to the great teachers and learn.
The wise affirm this to be a-sharp razor’s edge hard to
walk across, a difficult path.

“When a man has seen the Self, inaudible, intan-
gible, colourless, undecaying, imperishable, odourless
without beginning and without end, beyond the mind,
ultimate and immutable,—when he has seen that, he
escapes the power of death.

“The sage that hears and recites this primeval nar-
rative that Death recited and Nachiketas heard is
worshipped as in the sphere of Self.

«“If the purified sage rehearse this highest mystery
before an assembly oi Brahmans, or to “those present
at a Sraddha ceremony, it avalls to endless recompense,
it avails to endless recompense.”

Self is said to be hidden within all living things, as
lying veiled beneath those fictitious presentments of the
senses that make up the experience of common life.

1 Miya, Avidys, the world-fiotion, the cosmical illusion,
* Purusha is here synsnymous with Brahman.
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The ‘aspirant to extrication from metempsychosis is to omir. ¥
melt away the visible and nameable semblances that
hidé it from him ; to ~ease to see the figments, and to
see onyy that which they replace; as a man may cease
to see the watera of the mu-age, and ‘mey comsa to see
the sands of ‘the desert in place of ‘which they have
ﬁct.xttausly presented themselves to his illusive vision.
The varied phases of fictitious life, and the varied
plemental environments of migrating souls; are to be
#et aside by progressive abstraction and ecstatic vision ;
they are like so many webs' of finer and finer tissye
woven across and across the Self, and veiling it. from
heedless eyes.. In the descending order each successive
manifestation is more and more concrete; in the ascend-
ing order each is more and more simple, fine; or subtile.
In the progress of abstraction each later is melted
away into each earlier manifestation ; the mind of the
aspirant rises to more and more subtile and supersen-
sivie emanations, until he arrives at that which lies
beyond them all, the Self that emanates from nothing,
and cannot be melted away into any principle from
which it has emanated. In a new metaphor he is then e iberstad
said to have awakened from his dreaming vision of the weress :ue
figments of the world-fiction .to the intuition of his o ke~
true nature as one with the characterless and imper-
sonal spiritual essence. To return to the text.
IV. “The self-exigtent I¢vara has suppressed the rourtn vanr
senses that go out towards the things of sense. "These
asenseg then go out, not inwards fo the Self. Mere and
there a wise man with the craving for immortality, has
closed his eyes and seen the Self.
“ The unwise follow after outward pleasures and enter
_into the net of wide-spread death; but the wise, who
“know what it i3 to be immaortal, seek not for the imper-
ishable amidst the things that perish.”
The net of death is metempsychosis, the endless suc-
cession of birth and death, decay and sickness. To be-
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immortal is not to be as the gods are, who live till the

" olose of & period of evolution, but to be &t one with
the transcendent Self. The state of the gods is aid to
be & relative immortality:? they. are implicated in me-
tempsychosis until they liberate themselves by salf-
suppression and ecstatio meditation,

“What is left over as unknown to'that Self by which
the soul knows colour and taste end smelk and sound
and touch? This is that.”

This ‘is that, this is the imperishable principle in
man, as to the existence of which the gods themsélves
are said to have been puzzled, the principle about
which Nachiketas has inquired, the spiritual reality
that manifests. itself in the world of semblances.

“He that knows that this living soul that eats the

The eage
eludes the net honey of recompense, and is always near, ir the Self, and

of death, and
no fear,

that it is the lord of all that all that has peen and all
that is to'be, no longer seeke to protect himself from
anything. This is that.”

The sage that knows that his true nature is imperish-
able, and that his bodily life is only a source of misery,
is exempt from fear, and there are no longer any perils
against which he can seek to protect himself. He has

won—
“ A clear-escape from tyrannising lust,
And {ull immunity from penel woe;”

and is one with the'universal soul, the deity that makes
the world, and one with Brahman.

“He sees the Self who sees Hiranyagarbha, that
emanated from the self-coercion of Iévara, that came
forth before the elements, that has entered into the
cavity of the heart, and there abides with living créa-
tures. This is that.

« He sees the Self who sees Aditi, one with all the
gods, who emanated out of Hiranyagarbha, and has

1 Apekshikam ampitaty bk ol i amritas
team hi Bhdshyate,
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enter d into the oavity of the heart, and there abides cmar. V.
with living ureatures, This is that., -

“ Agni, the fire that is hidden in the fire-drills as the
unborn obuld within the mothex, to be adored day by
day by men as thay wake and as they offer their obla~
tions —this is that.”

Agni the fire-god, worshipped in the Vedia sacrifices,

#s here identified'with Hiranyagarbha, as also the fire
within the heart meditated upon by the self-torturing
mystic or Yogin, Hiranyagarbha is said to be one with
Brahman, as an earring is one with the gold of which
it is made.

“All the .gods are based upon that divine being
Hiranyagarbha, out of whom the sun rises, into whom
the sun sets. No one is' beyond identity with that
divine being. This is that.

“What the Self'is in the world, that is it outside the
world ; and what it is outside the world, that it is in
the world. From death to death he goes who looks on
this as.manifold.”

The Self manifested in every form of life, from a tuft 1t 1 luston.
of grass up to the highest delty, and passing in sem- the Bantiold
blance from body to body, is the samie with the Self *“F=*™™
outside the world, Brahman per se, the characterless
thought beyond the fictions of metempsychosis. He
that sees in his individual soul an entity apart from
the universal soul, and other than the one impersomal
Self, retains his fictitious individuality, and must ass
from body to body so long as he retains it. Let 4 man
therefors see that he is one with the one reality, the
characterless thought, that is, like the ether that is
everywhere, a continuous plenitude of being., It is
aaly illuzion® that presents the variety of experience, a
variety that melts away into unity ou the rise of the

. ecstatic vision, The many pass, the one abides.
-“It is to Le reached enly with the inner sense ; there
y Nnitieneatuupasthapila 'vidya.
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. is nothing in it that is manifold. From death tc leath

he goes who looks on this as manifold.

« Purusha, the Self, is within the midst of the ‘body, -
of the size of & thumb, the lord of all that hasblen and
of all that is to be. He that knows this seeks no longei
to protect himself. This is that.

« Purnsha, of the size of a thumb, is like 2 smokeless
light, the lord of all that has'been and of all that is to
be. This alone is to-day and is to-morrow. This ‘is
that.

«He that looks upon his bodily manifestations as
other than the Self, passes intg them again and again,
as tain that has fallen on a hill loses itself among the
heights.

“ The soul of tne sage that knows the unity of souls
in the Self, is like pure water poured ou upon a level
surface.”

The Self is figuratively said to be of the size of a
thumb, inasmuch as it is manifested. in the mind, and
the mind is lodged in the cavity of the heart; in the
same way as the ether within a hollow cane may be
said to be of the same size as the hollow, whereas in
propriety this ether is one with the ether present every-
where, one and undivided. The soul of the sage that.
sees the unity of all things is compared to pure water
upon a level surface, as baving returned to its proper
nature of pure undifferenced thinking, It is a unifor-
mil of thought in whicb every particular character of
thaught has been suppressed.

V. “The sage who meditates upon his body as an
eleven-gated city for the Self, without beginning, and
of changeless thought, ceases to sorrow, is already
liberated, and liberated once for all. This is that,

“ This is the all-permeating Self; it is the sun in the
firmament, the air in middle space, the fire on this
earth as its altar; it is the guest in the house; it
dwells in men, it dwells in the gods, it dwells in the
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sacrifices, it dwells in the sky; it is born in the waters oOmar. V.
in the ‘shnpes of aquatic animals, it is born -on the eaxtth
a3 barley, rice; and every other plant, it js bora in the
saorifictal elements, it i born on the mountains in the

form of rivers. It is the true, the infinite.

“ It irapels the breath upwards, it impels the descend-
ing air of life downwards. All the senses bring their
offerings to this adorable being seated in the midst of
the heart,

“When the spirit that is in the perishing body is
parted from it, what is left of the bedy ? This is that.

" # No mortal lives by his breath or by the descend-
ing wital air. 'They live by. another principle in which
these vital airs reside.”

The scholiasts remark of the last three verses that vedantis
they give the-roofs:of the existence of the Self. These Lyieramn ot
proofs are these:—The activities of the vital irs (om theBelt
which, in Indian physiology, the functions of the viscera
are said to depend), and the functions of the senses and
the muscles, ate for the sake of some conscious prin-
ciple ulterior to themselves; the activity of unconscious
things being instrumental to the ends of conscious
beings, as the activity of a chariot is instrumental to
the ends of the person driving init. Again, the body
implies a comscious tenant, as it loses all sense of
pleasure and pain on the departure of that temant.
Again, the body is composite, and everything composite
exists for the sake of- something ulterior to itself,—a bed
for the sake of the sleeper, a house for the sake of the
inmates, and so forth. That there is an ultimate prin-
ciple of reality beyond the plurality of experience, is
proved by the fact that the last residuum of all abstrac-
tion is entity. After all differences have one by one
heen thrown away, the mind remains to the last filled
with the idea of being. And this ultimate reality is
proved to ‘be spiritual, by that power of intuition to
which the aspirant to extrication may rise even in this
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- omar.V. life. He comes to see the light within the huarf, the.

light of consciousness in which the modes of mind are
manifested. He puts away the duality of subject and
object as the fictitions outflow of the world-fiction,! and
recovers the characterless bliss of unity, the fulness
of joy that is the proper nature of the soul as Self.
Every phase of happiness®,in everyday experience is
only a fictitious portiou of that total blessedness, and
everythmg thet is dear to us is dear only as it is one
with us in the unity of the beatific Self2 To return to
the text.

What bosomes “ Lo, Gautama, I vnll again proclaim to thee' this
death, mystery, the everlasting Self and ‘how it-is with the

Self after death.

“Some souls pass to another birth to enter into
another’ body, and some enter into vegetable -lives,
aocording to their works, and according to their know-
ledge.

“ The spirit that is aweke in those that sleep, fasl n-
ing to itself enjoyment after enjoyment,—this is the
pure Self, this is the immortal; on this the spheres of
recompense are hased ; beyond this none can pass. This
is that.

The St te1es *As one and the same fire pervades a house and

jRormetng shapes itgelf to the shape of everything, so the one Self

pervuding &t that is in all lmng things shapes itself to all their
several shepes, and is'at the same time outside them.

“ As one and the same atmosphere pervades a house
and shapes itself to the shape of everything, so the one
Self that is in all living things shapes itself to all their
several shapes, and is at the same time outside them.

Bunllo of the. “ As the sun, the eye of all the world, is unsullied by
by e lmE'nd.- vmxbla external impurities, so the one Self that i within

! Nirasts mdyﬁlq-mw hayavis- ? Laukiko ky dnando brakmdn-

vidya; matrd.
mﬂpﬁm eka amnda 'draits bha- 3 A’lmaprﬂuddhmdd gound
anyatra pritih
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all living things is not #oiled by the miseries of migra- omar. V.
tion, and is external to themi.

“The wise see within their own heart the one and"
only loid, thé Self that is in all living things, that makes
its one form t6 become many; and everlasting bliss is
for them .and not for.othera.

“The wise see within their own heart the one thing Everlasting
that. perishes not in all things that perish; the one thing Bt oaly
that.giveslight in all things that bave no light; the one Hab o tho”
being that gives the recompense to many; and peace v bemia
eternal is for. them and not for others.

“ This is that, so think they ; this is the unspeakable,
the bliss above all bliss, How shall I come to know
that bliss ? does it shine forth, dees it reveal itself ?

«1The sun gives no light to that, nor the moon and
stars; neither do these lightnings light it up; how then
ghould this fire of ours? All things shine after.it as it
shines, all this world is radiant with its light.

VI. This everlasting holy fig-tree stands with roots sixt vaur
above, with branches downwards. Its root is that pure
Self, that immortal.principle. All the spheres of recom-
pense have grown up upon it, and no man can pass
beyond it. This is that.

« All this world, whatever is, trembles in that living
bréath; it has come forth and stirs with life. They
that know this, the great awe, the uplifted thunderbolt,
become immortal,

«2In awe of this, fire gives heat; in awe of this, the
sun scorches; in awe of this speed Indra and Vayu,
and the Death-god speeds besides those other four.

#1f & man has been able to see this in this life before
his body falls away from him, he is loosed frqm future
smbodiments. If mot, he is fated to furthed embodi-
ments in future ages and future spheres of recompense.

3 This verse ocours also in the 2 A gimilar verse occurs in the
second section of the second Muy- . Taittiriva Upanishad. See above,
daka. See above, p. 106. p. 82. :
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ome V.  “This Self is seen in the heart as in a mirror, in the
sphere of the forefathers as in a dream, in the sphere of
‘the Gandharvas as on a watery surface, in the sphere
of Brahma as in light and shade.”
Theworldtree  Brahman, it has been seen, is the seed of the world- .
fomoenis tree, and Maya is the power of growth residing in the
seed. Here Brahman is said to be the root of the
world-tree. The world of semblances is a tree, and may
be cut down with the hatchet of ecstatic vision. It
grows up upon Brahman as its root, out of the world~
fiction Maya as its seed. Hiranyagarbha is the sprout-
ing seed. It is watered by the cravings of migrating
souls, whose actions through-the law of retribution pro-
long the existence of the spheres of metempsychosis.
Its fruits are the pleasure and pains of living things.
The spheres of recompense are the nets in which.
deities and migrating souls dwell like birds. It rustles
with the cries, the weeping, and the laughter, of the
gouls in pain or for the moment happy. It islikea
holy fig-tree in constant agitation, tremulous. to the
"breeze of emotion and of action. Its pendulous branches
are the paradises, places of torment, and spheres of
goad and evil recompense. It is in constant growth
and change, varying from moment to moment. It is
unreal as the imagery of a reverie;as the waters of a
mirage, and vanishes away in the light of intuition of
the one and only truth, the Self beyond it. The Self
! in its earliest manifestation as I6vara is the great awe;
the being in fear of whom the sun and moon and stars,
and all the powers of nature, perform their never-ceasing.
ministrations. The sage is urged to strive with all his
foree to rise to the intuition of the Self, before he quits
his present body. In this life he can see the light
within his heart in the polished mirror of o purified
mind. In the sphere of the Pitris or forefathers of the
tribes, to which the soul of the worehipper of the deities
proceeds, he can see it faintly and dimly only as in a

1
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dream, for in that sphere the soul is engrossed 'in the Omax, v.
enjoyment of its reward. In the sphere of the Gand-
harvas, he can see it only fitfully reflected as on a
ruffled sheet of water. In the apliers of Brahma, the
highest deity, it may indeed be seen as a thing is seen
in the sunlight and in the shade, but this- sphere is’
pmymsed only to the rarest merit, and. the sage ‘may
fail to wint it. To return to the text. .

"¢ Thé wise man knows that tHe senses are hot hnn-
self, and that they rise and set as’ they‘h‘ave severally
issued forth, and knowmg this he grieves no more. ~ |

“The inner sensory is beyond the senses, the mind
ig higher than the inner sensory, the great soul Hirage -
'yegarbha is higher than the mind, and the undeveloped
principle ! is higher than that great acdul. -

“The su reme Purusha ? is, beyond the nndeveloped
principle, pervading all things, characterless; and the
migrating soul that knows this Purusha. is loosedl‘_from

etempsychosia, and passes into immortality.

“ Its form is not in anythmg visible; no man has seen The Belfts to
this Self with his eyes: it is seen as revealed by the mmimeadon
heart, the mind, the spiritual intuition, They that mﬁ“ﬂm
know this Self become immortal,

“When the five senses and the inner sense are at
rest, and when the mind ceases to act, they call this
the highest state.

- “Theyaccount this motionless suspenawn of the senses Rostatio
to be the ecstatic union. This is the unintermittent t.hu::oovedry
union, for union has its furtherances and hindrances. suter™"

“The Self is not to be reached with voice, or thought,
or eye. How shall it be known otherwise than as he -
knows it who says only that it is?

“It is,—only thus is the Self to be known, and as
that which is true in both that which, is and that which
is not. Its real nature reveals itself only when it is
known as that which is.

1 Moy + 3 Brahman,
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“ When all the desires that lie in his hearf are#haken
off, the rdrtal becomes immortal, and in this lifé rejoins
the Self. -

“When:all his heart’s ties already in this life are
broken off] the mortal becomes immortal: This is' the
whole of th sacred doctrine.”

The -aspirant must become pasionless. If he. de-
sire anything he will act to get it, 'and .action is-fol-
" lowed by Tecompense in. this or in.a future body. “All
desire arises from the illusion by which. a man views
his animated ‘organism as himaelf. Autlon, good and
evil alike, serves only to prolorig the miseries of migra-
Yion, by giving rise to retributive experience. Ths
aspirant ‘must learn .the falsity of plurality, the ficti-
tious pature of the duality in experience, and the sole
reality of the supersensible and unitary Sel* He must
crush every sense and auppress every thought, that his
mind may become a mirror to Teflect the pure,-charac-
terless being, thought and bligs. Its everyday expe-
rience is a dream of the soul, and it is only bysup-
pressing this experience that it awakes to its proper
nature. It is true that the Self is nat to be reaclied by
desire or thought; but if it be argued that it is not,
for if it were it would be reached, the reply, says San-
karachérya, is as follows. The Self is, for it may be
reached as the ultimate principle from which all things
have emanated. Refund by progressive efforts of ab-
struction each successive entity in the world of sem-
blances into the entity out of which it emanafed;
ascend through the series of emanations to the more
and more rarfied, the less and less determinate; do
this, and you will find, at the end of this process, the
idea of being. The final mode of mind is not non-

. entity but entity.) The mind, after thus resolving all

things into the things from which they came, is itself

1 Yadapi' vieh pravil buddhis tadapi o
m:):_mtmmrbhm‘m vﬂfyak.
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tesolved; ‘yet ds it mekts away it ‘melts away in the cmar.W
form of existence and full of the idea of being; and ™
the mind is our only informant as to what is and is
not., .- Again; ancther reply is, that if non-existence were
the oot of the world, all the things of the warld that
haveé sucdessively come into manifestation would mani-
fest themiselves as non-existent, This is not the case;
these things manifest themselves as existent, as an

. earthenware vessel manifeats itself as made of earth
It is only as apart from that which underlies them
that these things are nom-existent, “a modification of
speech: only, a change, a name.” The Self is “true in
both that which is, and that which is not,” it is true in
its proper nature as-the fontal characterless essence,
and true underneath the figments of the world-fiction
that illusizely overspread, it. Ths desires are said to
lie in the heart. The feelings, passions, thoughts, and
volitions are modes of mind, and the mind is lodged in
wte heart. When these modes are blown out like a
lamp, the personality passes away into the imperson-
ality of Brahman. To proceed with the text.

“There are o hundred and one arteries to the heart, The sont's
and one of tiiese jssues up through the head. Going fadsegise
upwards by that artery a sage ascends to immortality. [ietiale
The other arterics proceed in all directions.”

The coronal artery, sushumnd, is the passage by which
the soul of the aspirant to extrication from metempsy-
chosis ascends to the sphere of Brahma, there tosojourn
till it wills its reabsorption into the pure spiritual
essence Braliman, The other arteries are the passages
through which the soul issues out to new embodiments.

«Of the size of a thumb, the Purusha, the Self within,
is ever seated in the hearts of. living things. The sage
should patiently extract it from his body, as he might
extract the pith out of a reed ; and he should learn that
that Self is pure and immortal, pure and immortal.

“Thus Nachiketas received this gnosis revealed by
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omr. V. the go& of death, togsther with all the precepts tor
_éostatioc union; he reached the Self, and became free
from good and evil, and immortal; and so will any
other sage become who thus knows the fontal spititual

‘essence, .

- «May he- preserve us both, may he reward us both.

May we put forth our.strength together, and may that
. which we recite be efficacious. . May ‘we never £eel

enmity agamst each- other -OM." Peace, peace, peaoe.
Hari, " OM.” .
_ The formula with which the Katha Upanishad closes
hag already several times occurred in these pages. It
ig intended to secure the co-operation of the universal
soul or Demiurgus, and the safe tradition and recep-
tion of its doetrines of gnosis and ecstatic vision by
teacher and disciple. )

'rh- sullegory, * Oneof the most striking passages in this Upanishad
) wmwod is the allegory of the chariot in the third section. The
: ummn o migrating soul is said to be seated in the body asr

. & chariot. The mind i is"the charioteer, the will is the
- reins; the senses are the horses, and the journey is
either towards fresh embodiments or towards Telease
from metempsychosis. This allegory of the chariot
has often been compared with the Platonic figure in
‘the Pheedrus; in which the souls of gods and of men in
fhe’ ante-natal state are plctured as a charioteer in &
- uhq.ﬂot with a pair of*winged horses. The charioteer
is thié reason. In 'the chariots of the gods both horses
‘are excellegt, with perfect wings; in the human chariot:
one of the horses is white and fully winged, the: other
black and unraly, with imperiect or ‘half-grown wings.
The white hozse typifies the rational impulse, and the
black violent and rebellious horse represents the sen-
sual and concupiscent elements of human nature. In
these chariots gods and men ascend to the vision of
the . intelligible archetypes of things, men for ever’
. slipping down again to intercourse only with the things
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of.sense, to féed .upon opinion, and no longer -upon
truth, .’ . . : :

« Now the winged horses and charioteers of the gods
gre all of taem good and of good breed, while those of
men are mixed, We have a charioteer who drives them:
in & pair, and one of them is excellént and.of excellent
origin, and the other is base and.of base origin; and
necessarily it is hard and troublesome to manage them,

- The teams of the gods, evenly poised, glide upwards in

obedience to the rein; but the others have s difficulty;

for theé horse that has evil in him, if he has not been
thoroughly broken in by the charioteer, goes heavily,
inclining towards the .earth, and depréssing the driver.”
. The- gods’ ascend to’ the heaven above the héavens,
the place of pure-truth, and there contemplate the
colourless #nd figureless ideas, “This is the life of the
gods, but of the other souls that which follows the gods
best and is likest to them lifts the head of the charioteer
mto the outer region, and is carried round in the.revo-
Intion of the worlds, troubled with the horses, and
seeing the ideas with diffioulty. Another rises above
and dips below the surface of the upper and outerregion,
and sees and again fails to see, owing to the restiveness
‘of its team. The rest of the souls sre dlso longing
after the upper world, and they ali follow; but not
being strong enough, they sink below the surface as

they are carried round, plunging, treading on one an-’

other, striving to be first. There is confusion, and
conflict, and the extremity of effort, and many of them
are lamed or have their wings broken through the ill-
driving of the charioteers ; and sl of them, after a long:
toil, depart without being initiated into the speétacle:
of being, and after their departure are fain to feed upon
the food of opinion. The reason why.the souls show
this great esgerness to see.the field: of truth is. that
pasturage is found in that meadow sitited to the highest.
part of the soul, and to the growth of the pinions on

Onrae, V.:
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which the soul flies lightly upwards. * And the 1aw of
Nemesis is 'this, that the soul which, in company. with
the gods, has seen something of the truth, shall remsin
unharmed until the next great revolution of the world,
and the soul that is able always to do so shall be un-
harmed for ever. But when a soul is unable to keep
pace, and fails ta see, and through some mishap is filled
with forgetfulness and wice, and weighed down, and.
sheds its plumage, and falls to the earth beneath the
weight, the law is that this soul shall not in its first birth -
pass into the shape of any other animal, but only into
that of man. The soul ‘that has seen most of truth
shall come to the birth as a philosopher, or lover of
beauty, or musician, or amorist; that which has seen
truth in the second degree shall be a righteous king, op
warrior, or lord ; the soul. that is of a third~order shall

‘be a politician, or economist, or trader; the fourth shail

be a lover of hard exercise, or gymnast, or physician;
the fifth shall have thelife of a soothsayer or hiero-
phant; to the sixth the life of a poet or some. kind of
imitator will be suitable ; to the seventh the life uf an.
artisan or husbandman; to the eighth that of a pro-:
fessor or a people’s man; to the ninth that of a tyrant.
In all these varieties of llfe he who 1Ves righteously
obtains a beﬂter lot, aud he who lives unrighteously a -
worse one.” The soul of him that hes never seen a
glimpse of truth will -pass into the human form, but
into some lower form of life. “The intellect of the:
philosopher alone Yecovers its wings, for it is .ever
dwelling in memory upon those essences, the vision
of which makes the gods themselves divine, He is -
ever being initiated into perfect mysteries, and alone
becomes truly perfect But as he forgets human inte--
rests and is rapt in the divine, the many think that
he s beside himself and check him; they fail to sée '
that he ig inspired.” .
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CHAPTER VI
THE BRIHADARANYAKA UPANISHAD,

“The thing visible, nay the thing imagined, the thing in any way
conoeived as visible, what is it but a garment; a clothing of the higher .
celestial, invisible, nnimaginable, formless, dark with excess of bright.
This s0 solid-seeming world, after all, is but an air-image over Me, the
only reality ; and nature, with its thousand-fold production and de-
struotion, but the reflex of our own inward force, the phantasy of our
dream ; or what the earth-spirit in Faust names it, the living visible
garment of Go¢ :—

“In being’s flood, in action's storm,
I walk and work, above, beneath,
Work and weave in endless motion,
Birth and death,
An infinite ocean ;
A meizing and a giving
The fire of living :
Tis thus that at the roaring loom of time I ply, .
And wesng for God the garment thou seest him by.”
—OARLYLE,

MANY of the most impressive utterances of the primi- .gm,p,
tive Indian philosophy are to be found in the Byihad- —
arapyaka Upanishad, a long treatise on the science of
Brahman, forming the last portion of the Satapatha-
brahmana, the legendary and liturgic dissertation an-
nexed to the Vajasaneyisamhitd, or so-called White
Recension of the Yajutveda. A pagsage treating of:
renunciation,. ecstasy, and the liberation of the soul
has been already laid befare the reader in the third
chapter of this work. The present chapter will present
the greater part of the narratives and dialogues of this
Upenishad that relate to the revelation of the Self,
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OCmar, VI wxbh a.few words of explanation from the sctioliasts
- mterposed from time to time.

mhe Bihadse.  The' earlier part of the Brihadirapyaka Upanishad,

LRI UP" getting forth the mystic significance o!yt.herAﬁPvaunédha

or ‘horse-sacrifice, and relating the generation of the

world by ‘Prajapati or Purusha, may be passed owver.

The first extract selected: is the dialogue betw en‘

Girgya and Ajatadatru. . It i§ as follows :—

Dialogue of % Once upon a time there lived the proud son of

- Balakd, a Géirgya, an able reciter of ancient learning.
On a particular occasion he visited Ajitasatrn, the
Raja of Xai, and said: Let me axpouud Brahman to
you, Ajatafatru replied: I will give you a thousand
head of cattle as a return for your mstmction, for
people.go dbout with the idea that a liberal man is the
best disciple.

“The Gargye said : I meditate upon the Purushs, il e
divine spirit that is in the sin, as the Self. Ajatadatru
said: Nay, neyer teach me of such a Self aa that.

- meditate upon the Self as that which stands beyond
the head of all things, the king of all things.. He that
meditates upon the Self in this manner sta.nds beyond,
the head of all things, the king of all things,”

The being thet the Gargya identifies with the Self
is his own individual soul, Brahman as it is manifested
in the sun and in the eye, and that through the eye
has entered, into the hearts of living things, and geems
to. know and: act and suffer in the world of sembladces,
He finds the Selé in his own body and senses:
Ajataatru at once rejeets this presentation of the Self
a8 madequate ; he himself already meditates uponzbe
Selt in & highet manifestation. 1Itis & Hindu ma. im
that & man rises to that grade of being nder which he
meditates upon Brphman. 'The Gérgya proceeds to.
enumerate & varigty of other manifestations under
which he meditates updn the. sole spn-imal asgence..

1 Yathd yatho 'plste tad eva bhml.
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As 'in the first instance he found Brahman in the sun
and ~ the organ of vision, of which the aun-go'd is the
tutelary delty, 80 next he finds Brahman in the moeon
and- in the inner seuse or common sensory, of whioh
the moon god is the tutelary ddity.

“ The Gargya said : I meditate upon the Purasha, the

“divine being that is in the moon, as the Self. Ajﬁt.aéatm
"~ eaid: Nay, never teach mg of such a Self es thati I

meditate upon the Self as the great; white-robed Sofna,

- the ‘king. If & man meditate upon.the Self in this

wise, his soma libation is pressed out and poared forth

_ dey by day, and his food does not fail.

“The Gargya said: I meditate upon the Purusha, the
divine being that is in the lightning, as the Self.
Ajatafatru said: Nay, never teach me of such g Self as
that. I meditate upon the Self as the glorious being.
He that meuitates upon the Self in this wise becomes
glorious, and his progeny becomes glarious.

“The Gargya said : I meditate upon the Purusha, the
divine being that is in the ether, as the Self. Ajataéatry
s8id: Ney, never teach me of such a Seclf as that I
méditate upon that which fills all things and is inopera~
tive as the Self. He that meditates upon the Self in
this wise has the fulness of offspring and of flocks and
herds, and his posterity is never eut off in this world.

“The Gérgya said : I meditate upon the Purusha, the
divine being that is in the air, as the Self. Ajatafatru
said¢ Nay, never teach me of snch a Self as that, I
meditate upon the Self as Indea the unassailable, and
2s.the never-vanquished host of the Maruts, He that
megitates upon the Self in this wise becames-an in-
vintible victor, the vanquisher of the alians,

““The Gargya said: I meditate upop-the' Parushs,
the divine being that is in fire, as the Self. Ajatadatrn
said’: Nay, nover teach me of such g Splf as that, I
meditate upon the Self as she eustainer. He. that,
meditates upon the Self in this way becomes a ‘sus-

K

Cmar, V1
——
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tainer of things, and his posterity become sustainers of
things,

«The Gargys said : I meditate upon the Purusha, the
divine being that is in water, as the Self. Ajataéatra
replied : Nay, never teach me of such a Self &s that. I
meditate upon the Self as that which is in conformity
with prescriptive ordinances. If a man meditate upor
the Self in this wise, the fruit of suchconformity
accrues to him, and a religious son is born to him.

“The Gargyasaid : I meditate upon the Purusha, the
divine being that is seen upon a mirror, as the Self.
Ajatagatru said : Nay, never teach me of such a Self us
that. I meditate upon the Self as the shining being.
If a man meditate upon the Self in this way, he shines,
his children shine, and he outshines all men that he

‘meets with.

“The (érgya said: I meditate upon the sound- of
my footsteps as the Self. Ajataéatru said: Néy, never
teach me of such a Self as that. I meditate upor
Self as the breath of life. If a man meditate upon the
Self in this wise, he lives out his whole life in this
world, and his.breath does not fail him before his day.

“The Gargya said: I meditate upon the Purnsha, the
divine being that is in the regions of space, as the Self,
Ajatafatra said : Nay, never teach me of such a Self as
that. I meditate upon the Self as the companien that
never leaves me. If a man meditate upon the Self in
this way, he has friends, and his friends-are never
parted from him. )

«The Gargya said : I meditate upon the Purusha, the
divine being that is my shadow, es the Self. Ajataéatru
said: Nay, never teach me of such a Self as that, I
meditate upon death as the Self. If a man meditates
upon the S¢lt in this-way, he lives out all his days in
this life, dues ot .come to him before his
hour,

““The Gargya said : I meditate. upon the Purusha, the
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divine being that isin the mind, as the Self. Ajatadatru oOme. VL
said: Nay, never teach me of such a Self asthat. I
meditate upon the Self as that which has peace of mind.
If a man mecitate upon the Self in this manifestation,

" he has peace of mind in this life, and his children have
peace of mind. After this the Gargya held his peace.”

Balaki the Gargya knows the Self in its particular
and local manifestations, as it presents itself fictitiously
in the shape of the gods, in the forces of nature, and in
the hearts and minds of living things. He does not know
the Self as it is in its own nature, the Self per s¢, the
Self unmanifested, the nirqunam brakma, the mukhyam

-brakma; and Ajatafatru the prince, finding that the
Gargya is put to shame and has nothing more to say,
has to instruct the Brahman .in his own Brahmanic
lore.

“ Ajatadatru asked, Is this all you have to say? The
Gargya feplied, It is all. Ajatafatru said: The Self is
wotrlearnt by anything you have said so far. The
Gargya said: Let me wait upon you as your disciple.

« Ajatadatru said : It is preposterous that a Brahman ﬁlhh:'.-rm
should come to a Kshatriya to be taught about the Girgynthe
Self, but I will teach you. So he stood up and took e .uu-n?
him by the hand, and they went to a.place where a of e Balf e
man was lying aeleep The Raja called to him by the T
names, Great white-robed King Soma, but he did not
rise. He patted him with his hand and woke him,
and the man stood up.

“ Ajitagatru said : When, this man was fast asleep
where was his conscious soul, and where has it come
from back to him? The Gargya did not know what to
say.

“ Ajatadatru said: When the conscious soul was
asleep within him, it wds in the ettwer in hjs heart,
and had withdrawn inta itself the gnowledge that
ariges from the inéimations of the senses. When the

. soul withdrdws these into itself, it is said to sleep in
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the dreamless state;its sense is withdrawn into itself,
its speech is withdrawn, its' sight is withdrawn, its
hearing is withdrawn, its inner sense is withdrawn.

“ But when the soul enters into the dreaming state
the retributive experiences present themselves,’and the
‘man seems to himself to be, it may be a great Raja, or,
it may be a great Brahman, or he passes into bodies
higher or lower than those of man. If he’seemsto be
a great Raja, he seems to have his subjets, and to live
as he pleases in his kingdom. In this way it is that
he has withdrawn the outer senses into the inward
sense, and lives as he wills within his own person.

“But when the soul returns to dreamless sleep and
is no longer cognisant of anything, it retires by way of
the seventy-two thousand. arteries that proceed out of
the heart and ramify throughout the body, into the
body and reposes in it. It passes into the state of
highest bliss and sleeps at peace like a child, like &
great prince or Brahman. It is thus that the spirit
rests in dreamless sleep.

“All the senses, all the spheres of recompense, all
the gods, and all living things proceed in all their
diversity out of this Self, in like manner as a spider
issues out of itself in the form of its threads, and as
the little sparks fly on all sides out of a fire. The
mystic neme of this Self is the true in the true: the
senses are true, and the Self is the truth of them.”

Ajatagatru thus teaches Balaki that Brahman is
the oneé end only Self, that manifests itself in the
seemitig plurality of souls in their three states' of
dreariless sleep, dreaming sleep, and waking experi-
euce, The peaceful state of the undreaming sleeper,
in which the duality of subject and object has for the
time meélted awdy, is the highest manifestation of the
one-divine life that lives in eIl things. In this state
the sotil recovers its native purity; it is like water that
has béen purified from previous discolorations. To
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sleen without dreaming is to be released awhile from
.the miseries of metempsychosis. To be for ever in
such & state would be final peace and blessedness, the
devoutly-to-We-wished-for consummation, In the state
of. dreamless sleep thie Selt is said to permeate the
whole ony, a8 fire penptrates and permeates a redhot
mass wof iron. In the state -of dreammg sleep the
sénser are withdrawn. through the arteries mbo the
mind * within the heart, and the inner sensory® pre-
sents 'a series of images that simulate the objects of
perception. On awaking, the organs of semse dnd
motion are sent out of the mind te their several sta-
tions in the body through the network of the arteries.
In dreaming and in waking the modes of the mind
shine, thet is, rise into consciousness, in the light of
the Self that dwells in the.heart. In dreamless sleep
there are no modes of mind to be lighted up, for the
mind is for the time melted away. The Self is said at
tnat time to permeate the body, only in the sense that
it is ready to reillumine the mind so soon as it shall
reappear. Brahman is said to be the true in the true.
Brahman is that out of which all things arise, that
upon which they abide in false presentment, and that
into which they disappear again. All things are the
five elements, or made of the five elements, in their
supersensible or their sensiblé manifestation. The
mind and {he senses are themselves made of the super-
sensible elements. The elements are designated name
and colour; name and colour ‘are said to be the true,
and Brahman is that which is true in this true.

The next dialogue in the Brihaddranyakes Upeanishad
is that between the Rishi Yajhavalkya and his wife
Maitreyr. Yajnavalkys is on the point of quitting the
ties of home to become a religious mendicant, that he
may be able to ponder on the emptiness of life ‘and
to seek reunion with the one and only being, the im-
personal Self.

1 Buddhi, 3 Manas.
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“Yajhavalkye said: Maitreyl, I am about to leave
this home-life; come, let me divide the property be-
tween thee and my other wife, KatyayanL

“ MaitreyT said : If all this earth were mine-and fall
of riches, should I be any the more immortal? . No,
replied Yajtavalkyh; your life would be 1ike the life
of other wealthy people; but as for immortality, there .
is no hope of that from riches.

“ Maitreyl said: What am I to do with a thing that
will not make me immortal? Tell me, holy lord, the
thing thet thou knowest. ' Yajhavalkya said: I love
you indesd, and I love what you now say ; come, sit
down, and I will tell you, and you must think desply
about what I say.

“He said: A husband is loved, not for love of the
husband, but the husband is loved for love of the Self
that is one within us all. A wife is loved, not for love
of the wife, but a wife is loved for love of the Self.
Children are loved, not for love of the children, but
children .are loved for love of the Self. Wealth is
loved, not for love of wealth, but wealth is loved for
love of the Self, The Brahmanic order is loved, not
for the love of that order, but for the love of the Self.
The Kshatriya order is loved, not for the love of that
order, but for the love of the Self. The spheres of Te-
compense are loved, not for the love of those spheres,
but for the love of the Self. The gods are loved, not
for the love of the gods, but the gods are loved for love
of the Self. Living things are loved, not for love of
the living things, but for love of the Self. The world
s loved, mot for love of the world, but the world is
loved for love of the Self that is ‘one in all things. Ah!
MaitreyT, it is the Self that one must see, and hear
about, and think about, and meditate .upon. All this
world is known by seeing the Self, by hearing about it,
thinking about it, meditating upon it.”

These expreasmns look strange and not very lucld
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but the words must be taken to represent a nascent
feeling that there is a universal and impersonal element
in every form of interest, attachment, love, and worship,
and that in tnese the individual rises above his usual
limitations. All other love, say the scholiasts, is im-
perfect ; the love of the Self that is one in all things,
alone-is perfect ; all other love has fictitious limitations,
the love of the Self alone is illimitable. And therefore
it is that the Self is what one has to see, and that the
aspirant must turn his back on all things that he may
come to see it. First he is to hear about it in the
teaching of his spiritual guide and in the words of
revelation ; next it is to be thought about in the exer-
cise of the understanding; next it is to be meditated
upon in prolonged ecstasy; and, last of all, the inner
vision rises olear within the purified mind, so soon as
all the semblances of the world have been melted away
into their fontal unity by a never-failing effort of ab-
straction, Then and not till then he shall have reached
the only satisfying love and blessedness. The words,
It is the Self that one must see, and hear about, and
think about, and meditate upon,! form one of the texts
of highest importance and most frequent citation in the
philosophy of the Upanishads, To return to the text.
“The Brahmanic order would reject any one who
should view the Brahmanic order is elsewhere then in
the Self. The Kshatriya order would reject any one
who should regard the Kshatriya order as elsewhere
than in the Self. The spheres of recampense would
reject any one who should regard the spheres as else-
where than in the Self. The gods would roject any one
who should view the gods as elsewhere than iu the Self,
‘All living things would reject any ono that should view
the living things as clsewhero than in the Self. All
things would reject any one that should view all things
as elsewhere than in the Self, This Braihmanic order,

3 Atma vd'ra drash{avyah rotavyo _ itavya)
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Owsr. VL the Seli the Sowers are withdrawn, and the crystal is
pure and colourless again, There is no conscionsness
~ for the ‘soul freed for the time or freed for ever from
the body, the senses, and the mind; there s only the
state of characterless bliss beyond personafity and
beyond consciousness, unthinkable and ineffable. To
return.. -
“Maitrey! said: Holy sir, thou hast bewildered-me
- by eaying that there is no consciousness after one has
. passed away. Yajhavalkya answered her: I have said
nothing bewildering, but only what may well be under-
stood.
The dualityot ~ “ For where there is as it were a duality, one sees
etiane. " another, one smells another, one hears dnother, one
speaks to another, one thinks about another, one
knows another; but where all this world ia Self alone,
what should one smell another with, see another
with, hear another with, speak to another with, think
about another with, know another with? How
should a man know that which he knows all this
world with? Wherewithal should a man know the
knower?”

The dialogue of Yajnavalkya is followed by the Mad-
huvidya or allegory of honey, in which the following
verses may be noticed :—

“The body is the honey of all living things, and all
living things are the honey of this body; and this same
luminous immortal Purusha that is in the body and
this same luminous immortal Self are one. Purusha
is Self. This is immortal, this is Brahman, this is all
that is.

«This same Self is the lord over all living things, the
king of ‘all living things. All living thmns all the
gods, all the spheres, all the faculties, all aouls are con-
centred in the Self, as the spokes of a wheel are all
fixed in the axle and the felly.

“This is the honey that Dadhyach the son of Atharvan
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proclaimed to the Advins, Seeing this, the Rishi has cmar. vI
said: This Self shaped itself after the shape of every- m, m.
thing, that it might unfold its essence.. Indral appears jissvery mt T
multiform -by his illusions, for his herses are yoked, 8 2jummity
hundreds and ten. This Self is the horses (the senses), ‘”"’“f‘“"" S
this is the'ten (organs of sense and motion), this is the
many thousands, the innumerable (living souls). This
sarae Self has nothing before it or after it, nothing inside -
it or outside it: This Self is Brahmen and is omniscient.
Such is the doctrine.”

The' fourth book of the Brihadaranyaka Upanishad
introduces us to a public -disputation on the import of
various elements of sacrificial worship, and on the know-
ledge that liberates the soul, between the Rishi Yajna-
valkya and the Brahmans present at a sacrifice offered
by Janaka,the Raja of Videha or Tirhut. The ceremony
was thronged with visitors, who came either at the invi-
tation of the prince, or of their own accord, to see the
spectacle, some Brahmans having come from the lands
of the Kurus and Panchalas in the distant north. The
story is as follows :—

“Janaka, the Raja of Videha, performed a sacrifice, e atspute-
and gave numerous gifts to those that came.to it. Homgthe
Brahmans from the countries of the Xurus and Pan- m‘,’{’:{m
chales hod come to be present at it. A desire arose in fai* 3f Jide
the mind of Janaka to know which of all thess Prah- jestic s
mans was the most proficient in the repetition of the
sacred text. He accordingly had a theusand head of
cattle driven into a pen, the horus of each bsing over-
1aid with ten measures of gold.?

“He said: Holy Brahmans, Jet him that is most Tujbaralisa
learned of you all drive off these cattle, Not one of pﬂuwlthwi

ing for

thém took upoen himself to do so. Yajnavalkya said to fhe c«uqm

! Indrn is Iévara. Tévara ap-  proceed out of the elements that
poears in a fiotitious plurality of  emanate from Miyn
forme, by illusively entering' into ? Of. Odyssey, iii. 426; Tibullus
and identifying himself with the  Eleg, iv. 1, 15.
. plurality of bodies and minds that
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cnu VL his dlsoxple, Good Samaéravas, drive these cattle to

An‘vdn chal-
ex) dn the

my house; and the youth did as he was bid. :The
Brahmens were angry, thinking, Why should this man
think himself more learned than any of nsall? ‘Now
‘Janaka had a Hotri priest named Aévala, and Aévala
asked Yajhavalkya, Yajhavalkya, art thon more Iearned
than any one of us? He answered, I offer my profound
obeisance to the most’ learned, but I must have the
cattle; and thereupon Aévala took courage to put ques-
tions to him.

“Yéjnavalkya, he said, thon knowest how all these
sacrificial elements are pervaded- by death and, under

. otstine the dominion of death: what shall the sacrificer es-

uuul fnr.o
of the
nea.

cape beyond the reach of death withal? He replied:
He shall escape beyond death by seeing that the Hotyi
priest and the voice are one and the same with Agni,

“the god invoked by means of them. It is the voice

“that is the Hotri priest at the sacrifice, and this same

voice is the fire-god Agni, and is the Hotri priest. This-
is the escape, this is the escape beyond death,

“ Yajnavalkya, he said, thou knowest how all these
sacrificial elements are things thab exist in day and
night, and under the dominion of day and night: what
shall the sacrificer escape beyond the reach of day and
night withal? He replied: He shall escape beyond
day and night by seeing that the Adhvaryu priest and
the eye are one and the same with Aditya. It is the
eye ‘that is the Adhvaryu priest at the sacrifice, and
‘this same eye is the sun-god Aditya, and is the Adh-
varyu priest. 'This is the escape, this is the escape
beyond day and night.

«'Yaihavalkya, he said, thou knowest how all these
sacrificial elements are. things that exist in the waXing
and the waning of the moon, and under the dominion
of the waxing and the waning of the moon: whét
shall the sacrificer escape beyond the reach of the
waxing and the 'waning of the moon withal? He
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replied: He shall escape beyond the two semi-lunations Osae. VL
by seeing that the Udgatri priest and the vital breath ™
are one and the same with Vayu. The vital breath is

the U gatri priest at the sacrifice, and this same breath

is the wind-god Vayu, and is the Udgatyi priest. This

is the escape, this is the escape beyond the periods of

the waxing and the waning of the moon,

“Yajhavalkye, he said, thou knowest how yonder
sky seems unsupported. By what ascent shall the
sacrificer ascend to the paradise that is his recom-
pense? He replied: He shall ascend to paradise by
seeing that the Brahman priest and the inner sense are
one with Chandra. The inner sense is the Brahman
priest at the sacrifice, and this same inner sense is the
moon-god Chandra, and is the Brahman priest. =This
is the escape, the escape beyond the sky. Such are
the modes of liberation, and the preparations at the
sacrifice.””

Kvala’s questions relate to the mystic significance
of the various persons and thinge employed in the great
sacrifice of Janaka. They are questions in the kind of
knowledge which may be added to the performance of
the time-hallowed ritual; and the ritual, and the know-
ledge of this kind added to it, may elevate the wor-
shipper to higher and higher spheres of recompense,
but they are of mo avail towards the highest end of
all, the final escape from metempsychosis. The next
interrogator, Artabhdgn, proceeds tg examine Yajhn-
valkya on,the nature of the bondage of the soul, its
implication in metempsychosis. The soul is in bondage
g0 long as it attributes reality to the objects of ita
sensible experience, and the nature of its experience is
determined by the senses and the things of sense.

“ Next Artabhaga the Jaratkarava began to question Aetbhags
kim, Yngnavalkyn, he said, iow many organs of sense et
and motion are there, and how many objects of those the et
organs? Yajtavalkya replied: There are eight such Pre*
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organs and eight such objects. He asked: What are
the eight organs, and what are the eight objects?
“ Yajhavalkya said: Smell is an-organ, and the ex~

haling substance is its object; for a man.is seusible -

of odours by the sense of smell.

“The voice is an organ, and the utterable word is its
object ; for a man utters words by means of the voice.

“The tongue is an organ, and the sapid thing is.its
objett; for a man is sensible of taste by means of the
tongue.

“The eye is an organ, and colour is its obJecl; for a
#nan gees colours with the eye.

“The ear is an orgen, and sound is 1f-s object; for a
man hears sounds with the ear.

“The common sensory is an organ, and the pleagur-
able is its object; for a man lusts after the pleasurable
with this sensory.

“The nands are an ornan, and the thing ‘handled is
the object; for a man handles things with ‘the ‘hand

¢ The skin is an organ, and the tangible is its object;
for a man is sensible of touch by means of the skin,
These are the eight organs and.the eight objects 6f the
organs.

“ Yajhavalkya, he said, thou knowest how all this
world is food for death, what divine being is death the

food of ? Yajnavalkya replied: Fire is the death of.

death and fire is the food of water! A man may over-
come death,

* Yajhavelkya, he said, when the sage that has won
s release from mietempsychosis dies, do hxs organs issue
upwards to pass into another body or not? Yajhaval-
kyareplied: They do not ; they are melted away at the

1AL thmﬁ in the upheuu of the soul, a8 imperichable, may be
e world of metemp- gaged from them, and may
uyehonh, may be destroyed by fire;  a ‘ercome death, that is, may
fice itself again may bo dautmyed, achieve its extrication from me-
that is, axtmguilhsd, by water. tempsychosis.
All these things being perishable,
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momen} of his death. He is inflated, and swells, and Onae. VL
lies & 'swollen corpse. -
« Yajniavalkya, he said, when the liberated sage dies,
what is it that does not leave him ¢. The Rishi replied :
His nama; his name is endless: the Viévadevas are
endless, and therefors he wins an endless recompense.
“ Yajnavalkya, he said, where does a man that has
not won this release go when he dies, and his voice
passes back into fire and his vital breath into the air,
.his eyes into the sun, his common sensory into the
“moon, his ears into the regions of space, his body
into the earth, the ether in his heart into the ether
without, the hair of his body into plants, the hair of his
‘head into trees, and his blood into water ? YaJnavalkya
said : Give me thy hand, good Artabhiga; we will find
out the answer to thy question, but' this is no matter
‘to discuss in public. So they went out and conferred
together, and said that it was the law of retribution Thasoalol the
that they had been specking of, and pronounced it to meucnterss
be this law that sent the soul from body into body. gbedience to
A man becornes holy by holy works, and unholy by tribution
unholy works in previous lives,
“ Hereupon Artabhaga the Jaratkarava held his
peace.”
At the death of an:ordinary man his several organs
of gense and motion, as forming part of the tenuous
involucrum of his soul, pass out and euter into a new
Ybody, aud he is born again. At the death of the perfect
sage they sink back into the original unity of Brahman,,
as.waves sink back into the sea. The answer to the
question, Where does the soul that has not won its
release go after the dissolution of his present body ? is
that it goes into some new embodiment, higher or lower
‘in the scale according to its works in former lives. By
‘the law of retribution the soul becomes holy, that is, is
born into higher grades of life, by good works, by con-
“formity to the presecriptive sacra; and it becomes un--
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omr. VL holy, that is, is born into vegetal, animal, or other lowér
~  grades of life, by unholy works, that is, by neglec! of
immemorial usages. The reader must beware of attach-
ing to the text a higher moral and spiritual significance

than properly belongs to it.
Bhujynexa-  “ Next Bhujyu, the grandson of Lahya, began to ques-

’.';‘.i‘}'ﬁ,’.‘."&'.’. tion him, Yajhavalkya, he said, when we were itinerat-

Boheme ing as sacred students in the country of the Madras, we
came to the house of Patanchala the Kapya. He had
a daughter possessed of a spirit. more than human, a
Gandha.rva. ‘We asked the ‘Giandharva who he was,
and he said that he was Sudhanvan, an Angirasa; - In
talking to him about the uttermost parts of the world,
we asked what had become of the descendants of Parik-
shit. Now I ask thee, Yajhavalkya, what has become
of the Parikshitas? .

“Yajnavalkya said: They have gone to the sphére -
to which they go who have celebrated an Aévamedha,
or sacrifice .of a horse. Bhujyu asked: And where do
the celébrants of an Aévamedha go? This yorld, said
Yajnavalkya, is equal to thirty-two daily journeys of the
sun-god’s chariot. This is surrounded on every side by
a land of twice that size.. That land again is surrounded
by a sea twice as extehsive. Beyond this sea there is
an ethereal space of the width of a razor’s edge or a mos-

- quito’s wing. There Indra, taking the shape of a bird,
conveyed the Parikshitas to the air, the air holding the
Parikshitas within itself forwarded them to the sphere
where all former celebrants of an Aévamedha reside.
The Gandharva therefore revealed to you that it was
the air through which the Parikshitas passed. Airis

. each and every thing, and air is all things. He that
knows it as such overcomes death.
. “Hereupon Bhujyu Lahyayani was silent.

“Next Ushasta Obakrayapa began to quedtion him,
Yajhavalkya, he said, tell me plamly what that present
and-visible Braliman is, that is the Self within all living
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things? Yajnavalkya replied : The Self that is thine is omar. VL
the Self within all living things. ‘What Self, Yajha~ gsasta alts
valkya, is'in all things ? Yijx’mvalkya answered : That JPO5 for
which breathes with the breath is the Self that is thine, 5 o m"s',"i,_“‘
and that s in all living things. That which descends Joreplie
-with the descending air of llfe.:s the Self that is thine, i e unser
and that is in all hvm" things. That which circulates
with the circulating air of lifeis the Self that is thine,
and that is in all living things. That which ascends
with the ascending air of .life ig the Self that is thine,
and that is in all lwmg things. This is thy Self that in
in all things that are,
“Ushasta Chakriyana said: Thou hast only taught
me as & man might say a cow is so and so, & horse is
80 and so, Point out to me plainly what that present
and visible Brahman is, vhat is the Self within all liviag
things. Yajnavalkya replied again, The Self that is
thine is the Self within all living things. Ushasta
asked again, What Self is in all things? Yajhavalkya
answered him: I cannot point it out. Thou canst not
see the seer of the sight ; thou canst not hear that that
hears the hearing; thou canst not think the thinker of
the thought ; thou canst not know the knower of all
knowledge. This is thy Self that is in all things that
are, and everything else is misery.
“ Hereupou Ushasta Chakriyana ceased from farther
questioning.”
So far, says Sankardchirya; the text of this dialogue
hes treated of the bondage of the soul, its 1mp]geat.mn
in metempsychosis, and has taught that the migrating
soul is, if only it be truly viewed, the Self itself. The .
text now proceeds to treat of the renunciation of all
things and spiritual. intuition, as the means by which
the soul may win its release from further transmigration.
"Next Kahola Kaushitakeya began to question him. Eabols ques-
Yajnavalkya, he said, tell me plainly what that present chom sheone
. and visible Brahman is, that is the Self within nll living totags Bvisg.
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things.. Y&jhavalkya said, This Self of thine is the
Self that is within all things. What Self, Yajaavalkya,
isin all things? Yajhavalkya answered him: The Self
that is beyond hunger and thizst, and griet and stupor,
and decay and desth. Knowing the Self tb be such,
Brahmans have rigen and laid aside the desire of rhil-
dreu, the desire of wealth, and the desire of spheres of
recompense, and have wandered forth as sacred mendi-
cants, For the desire of children is the same as the
desire of wealth, and the desire of wealth js the same
a8 the desire of the spheres of recompense; for there
are both of these kinds .of desire. Therefore? let a
Brahman learn wisdom, and stand fast in the power of
wisdom ; and having made an end of wisdom and the
power of wisdom, let him become a quietist; and when
he has made an end of quietism and non-quietism, he
shall become a Brahman, a Brahman indeed. What-

_ever kind of a Brahman he may have been, he bacomes

a veritable Brahmar now.

“ Hereupon Kahols Kaushitakeya held his peace. .

“Next Gargl the daugbter of Vachaknu began to
question him. Yajhavalkya, she said, thou knowest
how all this earth is woven upon the waters warp and
woof ; what are the waters woven upon warp and. woof ?
Upon the air, Gargl, replied the Rishi. What is the
air woven upon warp and woof? Upon the regions of
middle space, Girgl. What are the regions of middle
space woven upori warp and woof? Upon the spheres
of the Gandharvas, Gargl. What are the spheres of
the Gandharvas woven upon warp and woof? Upon
the solar spheres, Géirgl: What are the solar spheres
woven upon warp and woof ? Upon the lunar spheres,

1The tranalation of this part
g the verse follows the gloss of

hhr{:.n Quitting the tra-
ditional explanation, the words
might be tranilated, “ Let a Brah-

. manrenouncelearning and become

oa & child ; and sfter rencuncing
learning and & childlike mind, let
him become a guietist ; and wren
he has made an end of quietism
and. non-quictism, he shall become
a Brihman, & Brihman indeed,”
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Gargl. What are the lunar spheres woven upop warp
and woof ? Upon the starry spheres, Gargl. What are
‘the starry spheres woven upon warp and woof? Upon
the spoeres of the gods, Gargl. What are the spheres
of the gods woven upon warp and woof ? Upon the
spheres of Tudra, Garg. What are the spheres of Indra
woven upon warp and woof? Upon the spheres of
Prajapeti, GargL What are the spheres of Prajapati
woven upon warp and woof-? Upon the spheres of
Brahma, Gérel. What are the s heres of Brahma woven

_upon warp and ‘woof? He'said to her: Gargi, push not
thy questioning too far, lest thy head fall off. Thou
goest: too far in putting questions about the divine
being that transcends such questioning; push not thy
questioning too far.

* Hereupon Gargl the daughter of Vacheknu ceased
to speak.”

Here as elsewhere in the Upanishads, the_ various
spheres of recompense through which the soul has to
_goup and down in its migrations in obedience to the
law of retribution, are said to be woven warp and woof,
like 50 many veils of finer and finer tissue, across and
across the one aud only Self. The whole world of
‘gemblances is only a vesture that hides from the soul,
the underlying spiritual essence of which it is only
one of the innumerable fictitious emanations,

‘The soul is one of the countless sparks of the fire,

one of the countless wavelets of the sea, one of the
countless images of the sun upon the waters; and s
only the inexplicable power of the illusion that
cises itself from before all time, that hides from it its
- pure and characterless nature, its unity with the pri-
Taitive essence, thought, and bliss. The true Self is
hidden from the eyes and thoughts of living souls by
vell after veil of illusory presentation, by sphere after
sphere of seeming action and suffering; the successive
figments of the primitive world-fiction, the principle of

Onar. VL
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Oiar. VL unreality that has unreally associated. itself from. beford
~  all @ons with the prineiple of reality.

So far the various speakers in the dialogue have
talked about the spheres of recompense lower,in ascent
than the sphere of Hirapyagarbha, Beyond Prajapati
or Purusha, heyond the souls in the waking state, is
Hitanyagarbha, the Sitritman, the spirit that per-
meates all dreaming souls; and beyond Hiranyagarbha
and the dreaming souls is Iévars, the internal ruler,
the spirit that is present in all souls in their dreamless
sleep, that directs every movement of every living
thing, and metes out to the migrating sentiencies their
varied lots from. the lowest to the highest, in accord-
ance. with the law of retribution. Accordingly the
dialogue proceeds to treat of the thread-soul Hiranya-
garbha, and the internal ruler I§vara withia the thread-
soul.

vaammia - Next Uddalaka the son of Aruna began to question -
. uesdons bim )iy, Yajhavalkya, he said, we once lived in the coun-
m“';,{“;_’;‘,‘;_ try of the Madras, in the house of Patanchala the:
garbha. Kipya, studying the nature and import of sacrificial
rites. He had a wife possessed of a spirit more than
human, a Gandharva, We asked the Gandharva who
he was, and he said, I am Kabandha the son of Athar-
van. He also said to Patanchala the Kipya, and
to us liturgists: Kapya, dost thou know what the
thread is by which this embodimnent and the next em-
bodiment and all’living things are strung together ?
Pat  chala the Kapya said, I do not know it, venerable
spring He said again to Patanchala the Kapya, and to
us iturgists: Kipya, dost thou know that which actuates
this embodiment and the next embodiment and all
living things from within? Patanchala the Kipya
said, Great spirit, I know it not. The Gandharva said
again to Patauchala the Kapya, and to us liturgio
students : Kapya, he that knows that thread and that
internal actuator within the thread-soul, knows Brah-
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ma, knows the spheres of recompenae knows the
gods, knows the Vedas, knows ‘all living things, knows
the .Self, knows all things. .He revealed the thrend-
soul and the internal actuator that is within it to-us,
and I know them. Now if thou, Yajhavalkya, hast
driven away the cattle that are the prize of the most

learned Brihman, without knowing that thread-soul’

arrd that internal ruler, thy head shall fall off. Yajha-
valkya said, Gautama, I know that thread-soul and
that internal ruler. Uddalaka rejoined, Any one can
say, | know them; tell me what thou knowest, .

“ Yajhavalkya said : Gautama, the air is that thread-
soul.. This embodiment and the next embodiment and
all living things are strung together by the air. It is
for this. reason -that they say of a dead man that his
Jlimbs are mnstrung, for his limbs are strung together
by the air as by a thread. Just so, YaJna.vaIkya, said
Uddalaka ; now tell me about the internal actuator.”

Sa.nkarachar)a tells us that the air is here a me-
tonym for the supersensible rudiments, or elements in.
their primitive state, as yet uncondensed by progres- pe
sive concretion.. It is out of these supersensible ele-
ments that the tenuous 4nwvolucra, or invisible bodies of
migrating souls, are formed. These invisible bodies
clothe the soul in its transit from body to body, and
the retrib tive influences of the good and evil works
of former ves adhers to them. Y&jnavalkya proceeds
to answer Uddalaka by a description of the Demiurgus,
the universal sonl that permeates and vivifies all
nature, and all migrating personalities. This cosmic
soul is the first manifestation of Brahman; it is Brah-
man itgelf in its first illusory presenbment 4s ficti-
tiously overspread with Maya, or, as it is otherwise
said, with the whole world-fiction as a hody, the cosmic
vody out of which all things lifeless and living eman-
ate, It is in virtue of the presance and light of this
universal soul within them that the deities of earth,

Ho questions;
im on the

nature of the

no-mln soul or
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Omav, VI and water, and fire, and other natural sgents, pass
™ from rest to motion and from motion to rest again.
"This universal soul is also present in every living
thing, from the grass below the feet to Brahma the god
high over all; and it is in virtue of his presence and
his light thet they pass from rest to motion, and from
motion back to rest. He is invisible, and vision is his
being; unknowable, and knowledge is his being; as
heat and light are the being of fire. As the universal
soul he is exempt from the varied experiences of me-
tempsychosis, which are the modes of individual life,
and which he allots, in conformity always with the
law of retribution, to the innumerable migrating souls.
MeDemtie-  © Yajhavalkya said: That which dwells in earth,
tofor or inside the earth, and earth knows not, whose body the

imal

aoaaton the oarth is, which actuates the earth from within,—that
Toghost menl is thy Self, the internal ruler, immortal.

e e e “That which dwells in water, inside the water, and
and animates

tnd antmutes the water knows not, whose body the water is, which
actuates the water from within,—that is thy Self, the
internal ruler, immortal.

« That which dwells in fire, inside the fire, and the
fire knows not, whose body the fire is, which actuates
the fire from within,—that is thy Self, the internal ruler,
immiortal.,

«That which dwells in air, inside the air, and the
air knows not, whose body the air is, which actuates
the air from within,—that is thy Self, the internal
ruler, immortal.

“That which dwells in wind, inside the wind, and
the wind knows not, whose body the wind is, which
actuates the wind from within,—~that is. thy Self, the
internal ruler, immortal.

« That which dwells in the sky, inside the sky, and
the sky knows not, whose body the sky is, whicn
actuates the sky from within,—that is thy Self, the
internal ruler, immortal
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That which dwells in the sun, inside the sun, and

the .sun knows not, whose body the sun is, which
actuates the sun from within,—that is thy Self, the
internal ruler, immortal,
* “That which dwells in the regions of space, inside
the regions, and the regions know not, whose body the
regions are, which actuates the regions from within,—
that is thy Self, the internal ruler, immortal

“That which dwells in the moon and stars, inside
the moon and stars, and the moon and stars know not,
whose body the moon and stars are, which actuates the
moon and stars from within—that is thy Self, the
internal ruler, immortal.

“That which dwells in the ether, inside the ether,
which the ether knows not, whose body the ether is,
which actvates the ether from within,—that is thy
Self, the internal ruler, immortal.

“That which dwells in darkness, inside the darkness,
which the darkness knows not, whose body the dark-
ness is, which actuates the darkness from within,—
that is thy Self, the internal ruler, immortal,

“That which dtvells in light, inside the light, which
the light knows not, whose body the light is, which
actuates the light from within,—that is thy Self, the
internal rpler, immortal,

“Such are the elemental manifestations of the internal
ruler; now for his manifestations in animated nature.

Cluar. VI

o ’lhnt which dwells in all living things, inside all Hooforms
living thmvs, which no thing living knowa, whose body all i livlng

allhvmg things are, wlnch actuates all things lwmgt

from within,—that is thy Self, the internal ruler, im-
mortal

“That which dwells in the breath of life, msxde the
breath, which the breath knows not, whose body the
breath is, which actuates the breath from within,—that
‘is thy Self, the internal ruler, immortal, . )

“That which dwells in the voice, inside tha voice,
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. which the voice knowa not, whose. body the voice-is,

which qoﬁuabes the voice from w1th1n,—t.hat is thy

-Self, the internal ruler, immortal.

“That which dwells in the eye, inside thHe eye, whlch
the eys knows not, whose body the sye is, which
actuates the eye from within,—that is-thy Seif, the
internel- ruler, immortal.

“Thet which dwells in the ear, inside the.ear, wlnch
the ear knows not, whose body the ear is, which
actuates the ear from within—that is thy Self, the
internal ruler, immortal.

“That which dwells in the inner sense, inside tho
inner sense, which the inner.sense knows not, whose
body the inner sense is, which actuates the inner sense
from ‘within, —that is thy Self, the internal ruler,
immortal

“That which dwells in the sense of touch, inside the
touch, which the touch knows not, whose body the
gense of touch is, which actuates the sense of touch
from within, — that is thy Self, the internal ruler,
immortal.

“That which dwells in the consciousness, inside the
consciousness, which the consciousness knows not,
whose body the consciousness is, which actuates the
consciousness from within,—that is thy Self, the inter-
nal ruler, ithmortal.

“That which sees unseen, hears unheard, thinks
unthought upon, knows unknown; that other than
which there is mone that sees, none that hears, none
that thinks, none that knows;—that is thy Self, the
internal ruler, immortal. Everythmg else is misery.

“ Hereupon Uddalaka the sor of Aruna ceased from
questioning.”

From Brahman as manifested in the form of the
Demiurgus or universal soul that permeates and am-
mates all things, the dialogue next passes to Brahman
as beyond manifestation, the present and visible Brah-
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m  within the leart of every living thing ‘the.pure Car. VL
light, the characterless fontal essenge.

“ Next Gargl the dunght.ur of Vachaknu spoke again : amﬁn-m
Reverend Brahmians, T will ask this man two questions. sgain.

‘If he can answer them, no one of you all can outvie Shawenef the -
Dim in exposition of the Self. They said, Ask hira, wevent
Gargi. -

“Yajhavalkya, said Gargy, I rise to put two ques-
tions to thee. I rise as some Haja of Kaéi or Videha
‘might rise to encounter thee, a father of heroes, with
his bow strung, and with two sharp threatening arrows
of cané in his hand. Answer me these questions.
Yajhavalkya said, Put the questions to me.

#Yajhavalkya, she said, across what is that principle

woven warp and woof, which they say is above the sky,
below the eauth, and within which this earth and yonder
sky exist, and all that has been, is, and is to be ?
" “Yijhavalkya said: That principle that they say is
above the. sky, below the earth, and within which this
earth and yonder sky exist, and all that has been, is,
and is to be—is woven warp and woof across and
across the ethereal expanse.!

“ Gargi said: Glory to thee, Yajhavalkya, that thou
‘hast answered this my first question; now prepare
‘thyself to meet the second. He said, Put it to me.
-GargL

“8he said : Yajnavalkya, across what is that principle
woven warp and woof, which they say is above the sky,
below the earth, and within which this earth and
yqnder sky exist, and all that has been, is, and is
tobe?

. Ya]!\ava.lkya. answered her again: That principle .
-that they say is above the sky, baléw the earth, and
‘within which this earth and yonder sky exist, and ail
that has been, is, -and is to be,—is woveir warp and
“woof across and across the, ethereal expanse, And 1
1 Ethereal expanse is here o synonym of Miiya, )

'
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Cmar. V1, pray, ssid she, across what is' the ethereal exprese
—  woven warp and woof?

i.,.,mm « Yajnavalkya said: Brahmans say that that across
ml,m,lﬂ,' which ‘the ethereal expanse is woven is the imperish-
i glve b= able principle, neither great nor small, neither lang nor
“"“‘z““"‘“‘ short, neither glowing like fire nor fluid like water,
shadowless; without darkness,neither aerial nor ethereel,
without contact with anything, colourless, odourless,
withont eyes or ears or voice or inward sense, without
light from withoat, without, breath or mouth. It has
no measure; it has nothing within it or without it, It

cousumes nothing, and is consumed of none.

“ Under the dominion of this imperishable principle,
Garg], the sun and moon stand fixed in their places;
under the governance of this imperishable principle the
eartli and sky stand fixed in their places.

“ Jnder. the dominion of this imperishable principle,
Gargl, the moments and hours, and days and nights,
and fortnights and months, and seasons and years,
stand fixed in their periods; under the governance of
this imperishable principle, Gargl, some of the rivers
flow eastward from the snowy mountains, some west~
ward, and others in other directions.

“ Under the dominion of this imperishable principle
men praise those that give freely; the gods are depend-
ent on the sacrifices, and the ancestral spirits upon the

. ohsequial offerings, -

- “If aman presenbs oblations and sacrifices or tortures
himself for many thousand years in this life, and knows
not this imperishable principle, his recompense is one
that has an end. If, Gargl, a man quits this life-
without. knowing this imperishable principle, he is
helpless; but if he knows this principle he is indéed a
‘Brahman. )

" “This same imperishable principle, Gargt, is tmat
which sees unseen, hears unheard, thinks unthought-

\ upor knows unknown ; there is no other than thigthat .
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seenno other than this that hears, no other than this Omae. VL
that thinks, no other than this that knows. Itisacross
this imperishable principle, Gargi, that the ethereal
expanse is woven warp and woof.

“Then Gargl exclaimed: Venerable Brahmans, you
may think it & great matter if you can save yourselves
by meking obeisance to this Rishi, Never will any
(éne of you all outvie this Rishi in the exposition of the
Selt.”

In the words of Sankaricharya, the Self is unseen, Theselris
innsmuch as it cannot be made an object, but it is that chameeriess
which sees, inastauch as it is o pure and unceasing act inooghe.
of vision itself. Elsewhere! he tells us that the Self is
the object of the notion and the name “L” It cannot
be heard, but it is that which hears, being a pure and
unceasing act of hearing. It cannot be thought upon,
but it is that which thinks, being a pure and unceasing
act of thought. It cannot b, known, but it is that
which knows, being itself the pure and unceasing act
of knowledge. It sees with a sight that does not come
and pass away, like our sight, but with a sight that
always is, a sight that is its beidg, as the sun shines for
ever with a light that is its own being. It is the Self
that sees through the eyes, hears through the ears,
thinks through the thought, knows through the mind,
of all living things. This is the present and visible
Brahman, present in the heart of every creature, visible
to the puritied soul of the ecstatic seer. This is the
Self that seems and only seems to act and suffer in the
acting and suffering souls, as the moon seems to move
as the clouds scud past it. This is the one and only
Self beyond the hunger, thirst, and misery of metemp-
sychosis, and over this the world-fiction ,and all the
figments that issue out of it are woven warp and woof.

This  is the goal, the final term. This, ever-present
¥ Asin the Sariral bhishys,1. 1.1, and the Vivekachudsmani,
verse 127. :
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. though it be, it is veiled from the hedrts and eyes of the’

multitude, and reveals itself only to the spiritual vision
of the. perfect sage. He alone can find himself ons

‘with the universal soul, and ene with the irapersomal

Self. .

The dialogue now procegds to point out how the gods.
are all of them only local and particular manifestatiohs
of the one life that lives in all things. It is oneand’
the same divine being that fictitiously presents itself
in every living being, to. fulfil a vatisty of functions
under all the variety of nav ' and form and attribute

: and powar.

Vidagdka
Ruudonnhllm
1l things are

" full ot
....“YL“‘I&
only local ,

roanifesta-
tlens of the
Bolf.

« Next Vidagdha the son of Sekala began to question '
him. Yijhavalkya, he said, how many gods.are there ?
Yajhavalkya answered him according to the following
Nivid or enumerative text.” There are, he said, as many
as are enumerated in the Nivid of the Vaivadevadastra,
three and three hundred, and thrée and three thousand.
Even so, said Vidagdha; how many gods are there then,
Yajnavalkya? Three and thirty, replied the Rishi.
Even so, said Vidagdha; how many gods are there’
then, Yajhavalkya? Six, he replied. Even so, seid
Vil,iagdlmi and again, how many gods are there then;
Yajnavalkye ? Three,he said. Yes,said Vidagdha; and
how many gods are there then, Yajnavalkya? Two, he
gaid, Yes, said Vidagdha; and again, how many gods
are'there, Yajoavalkya? One and a half, he said. Yes,
said Vidagdha; how many gods-are there, Yijhavalkya?

-One, he answered. Yes, soid Vidagdha; and what are

those three gods and three hundred gods, and those

“three gods and three thousand gods?

.« Yajhavalkya said: The glories of these are threo
and thirty. Which are those thirty-three? asked the
son of Sakala. The eight Vasus, replied the Rishi, the
eleven Rudras, and the t-velve Adityas ave thirty-one;
and Indra and Prajapati make thirty-three. .

“Who are the Vasus? - Fire, the earth, the air, the
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mll:m, ke sun, the sky, the moon, atid the stars, are
‘the Vasus. In these all places of recompense are con-
tained, and therefore they are called the Vasus.

“Who aro the Rudras? These ten organs of sense

“and motion in the living soul, together with the com-.

mon sensory Which is “the eleventh otgan,. When

they issue upwards out of this mortal body they miake -

mean weep, and for this reason thev are called the
Rudras,

“Who are the Adityas? The twelve monthy of the
year -are.the Adityas, for these take all things,together
with them in their course; and for the reason that they:

take all things with them they are called the Adityas,-

“Who is Indra, and who is Prajapati ? Indra is the

OHAP. VI

thunder, and Prajapati is the sacrifice. What is the .

thunder? The thunderbolt. What is the sacrifice?

The sacrificial victims..

“Who-are the six gods? They are fire, earth, air,
welKin, sun, and sky. They are six, for all things are
these six.

“ Who are the three gods? They are these three
worlds, earth, air, and sky; for all these gods are in
these three. Who are the two gods? They are food
und vital air, or Purusha and Hiranyagarbha. Who
is the god that is one and a half? ‘The wind that
blows.

* Hereupon they cried out: This wind that is blowing
seems to be one, how. sayest thou that it is one and
a half? Yajbavalkya replied: It is one and 2 half
(adhyardha) because everything grows up (adhyardh-
notd) in it. Who is the one god? asked Vidagdha
Yajhavalkya said: It is the breath of life, Tb is the
Seli. “They call it That.

“He who knows that Purusha, that living being,
_whose body is the earth, whose eye is fire, whose inward
sense is light,in whom all are one who live in the body,

" he indeed has knowledge. Yajnavalkya, said the son
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of Sakala, I know that Purusha,in whom all that live
in the body are one, about whom thou. speakest: it is
this very living soul that is in the body. Tell me then,
son of Sakala, said the Rishi, what is the-divintty?.of
that embodied soul? It is the asslmllﬂ.ted -pertion of .
food, said Vidagdha.” '

Vidagdhd puts questmu after question te Yéqna.val- ’
kya, 411 the Rishi again proclaims that all things in she
world, and the ethereal expanse, or world-fiction, out of
which they proceed, are woven web upon web across
the one iinderlying reality, the spiritual essence, Brah-
man.

“ This Self is not this, not that: imperceptible, for it
cannot be perceived; indiscerptible, for it cannot be
parted asunder; illimitable, for nothing can be placed
beside it ; inviolable, for it cannot be hurf or injured,

Vidagana tula Now I ask thee what i is that Purnsha, that spiritual

to answor b
in turn lnd.
perisues,

YMM

essence, revealed in the mystic doctrines, that trans-
cends those other Purushas or embodied souls; ard if
thou canst not tell me, thy head shall fall off. The son
of Sakala did not know that Purusha, so his head fell
off; and as his disciples were carrying home his bones
to burn them on the funeral pyre, thieves stole them,
taking them to be some other thing.

« Meanwhile Yajhavalkya said: Holy Brahmans, any
one of you who wishes may question me, or you may
all of you put questions to me; or I will put questions
to any one of you that you may choose, or to all of you.
But the Briihmang had no heart to answer him,

“So Yajnavalkya pus 2 question to them in these

ﬂ‘mmm verses. Man, he said, is indeed like a tree of the forest;
oo hows™® his hair is the leaves, his skin the outer berk. The
"‘“h.‘;.‘;‘;” blood trickles from his skin, as the sap trickles from the-

rom?

Lark ; wound him, and the blood will flow like sap from
a tree that is split open. His flesh is the inner bark,

1 Divinity here menns inform- says that the body is built up out ’
ing or plastic principle. Vidagdha of materiuls assimilated from food.
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- the flésk about his bones is the membrane about the Cmr. VL
woody fibres, his bones are the wood within, and his
‘marrow is the pith. The tree is cut down, and the tree
grows P anew from its root; s mortal is cut down by .
death, bu what root has he to grow up from anew?
Say not from procreation, for that comes not from the
dead but from the living. The seed-sprung tree thas
has, seemed to die springs up again apace, but if they
tear up the tree by the roots it canmot grow ‘again.
Man is cut down by death, what root has he to grow
aga.in from? You may say that he is already born
again, but this not so; who then can again benel.
him?”

The Brahmans were unable to answer Yu)ﬁavnlkya,
not knowing that the soul, as it passes from body to
body, has one continuous life, as being one with, and
only in fictitious semblance severed from, the one and
only Self that is the root of the world. After thus
putting his successive opponents to silence, and over-
awing the whole assembly, the Rishi remains in undis-
puted possession of the prize, the thousand head of
cattle. He sums up the whole matter in the following
words, which close the discussion :—

“The Self is thought and bliss, the wealth of the Thesumoftne
sacrifice, the final noaI of the sage t.hat knows it, and mJu'Zlnn..
perseveres in ecstatic union with it.” goal.

In the next book of the Brihadaranyaks Upanishad
we have an account of two later interviews between
the Rishi Yajtavalkya and the Raja Janaka. Princes
are frequently mentioned in the Upanishads as taking
a leading part in theosophio discussions.

“Janaka of Videha was sitting giving audience, and Tajta
Yajravalkya came before him. He said: Yajnavalkya, Thets oomte
what have you come for? Do you want more cattle, e
o~ do you want subtle disputations ? He said: I want vmum.
both, great king.” et beyond

Yaji\avslkyn proceeds to question Janaka about the sl fer
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instruction he hes - tecelved hom his . various fspmtna!
directors, and points-out how each of them has only
taught him about the.Self in.some one or other-of its
local and particular mam.festatlm, & knowledge of
which leads only ‘to, transifory recompenses, - not to‘_
extrication, from tnetempsthosxs.

. “Then Janaka of Videha' came down from his ‘seat

- and said: Glory to thee, Yajiavalkya; teach me more,

The Rishi said: Great king, thou art thurou«hly
equipped with these mystio instructions that thou hast
received, as is & man who has provided himself with &
carriage or a boat, being. about to start on'a long jours
ney. Great amd rich, versed in the Vedas and informed
of mysti¢ doctrines as thou art, when thou quittest this
1ife whither wilt thou-go?. I do not know, said Janaka,
where I shall go. Then I will tell thee where thou wilt

- go, said the Rishi. Say on, holy sir, replied the prince:

«This Purusha that is in the right eye is named
Indha, but for the sake of mystery men call him Indra:

. for the gods love mystery and hate familiarity.

“The Purusha in the left eye is his wife Viraj.
Their meeting-place is the ether in the heart, their
nourishment is the blood within the heart, their coverlet
is the network of arteries in the heart, their path of
transit is the artery that goes upward out of the heart;"
The arteries, minute as a hair split a thousand times,
converge into the heart, and the food proceeds along -
these; so that the tenuous involuerum hes a more refined:
kind’ of nutriment than the body.

“ When the sage has passed. through the body to the

tenuous involucrum, and through the tenuous. involu«

crum to the beatific vesture in t.he heart, the forward
vital air is the eastern quarter, the vital air to theleft
is the south, the hinder vital air is the west, the upward
vital air.is the north, the upper vital air is the spa-e
above, the nether vital air is the space below.. The
vital airs dre the regions of space.”
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Tn the beatific véstute and in, the state of dreamless Omay. VE
lleep the sage returns to unity with the'vital sir, that
is, with the .universal sonl In the state of ecstagy
he mares this universal .soul to digappear into the
ohisracterless: Self, ‘of whmh Yajnavalkys proceeds to
spesk.

. “This same Self is not this, not that; impemeptlble, :
fordit cannot be perceived ; mdmberphble, for it canno’
be parted asunder; illimitable, for nothing can be placed
beside it; mvmlable for it cannot be hurt or injured.
0O Janaka, thou hast reaehed the point where theré is
nq movre fear. ‘Janaka of Vidgha said :'May this salva-
tion come to thee also, Yajnavalkya, for teaching me
abont this spiritual reality that is beyond all fear.
Glory to thee: here is this kingdom of Videha, and
here am I, and both are thine.”

The text, O Janaka! thou hast reached the point
wherethere is no more fear, is one of those most fre-
fuent.y quoted in the works of the Indian schoolmen.
The point beyond all fear is the pure spiritual essence,
Brahman, on reaching which there is no further fear of
birth and the miseries of life and death. The Rishi
_has lifted the veil of illusion, and thus enabled Janaka
to see the sole reality, the one and only Self, and to
recognise, and by recognition recover, his own unity
with it. The story of Yajhavalkya's next interview
with Janaka is as follows : —

“Yajhavalkya wenb again before Janaka, the Raja ,ﬂh"lku’.h
of Videha, and thought as he went that this time he agn. Their
would not say anything. Janaka of Videha and Y4jna- [ S
valkya had, however, formerly talked together .at a'#*°™!
gsorifice 'to the fire-god Agni, and Yajhavalkya had
pmm'!ed Jonaks to grant the next reguest that he.
might have to make of him. Janaka now chose as his

guest permission to ask'any question he.liked, and
Ymmva]kyn granted it. The Raja first asked l'nm —

1 Abhayam m Jandka praplo "s.
M.
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“Yajnavalkya, what light has man?. Thé light of

*{ the sun, great king, said the Rishi. It js by the light

.of the sun that he sits down, or goes about and does his
work, and comes home again. The Raja<said: It is as
‘thou sayest, Yajhavalkys.

“ But when the sun has set, Yi.m:ivalkyn, wltat light
has man? The.light of the mooh the Rishi auswered:,
1t is in the light of ‘the moon that he sits down, or goes
about and does what he has to do, and comes home
again, It is as thou sayest, Yajnavalkya, said the Raja.

“ But, Yajhavalkya, when the sun has set and the
moon- has set, what light has man? A firs, he an-
swered, is his-light. It is by the light of a fire. that he
sits down, or goes about and does what he has to do,
and comes home again. The Raja said: “It is as thou -
sayest, Yajhavalkya.

“But, Yajhavalkya, when the sun has set, and the
moon has set, and the fire has gone out, what light has
man? The voice! he answered, is his light: it is by
the light of the voice that he sits down, or goes about
and does what he has to do, and comes home again;
for when a man cannot see hjs hand before him, he
walks in the direction that & voice is heard in. The
Raja said: It is as thou sayest, Yajhavalkya.

“But, Yajhavalkya, when sun and moon are set, and
the fire is out, and all sounds are hushed, what lig\it
has man? He answered: The Self within him is his
light: it is by the light of the Seclf that he sits down
or goes about, does what he has to do, and comes home

In explanation of this last verse, Sankarachirya says:
“In every state the mind has some light to act in, & light
that is other than the body and the senses, Ifi the

1 "In » oloudy night in the he hears about him, or it may be
rainy seasou o man cannot see his by the barking of & dog, the bray-
lm?g before him. He is guided ing of an ass, or other signs of
in his movements by the voioes. viﬁ.‘.ge life.””—S ankardchdrya.
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wakingatate it acts through the bodily organs in' the omr VI
. light of sun, or moon, or fire.. In the dreaming state,
" in'the atate of dreamless sleep, and in the waking state,
.whem there is neither sun nor moon nor firelight to
_guide it in its actions, it still continues fo act, and dpes
40 in-some light that is mcorpureal and immaterial,
In dreaming e man‘sees himaelf meeting with or part-
ing from his friends, and on waking from sleep without
a-dream kLo still is conscious that he has slept in peace
and without & cognisance of anything. This immaterial
light- is the light of the Self, which is other than the
“body and the senses, and illumines them like the ex-
terior light, and itsel requires no light' from outside
. itself. This is the light within. » To return to the
text.-

“ What Self is that? asked the prince. The Rishi e e light
said: It is this conscious soul amidst the vital airs, the within
light within the heart. This Self, one and the same in Roast
every mind and every body, passes through this life
and the next life in the body, and seems to think and.
seems to move. The same Self, entering the dreaming
state, passes beyond the world of waking experience,
beyond the varied forms of metempsychosis.

“ This self-same Self is born, and as it enters.into a
body is involved in the good and evil deeds that attach
to the mebers and the senses; it passes up at death
out of the hody, and leaves them behind.

“This same Self Lag two stations: any given present m:o turso
embodiment, and the embodiment that is next to fol- misetng
low. And thereis a third place: the stateintermédiate 3 Mn,,..d
between the two—the place of dreams. Standing in pplean
the place of dreams, it sees both these stations, this
-em>odiment and the embodiment next to come. In
the place of dreams it steps on to the path it has made
jtself to the next embodiment, and sees the pains and
pleasures that have been in earlier lives and are to be
in after-lives. 'When it proceeds.to dream, it takes ta



CHar. VL

180 - THE PHILOSOPHY

itself the ideal residues of its waking exp‘ériance
former lives; it lays aside the body.; it fashions for-
itself an' ideal body, and dreams in-its own light, and

. then the Self is its own lighit. In the drecaming state

there are no chariots, no horses, no roads; but it pre-
sents to itself chariots, horses, and roads. Thére are
in that state no pleasures, no joys, no raptures; but.it;
creates for iteelf ‘pleasures, joys, and raptures. ‘Thete
are no houses, no pools, no rivers; but it pro;acts
before itself houses, pools, and. nvers, for it is still in
action. :

“ Therefore there are these verses. In sleep it- lays
aside the body, ‘and itself unsleeping looks upon the -
visionis of .its sleap. It takes its radiant imagery with
it, and again enters the place of waking experience, for
it is the luminous Self, the one spirit- that is ever pass-
ing onward.

“Keeping dlive with the vital air its vile nest the
body, it soars beyond its nest: it goes where it lists,
the immortal, luminous Self, the one spirit that is ever
passing onward.

“In the place of dreams? it passes upward, passen
downward, in its own light: it projects a variety of
shapes before itself, dallying with women, langhing,
or it may be seeing perils. "

“Men see the garden #'that it strolls in, but no man
gees the Self iteelf. They say they cannot rouse it
when it is asleep.

“Tkat part of the body to which this does not come
back agsin is hard to'beal; it is blind, or deaf, and
lifeless.. Some, indeed, say that the place of dreams is
not an intermediate position, but the same as the place

" of waking experience, because it sees the same things

* 1.1n ite dreams the soul rises to  ticlpation of a future one, highpr
‘the position of a god, or descends or lower, as it may be, than ite
+to the state of one of thelower ani-  present human emhodunant.

mals, This it does in reminiscence ? The dream-world.

ot & former emhodiment, or in an-
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its deams as it sees when awake ; but this is not so.
In dreaming, the Self is its own light. Janaka ex-
claimed : Holy sir, I will give thee a thousand kine.
Teach me again, that I may be liberated from metem-
psychosis, .

“ Yajhavalkya said: This same Self, after rejoicing
and“expatmtmg in its dreams, and seeing good and evil,
pigses into the peaceful state of dreamless sleep; and
thence again flits back into the p]a.ce of dreams it came
from,. back to other dreams. It is not followed by the
good or evil'that it sees itgelf do in its dreams, for the
Self "is not really in union with the bodily organs. It
is a3 thou eayest, Yajnavalkys, said the prince. Holy
sir, I give thee a thousand kine. Teach me again, that
I may be liberated.

' “Yajhav lkya saidy This same Self, after rejoicing
and expatiating in the waking state, and seeing good
and evil, flits again into the place of dreams.

" -“This Self passes from dreams to waking life, and simile of the

from waking life back to dreams; in the same way as a
fish swims from one bank of a river to the other, from
viverside to riverside.

“This Self passes into the state of dreamless sleep, Simle of tae

and in that state desires no  pleasures and sees no dreams ; ™
in the same way as a kite or falcon, tired of flying about
in the firmament above, folds its wines .and cowers in
its nest.

“There are in man arteries thin as a hair split a
thousand times, filled with fluids white, blue, yellow,
green, and red.”

These ramify in sll directions through the body, the
tenuous involucrum is lodged in them, ard the ideal

residues of the experiences of former embodiments
adhere to the tenuous involucrum, and accompany it in
‘its pessage from body to. body. These ideal residues
furnish the imagery of dreams, and dreams point back

to the former lives of ‘the soul, or forward to its future-
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vmr. VI lives. The tenuous involucrum is the body of the sleup
"7 ingsoul.

“Now whatever peril a man sees when he is awake,
he may also see in his sleep. Fxemies kill ki or vake
him captive, or a wild elephant chases him, and he
falls into & pit.

“Whatever peril he secs awake, he sees asleep through
the force of illusion ; but when, in the same way as In
his dreems he had seemed to be a god or a king, he
comes to know that heis all that is,—this is kis hlghest
position.

Iberstionts * This inbuition of his openess with all that is, is his

porfeot sati- gtate of axemption from desire, and freedem from the

g’;‘“l"‘“ o, good and evil that prolong thevmigration of the soul;
his state in which there is no more fear. The soul in
the bosom of the Self is conscious of nothi ‘g within or
without him, even 3 a man in the arms of his beloved
wife ceases to be conscious of anything within him: ox
without him. This oneness with all that i, is the state '
of the fulfilment of all desires, the state of satisfaction
in oneself and of exemption from desires, the state in
which there is no more sorrow. .

m-muiu “T1: this state a father is no more & father, a mother

.anftary {ndit. i8 N0 more & mother, the spheres of recompense are no

Jorenos of the” longer spheres of recompense, the gods no longer gods,
the Vedas ro longer Vedas. Here the thief is a thief
no more, the Cham}iln a Chandala no more, the Paul-
kasa no.more a Paulkasa, the holy mendicant no more
a holy mendicant, the anchorite an anchorite no more.
He is no longer followed by his good works,no longer
followed by bi§ evil works; for now at length he has

" passetl beyond all the sorrows of his heart.”
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CHAPTER VIL

THE SENSATIONAL NIHILISM OF THE BUDDHISTS—
. THE COSMOLOGY OF THE SANKHYAS.

*' Suppose yourselves gazing on a gorgeous sunset. The whole western
heavens are glowing with roseate hues. But you arc aware thatin
half-sn-hour all the glorious tintd will have faded away into a dull
ashen grey. You age them even now.melting away before your eyes,
although your eyes cannot place befors you the comclusion that your
reasos draws. And what conclusion is that? That conolusion is that
you never, even for the shortest time that can be named or conceived,
ses any abiding colour, any colour which truly is. Within the millionth
pun of a second the whole glory of the painted heavens has undergone

ble zeries of Before any one colour has had
Hmeto be that-colour, it has melted into another colour, and that other
colour has in like manner melted into a third, before it has attained
to any degree of fixedness or duration. The eye indeed seems ta
arrest the fleeting pageant, and to gwa it some continuance. But the
senses, says Heraclitus, are very indiff it; of the truth,
Resacn refuses to lay an arrestment an any period of the paseing scene,
or to declare that it is, becsuse in the very act of being it is not; i}
“has given place ‘tosomething else. It is a series of fleeting colours, no
one of which is, because each of them continually vanishes in another.”—
FERRIER.

So far the primitive thesis of Indian philosophy has ggar. vIr
been presented to the reader; it is time, to present the Thed “Tm" o
primitive antithesis, and also the new position taken of the blank,
up by a later school of Indian thinkers with the purpose fleeis. Toe
of aupsrsedmrr this entithesis, and of gaining a firmer thitanees of
footing by means of a cosmology approaching more

nearly the convictions that work unrecognised in the

popular mind, As has been said slready, in the absence

of historical data, the only methodical exposition of

eéarly Indian philosophy that is possible, must be the
presentation of theses and antitheses that im their
guccession made up its process,
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The primitive thesis, the original Indian costiologioat *
conception, is that of the fictitious nature of the world,
and of the various forms of life that migrate through :
it in body after body, in age after age, and of the
sole reahty of: the one impersonal Self. The primitive
entithesis is that there is no such impersonal - Self, nor
spiritual reality underlying the world of pessing sem-
blances. Sensations and the ideal residues of sensations
are the only things that are; and these are only sem-
blances or fleeting shows, that come out of and pass
back into a fontal nullity, void, or blank. The things
of sense are fictitious presentments, but not fictions that
replace at the same time that they conceal, a veality
beneath: the mirage of life is an aerial vision that -
govers no expanse, unless it e an expanse of nothing-
ness. The things of sense.are only sensations variously -
asgorted, rising' and passing away at every moment
like the shifting colours of & sunset cloud:! ~Al}things

"are in unceasing flow, and the soul itself is only a Heries

of sensations and ideal residues of sensations. Theré
is no inner light, no perduring Self within; the sensa-
tions and ideas flit by lit up with their own light, and
each several stream of these is a migrating soul. The
soul in every successive life has nothing but misery to
look forward to ; and the highest end of aspiration is &
lapse into.the:void, a return to the primeval nothing-
ness, & final éxtinction. In the philosophy of the

Upanishads, the mind of the perfect sage is said to be

blown out like a lamp as he returns to union with the
one and only Self. In the philosophy of.the Indian

. sensational nihilists, the successive mental modes are
‘the mind, and the mind is the only soul. This mind

or soul is extmcrmshed ag the sage returns to the
aboriginal nothmgness of things. .The liberation
‘promised in the Upanishads is a return to the pure
in th 4 chapter of Midbavicharya's Bar
ﬁmwnw?\hh‘mu xl:u.y refer for ;ulﬂlil‘ d.l:l“l. ™
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tnte of the soul as characteiless ‘being, thought and Cmar. VIL
dness, The liberation promised by the Indian

nihilist is & return to the void beyond the miseries of -
the phantasmagory of metempsychosis. It is Nirvapa,
extinctioh, return into the fontal nullity, All things
have come out of nonentity, and shall pass back into
nonentity ; and as soon as it has. fully learnt its un-
reality, the soul shall pass back into the primordial
nathingness.

This doctrine of the emanation of migrating souls The dostrine
and the spheres of recompense out of an_ original non- Uom et e
entity, is as old as the Upanishads, and appears in a.gw "

text of the sixth lecture of the Chhandogya Upani- s

shad: “ Existent only, my sox, was this in the begin- gh:d';;.,&'::'
ning, one only, without duality, Some indeed have 5hegeine
said, Non-existent only was this in the beginning, one §forfmston
only, without duality, and the existent proceeded out €= Belt
of the non-existent. But how should this be.so? how

showld entity-emanate out of nonentity? This then
was existent only in the beginning,.one only, without
duality.”

This passage refers either to philosophical forerunners

of the Buddhists, or to the Buddhists themselves. It
i easy to see how the teaching of the primitive Brah-

manical philosophers would at once provoke opposition.

In the earliest and the rudest age, as in the latest and

richest in hereditary culture, there will always be

people that fail to see the necessity of finding a posi-

tive reality at the root of things, and mistake a shallow

wit for a deeper wisdom ; to whom the light within isa

piece of tra dental hine, These primitive The Buddhist
Indian sensationalists have so far the advantage over fosehing.
tha sensationalists of the present day, that they do not

tacitly substantialise their sensations, or inven. such

trange abstractions as .a background of permanent
possibilities of sensations, to replace the realities they

seek to explode. In this Indian proclamation of an

\
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Crar. VIL ubongmal vacium or blank, which' either already wis
meimw OF afterwards'became Buddhism, the inner light, the
e et impersoual Self or Brahman, is replaced by zero, The
= U peasnmmm, metempsychosis, ‘and Maya, Avxdym the
primitive world-fiction, are. retained. Thers is the.
same dread of every future state of life, and the-same
teaching that ‘inertion, not exertion, is the path: of
extrication; and that the sage must loose himself from
every tie, turn his back upon the world, and meke all
things disappear by a prolonged effort of abstraction,
by a rigid and insensible posture of body, and by
apatliy and vacuity of mind. The phantasmagory of
metempsychosis is a series of sersations and ideas,
reproducing each other like plant and seed and: seed
and plant. The successive scenes present themselves
that the migrating souls may find the recompense of
theit good and evil works, in higher and 16wer embodi-
nients through son after son,in eonformity with the
law of retribution. The migrating souls are themselves
83 unreal as the spheres through which they pass, The
soul? is identified with the mind# of the Brahmanical
philosophers ; and the mind is said to exhibit itself
illusively in the twofold aspect of subject and object of
consciousness. The process of things is thus pictured
as 8o mauy series of sensations variously grouped, pre-
sentmv themselves to so many migrating sentiencies;
" thdse sentiencies themselves being in turn only so many
series of sensations and ideal residues, Everything is
Al things mo- Momentary, everything is fluxional, like the fugitive
.m- colours of a sunset cloud. The sensations and ideas
ol b th thetr PRSS 0, lit up with their own light; and beyond them
o0 conbeioes” there is nothmg but the void, the primordial nothing-
: m"‘“‘“’ nesé. There is no loucrer any real Self to be dlothed
) upon with the ive involucra of the Brahmanical
philosophy. The investitures of the Self, the Koshas
‘of the Upanishads, become the aggregates of expenen-

¥ Atman, . 3. Buddhi,
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tial elements, the Skandhas of the Buddhist philosophy. Caie. ViL.
Buddhism is the philosophy of the Upanishads with
Brahman left out. There is no light of lights beyond
the darkness of the world-fiction. The highest end and
final hope of man is a return into the vacuum, the
aboriginal mothingness of things. This is Nirvana, the
extinction of the soul; and the path to it is the path of
inertion, apathy, and vacuity. : :
This then is the primitive antithesis. .dsadvada,
Sanyavada, the theory of the unreality of all things, the
tenet of the void or blank, is set up in opposition to
Brahmavada, the doctrine of the fontal spiritual essence.
This antithetic doctrine of the emanation of all things
out of nonentity, is explained and redargued by Sanka-
richarya in his gloss on the aphorisms of the Vedanta.!
The Vedant: . is the philosophy of the Upanishads in its
later and systematic shape. The Upanishads are them-
selves often called Vedantes, or final portions of the
" Veda.
“The Buddhists,” he says, *try to prove that what Sankaw
is comes out of what is not, according to a formula they ﬁ:’nﬂl o
have that nothing that comes out of another thing can Buddhist
come out of it without the previous suppression of that
thing, Thus it is only from a seed that has already
oceased to exist that a plant begins to germinate; only
from milk that has ceased to exist that curds are pro-
duced; only from a piece of clay that has ceased to
exist that a pot is made by the potter. They say that
if things emanated out of an imperishable principle
such as the impersonal Self, anything might emanate
from anything; there being no particularity, as there is
no limit to the power of such & principle, The ‘plant,
. the curds, and the pot come into being out of the
already non-existent seed, milk, and clay. They hold
40en that entity etanates out of nonentity.
"« The reply we make is that entity cannot emanate
3 Smtrakamiinbustbbshys, 1. 2, 26,
VI



Caar, VIIL

A

188 THE PHILOSOPHY

out of nonentity; what is cannat come out of wh t1s
not. If every cause is alike already mon-existent, it is
senseless to talk of particular things only emanating

" out of other particular things. Gmnt the seed, the

milk, the clay, and so forth, to be already nonentities,
being suppressed to make way for the plant, the curds,
the yot that come into being out of them, and there will

‘be na difference between these several nonentities, tey

being all characterless alike; just as there is no dif-
ference between the horns of a hare, the flowers in the
sky, and the like pieces of absurdity. Thus the Bud-
dhist plea that everything in particular must emanate
out of t%Jmet;hing in particular, the plant.out of a-seed .
and nothing but a seed, and so on, comes to nothing, If
things can come out of a characterless nullity the plunt
the curds, the pot, and so forth may come,out of such
mere nullities as the horns of a hare and the flowers
in the sky, and every one sees that this is mot the
case.

“If, on the other hand, the Buddhmt contends fm- a
difference between this, that, and the other nullity, just
as this, that, and the other lotus differ, this being blue,
that red, and the other white; his nothings will become
somethings, as much as the lotuses themselves are
somethings. A nothing cannot give birth to a some-
thing,for the verygood reason that a nothing is a nothing.
The horns of the hare and the flowers of the sky are
nothings, and as nothings they give birth to nothing.

“If entity came out of nonentity, every entity that
has come into being would be nonentitative, and this is
not the case, for every one can see that each and every
entity is entitative in its own particular modes of being.
Everything is of the same nature as that outiof wm_ch
it has had its origin. No one imagines the pots that
have been made of clay, and retain the nature of clay;
to have been woven out of threads, or imagines textile '

- fabrics.to have been fashioned out of clay. Every one
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is sufficiently aware that enrthenwara things are only
new forms of earth.

“ As for the Buddhist assertion that things that are
come out; of things that are not, nothing coming into
being puor to the suppression of' the thing it came out
of; —this is false. Every one sees that thmtvs can only

be made out of things that continue to exist ; bracelets -

oup of gold that continues to have its being in the
bracelets, and so on. If you suppress the proper nature
of the seed, the power of germination and the future
plant are suppressed along with it.. The plant pro-
ceeds just out of those elements of the seed that have
not perished, but which go on existing in the plant that
.grows up out of them. This tenet, then, of the emana-
tion of the existent out of the non-existent is inadmis-
gible; inasmuch as we see, on the one hand, that entity

does not issus out of nonentity,—you cannot make a’

bow out of a pair of hare’s horns, or a garland out of
sky-flowers; and, on the other hand, that entity does
issue out of entity, as golden trinkets are made out of
existing gold, and other things out of things that are.”

Itis thus that Sankaracharya refutes the Asadvada,
Sunyavade, or nihilism of the Buddhists. Elsewhere he
points out that the last residuum of abstraction ear-
ried to its highest point is not nonentity, but entity.
The entity thus reached is, of course, a pure indeter-
mination of being; and the principle of movement to
account for the existence of all the variety of life is
found in Maya. All differences are figments of illu-
gion ; the pure indifference of being, thought, and bliss
alone is true.

Let us now see how the great Indian schoolman
states and refutes the Vijndnavdda or sensationalism
of the Buddhists. 'The statement and refutation of this

CHAP. VIL

theory also are taken from his gloss on the a,phommx

of the Vedanta.!
1 $ariraksmimansibhishya ii. 2, 28,
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Ome. VIL “.The theory of the sensationalists Pproposes to acoount

sauims. for the whole world of everyday life, with its coghitions

‘cliye's state and cognisable objects, as something internal, as only a

m:2“““'12:'m.'fox-m taken by the mind of the migrating setiency.

. They say that even if thers were things outside. the
mind, the "distinction between the- perceptions -and -
the things perceived could only be furnished by the.
mind itself. If you ask, they say, how it can be known
that all the things of daily life are internal to the mind
and that there are no outward things, it must be re-
plied that external things are impossible, The external
_things you plead for, they continue,‘muat be either
atoms, or masses made up of atoms, such as posts and
_pillars and the like. Now, atoms cannot present them-
. selves as posts and pillars, for. there is no presentation
of an atom; nor, again, can masses of atoms present
themselves as posts and pillars, for you could ndt say
whether these posts and pillars were the same or not
the same as the atoms, In the same way it nmey be
shown, thay eay, that the external things are nét uni-
versals, or qualities, or actions.” '

We do not know that the post is a mass of atoms,
becanse we do net know that the several atoms, each of
which is beyond all perception, can come together in
such a way as to form a mass that can be seen and
Handled. - Again, if the posts and pillars and other

- outward things are not atoms, or made up of atoms,
théy cannot be placed under the category of substance,
The sensationalist is represented as employing the lan-
guage of the Naiyayikas and Vaifeshikes, and requir- .
ing to find some one or other of their categories under
which to place the outward things which are under
dispute, They cannot be -placed under the. head- of
substance, for substances.are, in the Naiyayika and.
Vaiéeshika philosophies, atomic aggregates. The senr
sationalist proceeds to try whether they cam be. placed
under either of the three ‘categories of  iniversality,
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quality, or action, there being no other category under
which they could possibly be ranked. He finds that they
cannot, for every universal, every. quality; and every
action is either one with the thmg to which it belongs
:0r not one with it. If it is one with it, the thingis a
thing no more ; if it is not one with it, it cannot stand

‘to it in any other relation than that of an independent-

thing outside it, and such an independent thing it
cannot be, Such appears to be Anandagms explana-
tion of this obscure argument. :

. “Further, they say, the particularisation of the
several cognitions as they succeed each other in the
mind, in such a way that this is a cognition of a post,
that of a wall, this of a water-pot, that of 'a piece of
cloth, and so on,—this particularisation supposes some
distinction in the cognitions themselves, and you must
admit that ‘the cognition has the same form as the object
cognised. - This once admitted, the hypothesis of the ex-
istence of external things is gratuitous; for'the forms of
the objects are not without but within the cognitions.

“Again, as the perceptions and the percepts are
always presented simultaneously, and as if one be not
presented the other is not presented, they are insepar-
able, They would not be inseparable if they were not
really one in natnre; for if they were two different things,
there would be nothing to prevent the presentation o
the one in the ahsence of the ot.her There is* there-
fore no external world.

“The nature of external perception is similar to
that of a drearn. . The presentments we call posts and
pillars and so forth, appear to us in our waking expe-
rience in a relation of subject and object; precisely in
tha same way that the presentments of a dream, of an
illusion, of a mirage, or of a reverie, appear to us in the
relation of subject and object ; and in each state equally
in the absence of any things external to us. In each
state the presentments are alike presentments.

Cap. VIL
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cmar. viL,  “If you ask us, they proceed, how to account for all
T the variety of the presentments of the senses, in the
absence of external things to give rise to that variety;
.it may be-replied that this variety proceeds from the
. variety of idedl residues of past sensations. There has
been no beginning to the process of the mons; and thus
there is no reason to deny that sensations give rise to
ideas and ideas to fresh semsations, in the same way
that the seed produces the plant and the plant the seed
in endless progress, and thus give rise to all the variety
that is around us. You, they say, no less than we our-
selves, teach that in dreams and reveries the variety of
the consciousness arises from the variety of residual
ideas or mental images, and there is proof enough that
variety of ideas is followed by variety of presentments,
and want of variety in the ideas by want of variety in
the presentments. We do not allow that the variety.
in perception ‘is due to the action of external things.
And thus again we assert that there is no extewnal
world.”

Such is Sankaricharya’s statement of the Buddhist
theory' of sensationalism. His refutation of that theory
proceeds upon an appeal to the primitive convictions
of the human race. The reader will be interested in
remarking to how great an extent the arguments of
Reid and his successors are anticipated by the Indian
schoolmen perhaps more than eleven hundred years
ago. -The refutation is as follows :— )

Sankarl «To all this we reply that external things do exist.

Shweretu: Tt is impossible to judge that external things have no
existence, and why ? because we are conscious of them.
In every act of perception some one or other outward
thing is presented to the consciousness, be it -post or
wall, or cloth or jar, or whatever else it may be; and
that of which we are conscious cannot but exist. If a
man, at the very moment he is conscious of outward
things through his senses, tells us that he is not con-
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scions of them, and that they have no existence, why
ghould we, listen to him, any more than we should
listen to a man who, in the moment of eating and
enjoying, told us that he was not eating and was not
enjoying what he ate ?

“ Perhaps you will reply that you do not say you are
not conscious of ‘any object, but. only that you are not
comscious of an object external to the consciousness.
Yes, it is true that you say this, but you say it in the
plenitude of your self-conceit, and you say nothing
that you can prove. The consciousness itself certifies
to us that the thing is external to the consciousness.
No one is conscious of the post and the wall as forms
of perception, and every plain man knows that the post
and the wall are the objects of perception. It is thus
that all ordinary people perceive things, The. sensa-
tionalists repudiate external things and at the same
time talk about them freely, as when they say that the
percept is internal and that it only appears to be ex-
ternal. They are all the while dealing with a percep-
tion that all the world knows to be external; and as
they insist on refusing an external world, they say the
external thing only seems to be external. If there be
nothing external, how can anything seem external, that
is, be like an external thing? No one says, Vishnu-
mitra looks like the son of a childless mother. If we
are to accept the truth as it is given to us in our expe-
rience, we must affirm that the thing perceived is pre-
sented externally, nof ouly that it is presented like an
external thing.

“T suppose you will rejoin that you decide that the
thing perceived is like an external thing, becguse it is
impGssible that anything should really be external.
This is no fit decision, for the possibility and impossi-
bility of things are to be learned in the exercise of the
faculties ; and the excrcise of the faculties is not to

follow any preconception about the possibility or im- -
N

Omar, VIL
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posmbﬂ.ity of things, A thmg is possible, 1! it ueog
nigable in percephon orin the exércise of any other
faculty. A 'thing is impossible, if itis mmgmble to
each and all the faculties, “How can you 8ay that an
external world is impossible, on: the-stréngth” of diffis
culties iri:the shape of the posmve and negativ® infer::
ences you adduoe, if the | existence of this extemnl
world is at the same time presupposed in the exercme
of gvery faculty 7, -

“ Again, you cannot argne ‘that there dre no outward
objeets, on the ground ‘that the perception takes the
form of the outward object; for if there were no out-
ward object in existence, the perception could not take
the form of an outward object. *'You will have to admit
then that the reason that the perception and the object
perceived are ul\\'ays presented simultancously, is not -
that the object is one and the same with the act of
perception, but that the ob_]ect is the oceaalon of the
perception.

“ Again there is the perception of 4 jar, and there is
the pewept.ion of a piece of cloth. Here the difference
lies not in the petception, but in the things perceived,
the jar and the cloth; in the same way as there are
white cows and black cows, and these differ, not in
being cows, but in being the one white and the other
black. So, further, there is the perception of a jar and
the:memory or representation of a jar, and in this case
the Qifference Lies in the acts of presentation and repre-
sentation, not in the jar perdelved enc represented ; in
the same way as the smell of milk and thé taste of milk
differ as smell and taste, and not in respéct ta the milk
smelt-and mma
- “Iyou say that the thing we are conscious of if the
pergeption, you should ‘more properly say that the éx-
ternal thing is that of which we’ are conscious, Yua
will no doubb reJom that the sexsation, as you call the
perce_ption. shines in its own light like 4 lamp, and thas
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we an be conscidus of it, and that the supposed ex-: cun- VIL

ternal thing does not shme in its own light, and that

we capuot be conscious of it. The. frradiation of the.

perception by itself, which you propose, is extremely
absurd; it is as if you said that a fire burned itself.
At the same time, you are such-a great philosopher
that you will not allow the clear. and plain belief. of
plam people, that. the external thing is presented, to con-
sciousness by a perceptive.act that is not the.thing itself.
It is of no use to urge that a sensation, which is not an
external thing, presents itself to the consciousness, for
to. say that a thing acts upon itself is an absurdity.

~ “I foresee that you will rejoin that if the sensation
is' to be apprehended by something not itself, that
something must- again be apprehended by something
not itself, and so ad infinitum. You will also rejoin
that if there is to be a fresh cognition to cognise ‘the
perception, the perception already shining of itself like
a lamp, the cognition and the perception being. both
alike, the one cannot be siipposed to shed its hﬂhh upon

the other; and thus it is an idle hypothesis thnt makes.

the sensation or perception one thing, and the eon-
sciousness of tho sensation or pemeption another thing;
Both your rejoinders’ are null; for there is no need to
suppose a ¢onscioushess of that which is conscious, viz,,
of the Self that witnesses.or irradiates the perception;
.and we ouly suppose-a consci of the percepti
not a iousness of-a i ‘of the percep-
tion. There is no fear of an infinite regression. And
as regards your.second rejoindér.: the witness or Self
that irradiates tlte pereeption and the. pereeption that it
irradiates ‘are essentially- différent, and -may. thus be
held to stand to one another in the relation bf thing
]mowmg and thing known. The witness or Seli is ueli-
posited, and cannat be repudiated. i

“When you talk abouti a sensation, mcogn!snlﬂb to,
any faculty, shining . of itself with nothing ultenor to
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give the light of consciousness to it, 2 sensation thab
there is no sentient being to cognise, you might as well
say thav thére are a thousand lamps shining inside such
and such an impenetrable mass of rocks, but.that there
i3 no one to-see them. You are talking nonsense.

“ The philosopher who denies the exispence of external
things asserts that the presentments. of posts and walls,
and pots and pans, and so forth, in the waking experi:
ence, arise in the absence of all external things, like the
things seen in a dream ; the presentments being present-
ments alike, and nothing more, whether we wake or
dream. This we deny. The perceptions of the waking
state differ from’ the presentments of a dream ; the per-
ceptions are not negated, and the presentments of sleep
are negated. On waking out of his sleep, a man denies
the reality of what he saw in a dream. He says, for
example, that hehad a false presentation of an interview
with a great man, but that no such interview took place,
only. his inward sense was dull and sleepy, and thus the
illusion arose. Reveries, hallucinations, and the like
states are all negatived, each in its proper mode of
sublation ; but the thing perceived in the waking state,
be it post or pillar, or what it may, is never nega-
tived in any later state of mind, The visions of a
dresm are representations, the visions of the waking
experience are presentations; and the distinction be-
tween perception and memory, or presentation and
represantaﬁon,is self-evident. In perception the thing
is present, in memory it is absent. When I recollect
the son I am mxssmg, I do not perceive hir, but only
wailt, to- perceive him. It is of no avail for you to
asgert that the presentations of the waking experience
are as false as the presentments of a dream, in that both
are alike presentments and nothing more ; for you age
a].lthe time yourself conscious of the dxffexence between

ot tats »

P and
Sanknmclmrvas a.rguments will at first sight appear
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inconsistent with his doctrine of the unreality of all omae. VIL:
things save the one and only Self. Has not he told us rgamam-
himself that the world is only a series of dreams, through Soadsees
which the soul is fated to wander until it recover its miesperntl
unity with the sole reality, the fontal spiritusl essence szl s1d
The. jnconsistency will be seen to be less than it ap- ™
peers, if we remember that the external things in his
philosophy, the philosophy of the Upanishads, are as

real as the minds that perceive them. This degree of

reality they have, and the.presentments of a dream

‘have not. . Individual souls and their environments are

true -for the many; they have an existence sufficient

to account for all that goes on in daily life; they are
‘real? from the standpoint of everyday experience, The

visions of a dream are false from this standpoint. In-

dividual souls and their environments are false for the
reflective few’; their existence disappears in the higher
existence, to be won by abstraction and spiritual intui-

tion, they are unreal® from the standpoint of meta-
physical truth. So long as a man is engaged in the
avocations of common life, the things he has to deal

with are real enough for him. If neither he nor they

have the true and real being? that belongs to Self

alone, they have their own conventional existence,* an
existence that is enough to account for all we are and

_do and suffer. If we use the language of metaphysical

truth, we must sey that the existence of the seul and

its environment, apart from the-Self, is only enongh to

account for all we scem to be and do and suffer; that

it .is spurious, fictitious, mere semblance; that it may

be negatived by spiritual intuition or ecstasy. But

such an existence is very different ‘from the merely
apparent existence® of the presentments of the dream-

‘ing phantasy, which are negatived by the ordinary
experience of the unphilosophic man. . This conven-

1 Tauli 2 L 1 p, I atah, 3

/ §; Pay satld,
4 Vyavakdrikl sattd. b Pratibhasiki sased.
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‘tiotial existence of.souls and their envirenments ig ah

. apparent existence for'the philosopher; nét an apparent *

existefce for the many; for.them it is real'enough. They
at least find no lack: of truth:in the migeries they hiave
to go through; -Beyond. the apparent existence of the
images;: of a dream there is.a lower depth of unseality,
the, um-eahty that belongs to such mere fignents of the
imagination &s the horns of a hare, the flowers.of the
‘sky, the son of 3 childless mother. These things: are
the nonsensical pure and simple.! Now the world-ﬁction
and its figments, souls, and the things.they sge and do
and suffer, are uot pure and simple nonsense ; net things
that have a merely apparent existence even for the
many but things that have a conventional existence
for the many, and an apparent and fictitious existence
only for the philosophic few, who have aitained to an
insight into the ome lugh verity, the sole existence of
‘the characterless Self.

Judging the' succession of Tndiau systems by tlie

Lo~ . e .
°, mature ‘of the notions they. exlibit, apd there is no

other way to judge it, the system that follows next will

. be the philosophy of the Sankhyas. In this philosophy,’
- with the purpose of ‘presenting a firmer front against

the Buddhists, astill higher degree of realidy is assigned
to the mind and its environments, to the wotld at large,

- than in the primitive Indian philosophy, the philosophy

of the Upanishads. The world is said to have a sepa-
rate and indepertdent origin or principle of emanation;
it comes out of Prakriti or Pradhana. This Prakriti or

. principle of emanation is the equilibrium of the three

primordia rerum of Indian philosophy, pleasure, pain,
and indolence or indifference. These are the basal
sensibility out of which, on an impulse? given by the
law of nemesis that upsets their equilibrium, mind? as
yet unconscious, emanates; frommind personality* pio-

1 Tuchehhamdtva, ) Gurmhlmbha, Plnlrmhlmbha
% Buddht ¢ Ahankd
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eeejs, and front ‘personality the as. yet impereeptible omir: ¥ ViL
rudiments of the world, and so on. The world is thus
a reality, no illusion, not a figment<world even for the
- philogopher. It is real for him, as well as for the
maultitude. -. This .is ‘the - firdt step the:Sankhyas, or
enonmerative: philosophers, take in the direction ' of
common sense. ‘They take & second step in the same The sankhyn.
dizection, at thie expense, it must be expressly stated, piain e
" of their ingenuousness, by pretending that the term ‘x’y'p?:mu
Brah in the Upanishads is only a collective term
for a plutality of Selves br Purushas. They say that
‘the’ texts of the Upanishads that teach that all souls
are one 'in the unity of the one and only Self, merely
asdert a common nature in all souls, There are many
Selves, théy pretend, and their unity is generic, not
numerical. This is a mere four de foree on the part of
the Sankhyas, as must be evident enough to any atten«
tive reader of the preceding chapters of this work,
Theyfurther say that when Brahman is said in the
Upanishdds to be the principium, the origin of the
worlds, the term Brahman is only a synonym for Pra-
‘kriti or Pradh@na: e perfectly. monstrous dssertion,
They allow full reality to the Purushas or Selves, and
-4 lower but still trne and:independent reality to the
minds’ and bodies and environments of the Purushas,
These minds, bodies, and environments are emanations.
out of Prakriti, and are said by the Sinkhyas to have
a préctical or conventional existence, inasmuch as they
arein unceasing change, and never at a stand: Tlie.
world is not negatived for them, not sublated, by a pers:
fect, knowledge, as it is'in-the primitive phildsophy of
thé Upanishads, but the Purushs is detached from it,
The mind "ceases to mirror its ceaseless modes upon.
that Purusha or Self on which a perfect knowledge.has
been - reflected. Mind is reflected or ‘mirrored on the
Purushas, and .the Purnshas give hght to mind, the'
light . of consciousness, A soul..is ext,ncated from

\T“Ti oF
A3 ¥
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metempsychosis as often as ome of the Parushas is
separated from the mind, so soon as the world ceases to
cast its reflections upon it, and to shine in its light,

In support of their thesis that the world has an
independent and real principle, Prakriti or Pradbana,
the Sankhyas bring forward in particular two pessages
of the Upanishads, one from the Katha and the other
from the Svetaévatara, A translation of the Svetiva-
tara will be given in the next chapier. It is necessary,
before giving it, to discuss the position of the Sankhya
philosophy, as the Svetaévatara Upanishad has been
sometimes thought to lend .countenance to Sankhya
teaching, or to be in fact a Sankhya Upanishad.

Before looking. at the passages the Sankhyas insist
upon as teaching their views, it must be noted that
Prakriti is often used in the philosophy of the Upani-
shads and the Veddnta precisely as a synonym for
Avidys or Mayd, the self-feigning world-fiction, and
that Purusha is also often used as a precise equivalent
for Brahman the one and only Self. In fact, if we pay
attention to the strictly Vedantic teaching of the Svetas-
vatara Upanishad and the Bhagavadgits, and to the
Sankhya language in which that teaching is couched,
as also to the references they make to Kapila and
Jaimini, the reputed authors of the Siankhya and Yoga
or demiurgic Satkhya systems, the only conclusion
that we -can form is that the Sankhya was originally
nothing more than a nomenclature for the principlee
of the philosophy of the Upanishads; and that the
distinctive tenets of the subsequent Saulhya school,
viz, the independence and reality of Prakriti and the
plurality of Purushas, are later developments. In its
origin the Sinkhya appears to have been nothing mtore
than a series of terms to note the successive emanations
from Prakryiti or Maya. 1t was only.in Jater times that
it became a separate philosophy. It is beyond all doubt

that the teaching of the Svetdévatara Upanishad and
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¢f the Bhagavadgts, nocwxnhstandmg their Sankhye Omar. VIL
phrases and Sankhya references, is as purely Vedantic -~ .
as that of any Veddntic work whatever.

The passage of the Katha Upanishad which the San- Sankarschlry
khyas produce in support of their peculiar tenets is as Sankhys sp-
follows -— ;b- Cpeat-

“For their objects are beyond and miore subtile than ™
‘the’ senses; the qommon sensory is beyond the objects,
the mind is beyond the sensory, and the great soul -is
beyond the mind, }

“The ultimate and undeveloped pr_ineiple is beyond
that great soul, and Purusha the Self is beyond the un-
developed principle, Beyoud Purusha there is nothing ;
that is-the goal, that is the final term.”

The Sankhyas hold that the undeveloped principle
of this passage is their own Prakriti or Pradhana, the
independent principle out of which the world proceeds,
and that the mind here mentioned is their own second
principle, the first emanation out, of Prakriti. Sankara- -
chirya ¢xamines this view in the beginning of the fourth
section of the first book of his commentary on the
aphorisms of the Vedanta, and undertakes to prove from
the context that the undeveloped principle is not the
Pradhdna of the Sankhyas, but the world-fiction Maya,
which is the body of Iévara,! the body out of which all
things emanate. The great soul mentioned in this pas-
sage is, he says, either the migrating soul, or the divine
emanation Hirapyagarbha. The text is the immediate
sequel of the allegory of the chariot. “The text,” he
says, “ does not indicate any such independent prin-
ciple of emanation as the Pradh@na of the Sankhya
tradition,. The word undeveloped is merely & negative
term, the negative of the developed. It applies theres
fore to something imperceptible and inscrutable, but
it is mot to be taken as a special ngme of a specml
thing. It is not the current name.of an entity, It is

1 The coumic body, the kirapatarira.
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true t.hat the term is one of the technicalities of the
Sankhyas, and with them asynonym of their Pradhina,
but in explaining the sense of the Vedic text it is not
to be taken as the specific name of the principle of
emanation. ' The order of enumeration is simiiar to the
order in which the Sankhyas enumerate their prineiples;
but that is no proof that the things enumerated are the
same. No one in his senses.on finding an ox in.a
horse’s. stall would pronounce it to be a horse, We
have only to look'at the allegory of the chariot, which
immediately precedes the words of ‘the text, to find that

pant- the undeveloped principle is not the Pradhana invented

by the Sankhyas; but the cosmic body, the body of Iévara,
out of which all things emanate. In this allegory the
soul is'seated in a.chariot, and the body is the chariot.

- «Know that the soul is seated in a chariot, and that

" thie body-is that chariot. Know that the mind is the

charioteer, and that the will is the reins.

“They say-that the senses are the horses, and that
the things of sense are the roads. The wise declarq
‘that the migrating soul is the Self fictitiously present
in the body, renses, and common sensory.”

If the senses are not held in. check, the soul pro-
ceeds to further migrations, If they are beld in check,
it reaches the farther limit of its journey, the sphere
of Vishpu the supreme. The sphere of Vishnu the
supreme is shown to be the one and only Self, the
farther limit of its journey, as bemg beyond the senses,
and the other things enumerated in the text. Snunds
colours, and other sensible objects, the roads along
which the horses rum, are beyond the senses. The
common sensory is said to lie beyond these sensible
objects, because thie operation of the senses upon their
objects is determined by the common sensory. The
mind is said to be beyond the common sensory, e~
epuse every mode of pleasurable and painful experience
accrues to the mlgratxuﬂ soul only through the mind.
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The ‘great: Soul said to' be beyond the:mind is the Quar. VIL

‘iigrating soul, the ocoupant of the ohariot. It is $aid
to be great because: it is the possessor.” Or the great
soul may mean the soul of Hiranyagarbha, tho first
emanation out of Tévam, great as being the swmof all
individual minds. The body, then, is the only thing
left to be accounted for in the allegory of the chanot
and it follows that the body is the undevelope\i prin-
ciple. It will be asked how the body, a visible and
tengible thing, can be spoken of as the undeveloped.
The undeveloped is surely something invisible and in-
tangible. It must be replied that the body here spoken
of is.invisible and intangible, the cosmic body, the body
of Iévara, out of which all things emanate. This body
is the world-fiction ; and thus the undeveloped principle
in the text is the potential world of name and colour,
the world before it has come into being, as yet name-
less and colourless, the power of the seed of the world-
tree not yet passing into actuality.”

The second of the texts of highest importance to the e Ssa
pretensions of the Sankhyas, is a verse of the Svetasva- 3 Fwﬂﬂ'm

tara Upamslmd

“There is one unhorn being, red, white, and black,
that gives birth to many offspring like herself. One
unborn soul lingers in dalliance with her, another leaves
her, his dalliance with her ended.”

The Sanklyas contend that the one birthless.pro-
creant, red, white, and black, here spoken of, is Prakriti
or Pradhina, the independent origiuative principle of
the world, the equipoise of the three prémardia rerum ;
pain being spoken of as red, pleasure as white, and
‘indifference as black. One Purusha lingers with her,
passing from body to body; another leaves ber as soon
as he hag passed through the pains and pleasures of
.metempsychosis and atl;alued to liberation, Sankarar
chirya urges that'this text by itself is insufficient to
prove that thie doctrine of Pradhaina has any Vedic ware
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\uir, VL. rent) The text must be interpreted in accordagpce

with the context, and in harmony with a similar pas-

' 8age’ in the Chhandogya Upmia}md: “The red colour of

‘fire is the colour of heat, white is the colour of water,
and black the colour of earth.” - The plain indication
of the context is that the unborn one is Maya or Sakti,
the fiotion of the Archimagus or power of the Demiur-
gus, or Iévara, the universal soul er world-projecting
deity. . The Chhéindogya Upanishad teaches how this
creative power, the potentiality of name and colour, is

developed into heat, water, and earth, out of which the
bodies of plants, and animals, and- man are fashioned.
The unborn souls in the text are not the Purushas of the
Sankhya philosophy, but the Jivas or mxgrntmg souls
of the Vedanta. The birthless procreant is- explained
also in Sankardchdrya’s commentary?® on the Svetas-

. vatara Upaiiishad to be the Maya or Sakt, the fiction

or the power of the Demiurgus, that develops into heat,
water, and earth. The Maya or Prakriti of the Vedanta

"is often described in-the same way as the Pradbana or

Praltyiti of the Sinkhyas, as the union of the three
primordia rerum, trigundémiki mayi. The Vedantins
have therefore no interested motive in identifying the
red, white, and blaok with the colours of light, water,
and earth, rather than wjth pain, pleasure, and indolence.
Qankarichiryas exposition is certainly the natural, no
less than the traditional and authoritative, mt.erpretn.uon
of the text. ‘In fact, the teaching of the Svetaévatara is
precisely the same as that of the other Upanishads,

TheBaakbyss - Another point at issue between the Sankhyas and the

deny the ext
lnoe of

* Vedantins, or followers of the philosophy of the Upani-

wmieml. shads, should be noted,: This is that the Saukhyas deny

”‘I)'h!
doity, ©

the existence of the Iévara, Demiurgus, or world-projéct-
ing deity, proclaimed in the Upanmhads The Sankhye
teaching in this matter may be given in the words ¢
1 dnerealk N .
4 8 and o ', iv. 5.

3 Svatks b e dbbask
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Vaghaspatimira in his Sankhyatattvakaumuds, or elucl-
dation of the Sankhya principles. “The unconscions,”

he says, “is seen to operate towards an end ; the uncon-
scions milk of the cow, for example, operates towards
the growth of the calf. It is in the same way that
Prakyiti, the prinoiple of emanation, unconscions as it is,
acts with a view to the liberation of Purushas or Selves.
A Vedantin may urge that the opemtion of the milk is
not solely the work of an unconscious thing, the milk
opemtung under the supervision of Iévara. But this
plea is useless, for every intelligent being acts either
"from self-interest or from beneficence, as we see in the
life of the present day. Neither self-interest nor bene-
ficence can have had any. part to play in the evolution
of the world, and therefore the world has not an intelli-
gent author. A creator who has already all he can
degire, can "have no interest in creating anything; nor
¢an he be imagined to operate from a motive of bene-
fieernyce. Prior to a fresh-creation or palingenesia of the
world there is no misery, as the migrating souls have
neither bodies, senses, nor environments. What is
there, then, that the tenderness of the Demiurgus could
wish to extricate them from? If you say that the
beneficence of the Demiurgus has reference to the
misery of the gouls to come as soon as he has made the
world or projected thie spheres-of recompense, this plea
implies a logical eircle you will not be able to get out of ;
tha act of creation will proceed from the beneficence
of the world-projecting deity, and his béneficence will
proceed from the act of creation.” What is more, a
Demiurgus actuated by beneficence would not create
gentient beings under disparate conditions, but in a
state of .co-equal happiness. Disparity. of conditions,
you rejoin, proceeds from disparity of works in former
‘lives. If so, away, say we, with. this superintendence
of works, and the. recompense of works, by & pupreme
‘intelligence.. . It is easier to suppose that the blind and.
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fatal operation of the law of retribution sets Prakriti at.
work in evolving thie spheres of recompense; for there
would be -mo misery at all but for the evolution of
bodies, senses, and environments out of Prakriti by the
law of retribution.”

Sankamcha.rya undertakes to refute this tenet of the
Sankhyas, and to maintain the existence of the Iévara
or Demiurgus proclaimed in the phllosophy of ths
Upa.mshads His refutation is as follows:!

“It is argued ‘that the Demiurgus ca.nnot be: the
principle out of which the world emanates, and why ?
beceuse he would be unjust and cruel. He makes
some living beings extremely happy, as the gods; -
otners extremely miserable, as the lower animals; to
others, is to men, he assizns an intermediate position.
If the Demiurgus creates so unequal a world, he must
have the same preferences and aversions as one of our-
selves, and there will be an end to the purity and other
divine attributes given to him in revelation and tradi-
tion. Nay, he must be pitiless and cruel to a degree

_that even bad men would reprobate, as first involving,

his creatures in misery, and then retracting -them all
1into himself, to bé projected out of himself again, The
Demiurgus, then, is not the principle of origination of
the world. To this we reply, that injustice and cruelty
do not attach to the Demiurgus, and why ? because he
acts with reference to aomething beyond himself. He
would be indeed unjust and cruel, if he'acted altogether
of himself in evolving this unequal world ; but it is ngt
.of himself but with refetence to somet.hma farther that
he .projects the spheres of recompense. - You ask in
reference to what. In reference, we reply, to the good
and evil that the lmbra.tmg souls have dome.in, thew
former lives. The world is-a world of mequahtws,
becanse of the various works that have to'be recom-
pensed to the migrating souls that are’ ‘projected anew
! SariearakamimTnsablinshys, if. 1, 34=36.
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-t the beginning of each mon, and the Demiurgus is not Ouse. VIL
to blame. The Demiurgus may be likened to & rain- '.l‘halnignﬂn[
cloud. The cloud is the one cause alike of the growth joum L
of rice, baley, and:other kinds of geain; and the pecu- P& W‘;;
Yar. possibilities of the various seeds are what make the loa
.one t0 grow up as rice, the other as barley, the others
88 other kinds.of grain, The Demiurgus is in like
manner the one common principle of the evolution of
gods, men, animals, and other creatures; and the pecu-
liar works, good and eyil, of the several migrating souls
give rise to their different embodiments, divine and
human, and the rest. The Demiurgus is not guilty of
. mJustlce or cruelty, inasmuch as he operates in crea-
tion in conformity to the law of retribution. You ask
how we know that he acts in conformity to this law-in
producing these higher, middle, and lower spheres of
recompense. We know it because Vedic revelation
teaches it in the texts,—If he wishes to raise up a soul
intos higher embodiment, he makes it do.good works;
and if he wishes to lead a soul down into a lower em-
bodiment, he makes it do evil works; and, A man becomes
holy by holy warks and unholy by unholy works in pre«
vious lives, Tradition also teaches that the favour
and disfavour of the world-projecting deity are propor-
tionate ‘to the good and evil works of the:migrating
souls, in such words as,—I receive .them just as they
approach me.
..“You will argue against all this that there is no
distinction in things prior to ereation, and that there-
fore prior to creation there is no law of retribution
to accqunt for the inequalities of the world that .is to
be, the Vedic text saying, Existent only, my son, was
this in the beginning; one only, withont duality. You
will gay that we involve ourselves in a log1ca.1 circle, in
saying that the law of retribution is a yesult 'of the
variety of embodiments produced in'the creation, and
the variety of enibodiménts again is'a result of the law
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of retribution. You will further say that the Demi:
urgus operates in creation with reference to & law of
nemesis that follows after the variety of embodiments,
and 'that-the first creation in the series of crotions
must have been one of pure equality, there not having
Jet arisen any such retributiva fatality in conseqnence
of a prior variety of embodiments. In all this, we
reply, you produce nothing to disprove our theory of
the Demiurgus, The series of oreations has had mo

- beginning. Your plea would be good if the series had

a beginning, but it has none; and consequently there is
nothing to gainsay the position that the law of retribu-
tion and the inequalities of life produce and reproduge
each other, like seed and plant and plant and seed.

“You will next ask us how we know that the series -
of oreptions has had no beginning. Our reply is this,
—that if the series had a beginning; something must .
have come out of nothing; and if something can come, !
out of nothing, even liberated souls may have héreafter -
to return to metempsychosis, and to suffer miseries that
they have done nothing to deserve. There would no
longer be anything to account for the inequalities of
happiness and misery in the world. This consequence
would be as repugnant to your principles as it is to
aurs. The Demiurgus then is not the author of the
inequa.lit.ies of life. The cosmical illusion in and by
itself is not the source of ‘these inequalities, being
uniform. The world-fietion becomes the source of
these inequalities only by reason of the law of retri~
bution, latent in it owing to the residue of good and
evil works as yet unrecompensed. There is no logical
oircle implied in the statement that retribution leads
to bodily life, a.nd bod.lly life to retribution, for. tke
7 of psychosis is one that has had no
begmmno, and that produces and reproduces itself like ,
seed and plant, and plant and seed.”

Anothar pomt of. difference- between the phlloeophy
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‘of the Upamishads and the philosophy of the Sankhyas Qasr. VIL
must be marked. In both'philosophies alike. things rm..g.m
are said to pre-exist in the things they emanate out of, 3%z
In tue philosophy of the Upenishads the successive {",f,‘ﬂ,"w"zhu.'
emanatmns are fictitious things? that present themselves Jodintie
in the place of the one-and only Self as it is overspread fous cmsus-
with illnsion. 1In. the philosophy of the Sankhyas

the successive emanations? are real modifications of a

real and modifiable principle, Prakyiti, ‘The doctrine

of fictitious emanations is stated in the following

passage of Nrisimhasarasvatr’s Subodhini, 2 commen-

tary on the Vedéntasara or Essence of the Upanishads’

“ All the figments of the world-fiction may be made to
disappear in such a way that pure thought or the Self

shall alone remain, in the same manner as the fictitious
serpent seen in a piece of rope may be made to dis-

‘appear, and the rope that underlies it may be made to

remain. The rope was only rope all the time it falsely

seenrtd to be a snake. The fictitious world may be

made to disappear as the fictitious snake is made to
disappear, and this is its sublation® . Anything that

exists in its own proper mode of existence, may pass

into another form in either of two ways—the way of

real emanation, and the way of fictitious emanation,

Real emanation takes place when a thing really quits

its present mode of being and assumes a new mode; as

when milk ceases to be pure milk and emanatées in the-

new form of curdled milk. Fictitious umanation tukes

place when a thing remains in its own mode of being,

and at the same time fictitiously presents itself in an-

other mode; as the piece of rope remains a piece of rope,

but presents itself as a snake to the belafed wayfarer,

In the Vedanta the world of semblances that veils the

Self, is not allowed to be a modification or real emana-

o MR,
aripdma. ootrine {1
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tion of the Self; for if the Selt were modifisble and
mutable; it would not be, s it is; pérduring and eternal.
But in the true doctrine that the world is a false pre-
dentment or fictitious emanation that preseats itself in

.the place of the Self, the Self remains nnmodlﬁed and
_immutable.”

Tn reference to- this same Sankhya tenet of real

‘emanations Sankardchirya says: “It is of no use to

raise the question how the variety of ereation can atise
without the Self's forfeltmg its pure and characterless
being; for it is said in the sacred text that a varied
création arises in the one and only Self in the drea.mmrv .
state of the soul. There are no chariots, no horses, no'
roads, but it presents to itself chariots, horses, and roads,
and there is in this creation no suppression of the pure:
and characterless being of the Self.”!. And aqain: “The
Self does not lose its pure and simple nature, for the.
variety of name and. colour is-only a figment .of the
world-fiction, a modification of speech only, a change,
aname. Vedic revelation, in. teaching that all things:
issue out of the Self, does not teach that things are real .
emanations or modifications of the Self; the very pur-.
pose of this revelation being to teach that the Self is:
the fontal spiritual essence, free from all that is, and
all that is dune and suffered, in the lives we live.”?

1 & T i, 2 day - bys, fl.
1,.28. 1, 27. -
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. CHAPTER VIIL
THE SVETASVATARA UPANISHAD,

*“'The fakirs of India and the monks of the Oriental church were
alike p ded, that in toial abstraction of the faculties of the mind
and body, the purer spirit may ascend ‘to the enjoyment and vision of
the Deity. The opinion and practice of the monasteries of Mount
Athos will be best represented in the wards of an abbot who flourished
in the eleventh century. ‘When thou art -alone in thy cell,’ says the
ascotio teacher, ‘shut thy door and seat thyself in a corner; raise thy
mind above all things vain snd transitory ; recline.thy beard and chin
ont thy breast ; t irn thy eyes and thy thoughts towards the middle of
thy belly, the region of tho navel, and’ search the place of the heart,
the seat of the'soul. At first all will be dark and comfortless ; but if
.you perepvere dsy and night, you will feel an ineffable joy; and no
gooner has the soul discovéred the place of the heart, than it is involved
in a mystio and ethereal light.” "—GIBBON.

« Hypatia'did.not foel her own limbs, hear her’own breath. A light
bright mist, .an_endless network of glittering films, coming, going,
uniting, resolving themselves, was above her and around her. Was
ghe In the body or out of the body? The network faded into an abyss
of still clear light. A still warm atmosphere was around her, thrilling
sdgough and through her. She breathed the light and floated in it, a8
a mote in the midday beam.”—KiNasLay.

Tae perusal of the Svetaévatara Upanishad will satisfy ceue. VIIL
the reader thab its teaching is the same as that of mpegvorteva-
the- other Upanishads, the teaching that finds its full tare Upent

and legitimate expression in the system known as the Hpmme i
Vedants. Notwithstanding Sankhys phrases, and re- g 7P

ferences to the Sankhya philosophy and its reputed

tutnder, Kapila, this Upanishad, like the other Upani

shads, teaches the unity of souls in the one and only

Self; the unreality of ‘the world as a series-of figments

of the self-feigning world-fiction; and as the first of

the fictitious ti the existence of the Demi-
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Omar. VIIL urgus or universal goul present in every individual
soul, the deity that projects the world out of himself,
that the migrating souls may find the recompense of
their works in former lives, .The Svetaévatara Upani-
sliad in Sinkhya terms propounds the very principles
that the Sankhya philosophers make it their business

oo Soniiyn to subvert. The inference is that the Su.nkhya was

e etare originally only an enumeration of the snccessive emana-

ciples of the  tions out of Maya or Prakriti, a precise series of terms

“E%Z * to note the primitive philosophy of the Upanisheds,

and that the distinotive tensts of what is now known

" as the Sankhya philosophy are later developments,

The most important of these later tenets are, as has

been seen, the reality and independence of Prakriti or

Pradhéna, the reality of the emanations of Prakiti,

the plurality of Purushas or Selves, and che na,_.,ahon
of an Jévara or world-projecting deity.

The Svetadvatara Upanishad is an Upanishad of the
Taittirlya or Black Recension of the Yajurveds. This
Upanishad is marked by several peculiatities. It em-

ploys Sankhya terms, and refers to Kapila, the first v
teacher of the Sn.nkhya philosophy ; a philosophy that
seems to have been in its earliest form only a fresh,
clear statement of the emanation of the world out of
Maya ; Prakriti being a precise equivalentof Avidya or
Maya, and Purusha of Brahman, the one 'and only Self.
Its languaae is compressed and at times a little obscure,
but its  teaching is full ‘and " explicit, and it is very
frequently referred to by the Indian schoolmen for the.

. purvose of enfommg and illustrating their doctrines.

If 19 particularly insistent on the practice of Yoga, or
the fixation ‘of tlie body and limbs in a rigid and
insensible posture, and the crushing of every feeling
desire, and thought in order to rise to the ecstatic
vigion of and re-unjon with the Self. The Demiurgus
or ‘world-projecting deity is in this Upanishad iden-
t.lﬂed w1th Rudm, Hara, or éwa It will be remem-

-
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beged that Sivd is the divine' self-torturer; the' typical Ose. vIII,
Yogin, and that the worship of this deity is supposed ~—
to have been adopted from the indigenous tribes of the
Himalagq. .

The Svetaévatara-Upanishad is-as follows.:— :

L' Om. The expositors of Brahman say, What is Gvetssvaara
¥ the origin of all things ? 1Is it the Self? What do wWe o auain.
..come out of, what do we live by, and what do we pass
{_}back into? Tell us, you who know Brahman, what we
‘iare actuated by as we continue amidst the.pledsures
:jand pains of life.

“Is the source of thinga to be held to be time, or

the nature of. the things themselves, or the fatal retri-
bution, or chance, or the eleménts, or the personal soul?
The aggregate of these is mot the origin of things; for
that aggregate exists not for its own sake, but for the
sake of the soul. The soul again is not competent to
be the origin of the world, for there is some further
causé pf the pleasures and pains the soul goes through.”

“BSages pursuing ecstatic union by fixing the thoughts An things
upon a single point have come to see that the source of thesass
of all thingg is the power of the divine spirit} the Frraon b
power that is hidden beneath the things that emanate Rotion of the
out of it. It is that one deity that actuates and con- “™*
trols all those proposed principles of emanation, in-
cluding tiine and the personal soul.”

It cannot be the migrating suul itself that makes the
vision of the world, for this soul is subject to the law
of retribution, and has no choice in regard to the
spheres of recompense it is to pass through. It is not
the Self as it is in and by itself that is the source of
the world ; Brahman per se is neither the origin nor not
thé origin of things. Brahman, as fictitiously over-
spread. by the -world-fiction, becomes the first of
_nanifested and unreal -beings; the Archimagus, the
‘arch-illusionist, the world-evolving deity. All things .

1'The Hakti of Tivara.
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Caap. VI brifinate out of his illusion, his creative power, Maya,
~——  §ekti, Prakriti} and this power of the divine spirit or
Demiurgus, is veiled from all eyes beneath the suo-
cessive emanations that proceed out of it and make up
L the world of migrating souls'and their environments,
Iuraisie * “'We meditate upon that deity, the  Demiurgus, a4,
wiverss.  the wheel with one felly and three tires, with sixteen_
.peripheries, with fifty spokes and twenty wedges to-fix
the spokes, a wheel that is multiform, with .one cord,
with three diverse pa.the, and with one illusion- “pro-
ceeding from two causes.”

The creative spirit, Iévara, is the Bmhmachnkm,
the wheel of Brahman, or maze of metempsychosis.
The one felly is the cosmical illusion. The three tires
are the three primordia rerum, the three Gunas, Sattva,
Rujas, and Tamas, pleasure, pain, and indolence. The:
sixteen peripheries are the five elements, the five senses,
‘the five organs of motion, and the common sensory.
The fifty spoFes are fifty varieties of mentdl création
enumerated by the Sankhyas. The twenty wedges are

" the five senses, the five organs of motion, and the objects
of each, The one cord is desire. The three several paths
are the path of obedience to the prescriptive saora,
the path of neglect of thése, and the path of gnosis*
The two causes of illusion are the good and evil works
that prolong the migration of the soul through spheres

_of recompense, 80 long as it fails to find its real naturé.
Toerverot  “ We meditate upon that delty as the river with five
ST streams from five springs, the river swiff and winding,
with the organs of motion as its waves, with the five
senses and the common sensory as its fountain-head,
with five eddies, swollen and rapid with fivefold misery,
with five infirmities as its five reaches.”

The five streams are- the five senses, and the five
springs are the five elements. The five eddies are the-
five objects of sense. The five miseries are the misery

1 I)Iutrnin,adnarnm, iildﬂm '



OF THE UPANISHADS. 245 -

prior to birth, and: the pains .of birth, decay, sickness; Omar vxm

and-death, The five infirmities 4re those.of the Sankhya
enumeration, illusion, mistake of the not-self for self,

desite; averaion; and terror.’ These are the five reaches

of thé rivér of metempsychosis, - The common sensory,
manqgs, is said to be its fountain-head, because gvery
phase of experience is & modification of this sensory. -
“ The migrating soul wanders in this wheel or' mgze
of Brahman, in which all things live and into which
they shall retutn, so long as it thinks itself separate
from the deity that actuates it froin within; but it goes
to immortality as soon as it is favoured by that deity.

"'« This Self is sung es the supreme Brahman, Upon Thoteiad—the:

it is the triad; it is the firm base of all things, and js
imperighablé. They who.in this world know t.he Self,
80 soon as' they know it and meditate on it alone, are
‘merged in the Self, and freed from future births.”

The triad that fictitiously overlies, or presents itself
in the place of Brahman, is the migrating sovl, their
environments, and the universal soul or Demiurgus.
These are alike unreal, mere figments of the world-
fiction, and Brahman alone is, and is unchanging and
jmperishable.

“The powerful Demiurgus upholds the world, both
its principle and its manifested forms, the imperish-
able principle aud perishable forms, the undeveloped
principle and the developed forms. The soul is power-
less, and is in bondage that it may receive the recom-
pense of its works; but when it comes to know the
.divine Self it is loosed from all its ties.

'“There are two things unborn without beginning, the Yz or

‘knowing deity and the unknowing soul, the powerful Fir
dcity and the powerless soul. There is also.the one
-inborn genetriz without beginning, energising that the
migrating :souls ‘mey bave the recompense of their
works. Further there is the infinite Self that is meni-
fésted under every form, and that does nohhmg and

ing

man.

‘birth to I'l'l
things.

world, the .
dividual nnll.
coxntio
soul—is based
. Brah
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suffers nothing. As soon as he finds out the nature of
these three, the sage is one with all things, one with
Brehman.” :

The soul and the world-svolving deity are ‘like
fictitions presentments, that take the place of Brahman,
the underlying verity. In tlle vision of the perfect
thedsophist, both his own particular soul and the wni-
versal soul or deity within him fade and melt away .
into the unity of the characterless Self.. The soul is
individual, the deity within is universal, the soul within
all souls. The soul is powerless, the deity all-powerful.
The soul has little knowledge, the deity knows all
things, - The soul is unsatisfied in its-dgsires, the deity
is satisfied 'in every desire. The sgoul is.in a single
body, the deity is present in every soul and every body.

- The soul migrates and suffers misery, the deity is ex-

MEyd the
hadmaid of
10 Demi-

empt from migration, aud lives in the perfect bliss that
the soul shares only at times in dreamless sleep. And
yet the differences between soul and soul are fictitious;
they are all one-in the universal soul or deity; and the
differences between the'soul and the deity are also ficti-
tious ; they are both one in the unity of the impersonal
Self. All things are one, and their variety in semblance
is due to the operation of the inexplicable Prakriti or
Maya, the genetriz ingenita, the handmaid of the Archi-
magus. The sage finds out the nature of these three,
the soul, the deity, and his illusive power ; learns that
they are alike fictitions semblances; and enters.into the
fulnoss of bliss beyond the veil of semblance. The
cessation ! for him of the operancy of the world-fiction
i8 his liberation from metempsychosis,

“The perishable is Pradhéne, the principium. The
immortal and imperishable is Hara. The one divine
being rules the perishable principium and the perishable
individual souls. There is.often at last a cessation of
the cosmical illusion thtough meditatiod upon the im-

) ! Vikamayaniopits,
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perishable Self, through union. with it and entrance Oar. VIIY
into its being.

“On knowing the divine being there is a falling aWay Heditation
of all ties, As soon as the lnﬁ:mlt.ms are put away oo altar
there is an escape from births and deaths, A third Banmn and
state arises from meditation on the deity as soon as the fom mae:
body id left behind—the state of universal lordship, Pvenoeis
The sage that after this state reaches a state of isolation,
hes all that is to be desired.”

The theosophist can, if he will, ascend after death to

the paradise of the supreme divinity, the Brahmaloka,
This paradise, in which he is to possess everything that
he can desire, lasts only till the close of the mon in
which he ascends into it. He must, therefore, when he
is exalted there, complete the process of extricating
himself from metempsychosis by the knowledge of
Brahman, This is the only final rest and satisfaction -
of the soul.

“This Self is to be known as everlasting, as abiding
‘in itself, for there is nothing beyond the Self that can
be known. The migrating souls, their environment, and
the deity that actuates them from within,—these three
are revealed to be the Self.

“The Self is to be made to shine forth in the body Tho ropetltion
'by repetition of the myshc Ox; in the same way as fire syliable om
is unseen so long as it is latent iu the fire-drills, and so m.n,'..néu‘h
long as its htency is not put an end to, and is seen the g atent
as often as it is struck out of the fire-drills that it Gie
resides in,

“Let the sage make his body the nether, and the
mystic syllable the upper fire-drill; and by the pro-
longed friction of meditation let him gaze upon the
divine Self that is concealed within him.

“This Self is to be found within himself by the sage
that seeks it with truthfulness and with self-coercion;
like the oil that is in the oil-seeds, the butter within
the cream, the water within the rivers.
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¢uas, viIL. . “He' finds the Self that permeates all things, the
~  fount, of spiritual insight and of self-coercion, within
his body, as the curds are within the milk. "That is

the Self in which the fulness of bliss resides.”

The next section opens with & prayer that Savityi,
the 'sun-god, may irradiate the faculties of the asnirant;

sm‘u., II. “May Savitri, fixing first my inward sense and
Hon ot tae™ then my senses, that I may attain to the truth, provide
the ool |.’...g for me the light of Agni’and’ lift me up above the
tae Yogao " * earth, :

“,We strive with all our might, with concentrated
wind, and by the grace of Savitri, to attain to blessed-
ness.

“Fixing the senses with .the inward sense, may
Savitri ‘produce in us senses by which there shall be
bliss, and which shall reveal the dmne being, the great
light, by spiritual intuition.

“Let the sages that fix the inner sense and the
senses, give great praise to the great, wise Savitri, who
alone, knowing all knowledge, appointed sacrificial
rites.

“I meditate with adorations on that primeval Self
that ye reveal. My verses go along their course like

_ suns; and all the sons of the immortal who dwell in
celestial mansions hear them.”

After this invocation to the sun-god and the other
gods that preside over the various faculties of the mind
and *body, the sage is supposed to offer a libation of
Soma, to Savitri.

“The-mind is fixed upon the rite, the fire is struck
out, the airjs stirred, and the Soma-juice flows over.

“Tet the sage worship the primeval Self with a
libation of Soma to Savitri, O thou that wilt perform,
ecstatic meditation upon the Self; for thy former- rites
0 longer bind thee to metempsychosis.”

His former works and sacrifices will no longer affect
the aspirant to liberation; thcy will be burnt up like &
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bundle of reeds in the fire of spiritual knowledge. His Onr. VIIL
libation to Savitri is a final rite for the punﬁcutmn of T
‘his mind before entering upon the practice of Yoga,

the rules for which are next prescribed. The aspirant

i8 to fix his body and limbs in a rigid and insensible

posture, and to crush .every thought and feeling, that

he may rise to the ecstatic vision of the Self, the light

‘within the heart:

“ Fixing his body immovably with the three upper pization ot
portions erect,! and fixing his senses with the inward Spuparand,
sense upon the heart, let the sage cross over all the §iseuwes
fear-bringing streams of metempsychosis in the spiri- fhings ot
tual boat, the mystic Om.,

“He must check his breath, and stop every move-
ment, and breathe only through the nose, with his
inward sepse repressed; he must with unfailing heed
hold fast tha inward seuse, a chariot with vicious
horses.

~Let him pursue the ecstatic vision in a level spot
free from fire, from pebbles and from sand, amidst
sweet sounds, and water, and leafy bowers, in a place
that sootlies the mind and does not pain the eyes.

“First a frost, then a smoke, then the sun, then a gigms of the
fire, then a hot wirfd, then a swarm of fireflies, then fErrsch of
lightning, then a crystal moon,—such are tho shapes o™
that precede and usher in the manifestntion of the Self
in the ecstatic vision.

“When the fivefold nature of Yoga has been re-
alised,® when the carth, water, light, fire, and ether
have arisen, there is no further sickness, deeay, or pain,
for him that has won a body purified in the fire of
ecstasy.

*“ Lightness, healthiness, freedom from desires, clear-
ness of complekion, a pleasant accent in spesking, a

1 The chest, tho neck, and the beyond the consclousness of the
head. roperties of the five clements, in
? Apparently this means, when Ela proocess of abstraction,
the sage has passed through and
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L. v viL pure odour, and diminution in the excretions, announce
" the first success in Yoga.

“As an carth-stained disk of metal is bright and
shines as soon as it is cleaned, the embodied soul that

- has gnzed upon the spiritual reality has reached its end,

!\avhlun

‘wlthf«haom
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and it miseries are left behind.

“ Ag spon as the visionary sage has seen the spiritual
reality with his own soul ‘as a lamp to light him, he
knows the divine Self that ie not born and never fails,
untouched by all the emanations ; and he is loosed from

.every tie,

. “For this divine Self is towards every quarter; it is
the first that passes into being. This it is that isin
the womb; this is that which is born and that which
ghall be born. It stands behind all living things; it
has faces everywhere.

“The deity that is in fire and in the waters, that
permeates all the worlds, that is in plants and trees,—
to that deity be adoration, adoration.”

The third section treats of the first emanation from
Drahman, the Iévara, Demiurgus, or world-evolving
deity, in language similar to that of the Purushasiikta.

IIL' “ There is one deity that holds the net! who
rules with his powers, who rules all the spheres with
his powers, who is one and only one in the origination
and manifestation of the world. They that know this
become immortal.

“ For there is only one Rudra, sages allow no second
thing, who rules these spheres with his powers. He
stands behind and within all living things; and after
he has projected and sustained the spheres, he retracts
them into himself at the close of.the o,

“He has eyes everywhere, faces everywhere, arms
everywhere, feet everywhere, He incloses all things
with his arms, his wings; he is the one deity that gives

-birth to sky and earth,

 The cosmical llusion in which migrating souls are ensnared
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“He is the origin of the gods, the divine power of ciur. VIXL
the gods, the lord of all things, Rudre, the great seer,
he that in the beginning begot Hirapyagarbha, May
he endow us with a lucid mind,

“O Rudra, who dwellest in the mountains, loock down
upofi us, not in thy fearful aspect, but with that form
of thine that is auspicious, that reveals holiness, that is
most blessed,

“Thou that dwellest in the mountains, protector of
the mountains, make propitious that dart thou holdest in
thy hand to throw. Hurt not man, nor hurt the world,

“There is an infinite Self that is beyond this world,
the Self that is hidden in the several bodies of all
things living, and that encompasses the world, the lord
of all; and they that know this Self become immortal,

“I know this great Purusha, sun-bright, beyond the
darkness. He that knows it passes beyond death.
There is no other path to go by.

“Beyond this is nothing. There is nothing lesser,
nothing greater, than this. It stands fast in the
heavens like a tres, immavable, All the world is filled
with that Self, that Purusha.

“That which is beyond this world is colourless, is
painless. They that know this Self become immortal,
and others go again to wisery.

“ All faces, all hends, all necks are its faces, heads,
and necks. Tt abides in the heart of every living thing,
That deity permeates all things, and is evervwhers and
in perfeet bliss.

“Purnsha, the deity that actnates the mind from
within, is & great lord, Io has in his power the re-
covery of the purity of the soul, he is luminons and
imperishable.

« Purusha is of the size of a thumb. * It is the Self
within, ever lodged within the hearts of living things,
ruling the thoughts in the heart, manifested in the
inward sense, They that know this become immortal
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“ Purusha has a thousand heads,-d thousand eyes, a
thousand feet. . He compasses the earth on every side,
and stands ten fingers’ breadth beyand.

“Purusha is all'this; he is that which hag been and
that which is to be, the lord of immottality, and the
lord of that which grows up by food. ’

“He everywhere has hands and feet, everywhere
ayes and heads and faces, everywhere he has ears. . He
dwells in the body and permeates it all.”

‘It is not always easy to mark the transitions in this
Upanishad from Brahman per s¢ to I§vara or Brahman
a8 manifested in the world, from the impersonal Puru-
sha to the divine Purusha or Archimagus. The trans-
lation here offered to the reader follows the intimations
of the scholiast Sankarachirya. Wherever Purusha is
spoken of as a person we are to understand I¢vara,

“ It has no organs, but manifests itself in every mode
of every organ and faculty. It is the lord, the ruler of
the world, the great refuge of the universe.

“The. Self becoming the migrating soul moves out-
wards to the perception of external things. It is the
actuator of all the world, of things that move, and
things that move not.

«It has neither hands nor feet, but moves rapidly
and handles all things. It sees without eyes, and hears
without ears. It knows all that is to be known, and
there is none that knows it. This, they say, is the
great primeval Purusha.

«The Sell seated in the hearts of living things, is
Jesser than the least and greater than the greatest.
He that by the favour of the creating deity’ sees this
undesiring Self, this mightiness, this lord, has' left all.
miseries behind. '

«] know thig'Self of all souls, unchanging, from

1 Dhdtup prosddit may be the Demiurgus 3 oor by the

ted either as in the text, purity of his senses,” the senses of

“by the favour of the creating the visionary sage béin, gum a8
deity,” that is, by the favour'of withdrawn from external things
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before all time, present everywhere, and everywhere Caar. VIIL
diffused, which the expositors of Brahman declare to

have had no genesis, and which they say shall have no

end.

“IV. That divine being, one only, of no race OF Fourth Sec-
¢olour, feigns a purpose and evolves a variety of races
in virtue of the variety of his powers, and withdraws
them into himself at the end of the =on. The world
is in him in the beginning. May he endow us with a
lucid mind. :

“That Self only is fire; it is the sun, it is the wind, it The universe
i the moon, it is the stars, it is Hiranyagarbha, it is T autfastation
the waters, it is Prajipati. of Brabman

“Thou art male and thou art female; thou art youth
and thop art maiden; thou art decrepit and totterest
along with a staff; thou comest to the birth; thou hast
faces everywhere.

“Thou art the dark bee, thou the red-eyed parrot;
thou art the thunder-clond, thou the seasons, thou the
seas. Thou art without beginning, thou pervadest all
things ; from thee proceed all the worlds.

“There is one unborn being,! red, white, and black,
that gives birth to many offspring like herself. One
wunborn soul lingers in dalliance with her, another
leaves her, his dalliance with her ended.

Two birds,? always together and united, nestle upon Anegory of
the same tree ;3 one of them ents the sweet fruit of the voms tron”
holy fig-tree, and the other looks on without eating.

“In the same tree the migrating soul is 1mmersed,
und sorrows in its helpless plight, and knows not what
to do; but its sorrow passes as soon as it sees the adored
lord, and that this world is only his glory.

“That Self is the supreme expanse that passes not
away; in it are the Richas, the hymns of praise; in it

"Tlins world-fietion, Miyn or and the universal uouf. Demiurgus
Prakyiti, See above, p. 203. or Tivara, See above, p. 108

19
* The migrating soul or Jiva, ¥ Tho body.
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7 ome . vi. dwel ali the gods.  What shall he that knows not this

do with hymns of praise? 'They that know it, they
are sped.

“That Self is procleimed by the hymns, the saeri~
fices, rites, and ordinances, by the past aud by the
future, and by the Vedas, ' It is out of this Self that
the arch-illusionist projects this world, and it is in that
Self that the migrating soul remains entangled in the
illusion,”

The Self is veiled beneath illusion, and with illusion
ag a fictitious counterpart or body, manifests itself in
its first emanation as Iévara, the Archimagus, or world-
projecting deity., The Self is. in and by itself the un-
conditioued, but in virtue of the self-feigning world-
fiction, the principle of unreality that has co-existed
with it from everlasting, it presents itself as the fieti-
tious creator of a fictitious world.

“TLet the sage know that Prakriti is Maya, and that
Maheévara? is the Mayin or arch-illusionist, AL this
shifting world is filled with portions of him,

“He alone presides over emanation after emanation:
the world is in him, and he withdraws the world into
himself. He that knows that adorable deity, the giver
of the good gift of liberation, passes into this peace for
ever,

“ He is the origin and the exaltation of the gods, the
ruler over all, the groat seer Rudra. See how he passes
into fresh manifestetion as Hiranyagarbha, May he
endow us with a lucid mind,

“ He is lord over all the gods; upon him the worlds
are founded; he rules all living things, two-footed or
four-footed, Let us offer an oblation to the divine
Kal

“He is more supersensible than the supersensible;
he dwells in the midst of the chaos of illusion, the
multiform creator of the universe, the one soul that

1 Uptidhi, 3 T4vara, Rudra, Hara, or Siva, 3 Prajiipatd,
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encirclesall things, He that knows this Sive passes camar. VIIL
into peace for ever. -

“He is the uplolder of the world throughout the
mon, the lovd of all hidden within all living things.

Holy sages and gods have risen to union with him,
They that know him cut the cords of death.

“He is hidden in all living things, like the filmy
ecum upon ghee, the one dxvme soul that encompasses
the world. He that knows this Siva is extricated from
all bonds,

*This diviue being, the maker of the world, the uni- 1s'vars, the
versal soul, is ever seated in the hearts of living things, upn:-m i
and is revealed by the heart, the intellect, the ‘thought, ¥ hesr
They that know this become immortal.”

The universal soul, or maker of the world, is present
in the ether in the heart of every living crcature, mir-
rored upon its mind, as the sun is reflected npen an
infinite variety of watery surfaces. He is revealed in
the thought that all things are one; in the vision in
which all things lose their differences and melt away
into their original unity. The semblances of duality
and of plurality in the waking and the dreaming states
are illusory. The soul rises above them into the pure
bliss of dreamless sleep and of meditative union with
Tévara. He is to rise above this upion with Iévara to
the vision of the characterless Self. The three states
of the soul are the darkness of the world, through which
the theosophist is to rise into the light of spiritual
intuition,

“When there is no darkness, there is mneither night In the divins
nor day, There is neither existence nor non-existence, Illlk\;ur nélh‘
but pure and blissful being only, That is imperishable, onl % W
that is adorable even to the sun-god himself, and from Hea i
it proceeds the eternal wisdom,

“No man has grasped this, above, below, or in the
midst, There is no image of this, and its name js the
infinite glory. ) )

4
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«His form is present in no visible spot, and no man
sees him with the eye. They that know him thus with
heart and mind become immortal.

“Now-and then a sage,in fear of the-miseries of
metempsychosis, turns towards him because he is with-
out beginning. O Rudra, save me for ever with thy
right, thy gracious, countenance.

“ Harm us not in child or grandchild, or in cattle o
in horses, nor slay our servants in thy anger. We
have the sacrificial butter, and invoke thee at our holy
assembly.

«V. Knowledge aud illusion, these two, are laid up
and hidden in the imperishable and infinite Self above,
and in it are as yet unmanifested. Illusion passes, but
knowledge is undying. He that dispenses knowledge
and illusion is other than they.

“ There is one being who actuates phase after phase
of being from within, all colours, and all emanations.
He fosters with knowledge the Rishi Kapila, that arose
in the beginning, and beheld him coming into being.”

This being is the immortal internal ruler, the uni-
versal soul, or I§vara. The colours referred to are the
red colour of fire, the white colour of water, and the
black colour of earth, as in the fourth Khanda of the
sixth Prapithaka of the Chhandogya. Sankaricharya
explains that Kapila is either a metonym for tke golden-
hued Hiranyagarbha, the divine being that emanates
out of Iévara, or the Rishi Kapila, the founder of the
Sankhya philosophy. In the Bhagavadgita (x. 26),
Krishna, in that poem identified with the Demiurgus,
says, “ Among perfect sages I am the Muni Kapila.”
Kapila is not in this place identified with Hiranya-
garbha by either Sankaricharya or by Sildharasvautin,
the chief scholiasts of the Bhagavadgitd; nor do they
attempt to explain the eulogy of the founder of the
Sankhya philosophy in this purely Vedantic work.
In the second chapter of the Bhagavadgita (ii. 39)
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wa read: “This view has been proclaimed to thee omy. vimL
according to the Sinkhya doctrine” Here Sankera- —
charva and Sridharasvamin interpret Sankhya by
“spiritual teality,” the object of Sankhya, 4.c, the
spiritual intuition or ecstatic vision of the fontal
essence. They would therefore construe the text:
“This view as regards the Self or spiritual resljty
has been explained to thee” In the third verse of
the third chapter Krishpa says, “I revealed in the
beginning of the world that there are two modes of
life, that of the Sankhyas in the pursuit of knowladge,
and that of the Yogins in the observance of sacred
rites.” Senkaricharya and $ridharasvimin say that
the Sinkhyas of this passage are the theosophists
versed in the teaching of the Upanishads and intent
upon the ecstatic vision of the Self; and that the
Yoging, are those that follow the immemorial ordi-
nances with a view to the preliminary purification to
the mind. Again in the fourth verse of the fifth
chapter Krishna says, «Tt is the foolish, not the wise,
that say the Sankhya and the Yoga differ.” Here
again Saukardchirya and Sridharasvimin explain the
Sankhyas to be tiw sages that have renounced all
things in quest of the knowledge that leads to extri-
cation, and the Yogins to be those that follow the
preseriptive sacra in order to purify their minds for
that quest. In the twenty-fourth verse of the thir-
teenth chapter Krishin says, “Some gaze upon the
Self by meditative ecstasy, some see the Self by the
mind pwified with meditation, others by Sankhya
meditation, and others by Karmayoga.” Sankmichr‘;rya
and ‘$ridharesvimin in this place take the term Sén-
kliya to mean the philosophy of the Sankhyss, the
recognition of the differences between Prakriti, or the
three primordia rerum, and Purusha; but they cer-
tainly intend Prakriti and Purusha to be taken in the
Vedantic sense, as precise equivalents of Maya and
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Brehmen. Karmayoga they explain, as before, to be
the following of the prescriptive pieties; The teaching
of the Bhagavadgui is' throughout the ssme as that
of the Upanishads; and the only explanation of the
references to Kapila and the Sankhya philosepby in
this poem, as also in the Svetiévatara Upanishad, would
seem to be thst the Sankhya was eriginally o more
precise set. of terms for the enumeration of the emana
tions out of Prakriti or Mayf, and of the differences
between Maya and Purusha or Brahman. The diver-
gence of hraseology must subsequently have led toa
divergence of views; and thus the Sankhya philosophy
formulised itself, with its repudiation of Tévars, and its
position of the reality and independence of Prakriti, of
the reality of the duality and plurality of the world of
experience, and of the plurality of Purushar or Selves.

To return to the text of the Svetaévatara Upanishad.

“This one deity spreads out his net in many modes
for every one in this field of illusion, and draws it in
again. Thus the great lord again andagain evolves the
Prajapatis, and exercises dominion over all things.

“ He shines like the sun, irradiating all spaces above,
below, between. Thus this potent and adorable deity
alone presides over the various origins of things.

“ He is the origin of the world ; he ripens the nature
of each thing, and develops all things that can be
developed. He alone presides vver this universe, and
variously disposes the primordia.

“That Self is hidden in she Upnnishads, which are
hidden in the Vedas, That Brahma (Hiranyagnarbha)
knows to be the source of the Veda. The gods and
Rishis that of old have known that Self, have become
one with it, have become immortal,”

The text now proceeds to speak of the various forms
of life in which the one and only Self illusively presents.
itself.

"« This-is followed from life to life by the influence of
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former works; this is the doer of works that shall be caar. » VUL
recompensed ; and this is the soul that has the recom-

pense of that which- it has done, - This in a]l the variety

of its forms migrates from body to body according

to its works, associated with the three primordia,
travelling along three paths! the ruler of the vital

alrs.

“Ib is of the size of a thumb, yet splendid as the
sun, It takes to itself volition and personality, to-
gether with the mental modes and the functions of the
body. In its individual ‘manifestation it is seen to be
of the size of the point of a goad.

“ The living soul is to be known as the fraction of the
point of a hair & hundred times divided, and at the
same time it is of infinite extension.

“ 1t is neither male, nor female, nor sexless. It is
preserved in every various body that it assumes.

“The embodied soul, desiring, touching, . seeing,
illuded, passes into form after form, in sphere after
sphere of recompeuse, in accordance with its works;
even as the hody has a continuous growth by the
assimilation of food and drink.

“The embodied soul invests a variety of bodies
supersensible and sensible with the lasting influence
of its works in earlicr embodiments ; and, according to
the nature of its works and the nature of its bodies, is
united with some fresh body, dnd seems to be another.

“The deity is without beginning and without end ;
in the midst of the illusion; the creator of the world,
manifold in its manifestations; the only spirit that en-
compasses the universs, He that knows him is loosed
from every tie.

" ¢They free themselves from the body who know the
divine being that is cognisable to the purified mind;
chat bas no body, that makes things to be and not to

1 The path of dharma or religion, the path of adharma or irreligion
and the path of jidna or spiritual knowlodge.
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Cuar. VILL be; free from the cosinical illusion ; the maker of tjm
1 ts of the i

Bixin 8o “VI. Some sages say that the nature of things i’

m;;mmm the ongmatmo principle, others that it is J'.zme. "This .
.m’i they say in their confusion, but it is the glory of the
deity that keeps the wheel of Brahman,.the ccsmic
cyale, still revolving. '

«Tt is the all-knowing author of time, all-perfect, by
whom this world is eternally pervaded. The retri-
butive fatality is set in motion by him to produce
form after form of spurious being, to be viewed as
earth, water, fire, air, and ether.

“He makes that work and pauses; and again and
again brings the underlying spiritual reality into union
with some emanation, with one, or two, or three, or
eight emanations, and into union with time and with
the invisible, functions of the mind.”

The eight emanations of Prakriti or May& here re-
ferred to are earth, water, fire, air, ether, the common
sensory, personality, and mind.

“If the sage resolves all these emanations, together
with the three primordia and also all his mental modes,
into Iévara the creative deity, these things cease to
exist for him, and he puts away his good and evil
works, As soon as his works are annulled, he passes
forward, separate from those emanations,

“ But before this he must have meditated upon the
adorable de1ty that is present in his mind, and mani-
fests itself in every various form, the essence of all
that is. This deity is the origin of all things, the
source of the illusions that give rise to the successive
embodiments of the soul ; beyond the present, past, and
future, unlimited by time.

“That deity is beyond the appearances of the world-
tree and thie presentments of time; and this manifested ,
world proceeds out of him in 11;3 revolutions. He
that knows this lord of glory, that- brmgs righteousness
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ard puts away all xmperfecnons, within his mind, imn- Ouar. VIL .
mortal, the substance of the universe,—passes beyond ~— ' -
metempsychosis.

“We know that deity to be the god above all gods,.
the lord above all lords, beyond the world-fiction, the
adorable ruler of the spheres of recompense,

“ He has no body and no organs, and noue is equal
to him or greater than he. His various power is
revealed to be above all things, and this power is his
essence, an energy of knowledge and of action.

“There is no lord or ruler over him in this world, no
mark of his existence. He is the origin of all things.

He is the lord above the deities that preside over the
orgaus of sense and motion. There is none that begets
him, and none that is lord above him.

“This deity, essentially one, is like a spider, and covers l#varn tho
himself with threads drawn from Pradhina. May he ‘"""
grant us a passage back into the Self,

“He is the one deity veiled in every living thing, the
soul that is in every soul. He permeates every form
of life, recompensing the works of every creature, and
making his babitation in them, as the witness within,
the light within, isolated, apart from the primordia.

“He is the one being that energises freely in the many
migrating souls thut energise not at all. It is he that
develops the germ of things into its variety of forms.
Everlasting bliss is for those sages that see this deity in
their own minds, within themselves, and for- none be-
sides.”

The migrating souls are themselves inert. Their
bodies and their senses act, but they do not act, and the
actions of their bodies and their senses are produced by
the Demiurgus. There is no individual libervy of action:

Their bodies are mere puppets, and the Demiurgus
pulls the strings. It is he that produces in them their
good and evil works, and it is he that rewards and
punishes the works that he has wrought in them. All
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ouar: viIL ‘that they seem to see and do and suffer, is the jugglery.

The Belf is the
light of the
world,

of this arch-illusionist,

“He is eternal in the eternal souls, conscious. in the
conscious souls ; he is the one soul that metes out weal
and woe to mauny souls. He that knows this deity, the
principle of emanation to be learned in the Sankhya,and
the Yoga, is loosed from every tie.

"“ The sun gives no light to that, nor the moon and
stars, neither do these lightnings light it up; how then
should this fire of ours? All things shine after it as it
shines; all this world is radiant with its light.

“This is the one soul i the midst of this world.
This is the fire that is seafed in the midst of the water.
He that knows this Self passes beyond death, and there
is no other path to go by.”

The Self is a fire, for it burns up the world-fiction and
its figments in the purified mind of the theosophist in
ecstatic union with it. It is seated in the midst of the
water, in the bodies of all living things, which emanate
out of the world-fiction, one of the names of which is
water, the “undifierenced water” of the Nasadiyasikta,

“He is the maker of all things, and he knows all
things. He is the soul of all and the source of all, the
perfect and omniscient author of time. He is the sus-
tainer of Pradhana, the principium, and of the migrating
souls; the dispnser of the primordia, and the ovigin of
metempsychosis and of liberation, of the preservation
of the world and the imnplication of the soul,

“Such is the immortal Demiurgus, residing in the
soul, knowing all things, and present everywhere; the
sustainer of the world, who rules over the world for ever.
There is no other principle that is able to rule over it.

“ Aspiring to extrication, I fly for refuge to thal
divine soul that is the light within the mind; who at
the beginning of an won evolves Hiranyagarbha out of
himself, and evolves the Vedas.

“The Self is without parts, without action, and with-
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~out, change ; blameless and unsullied; the bridge that ear. £ VIL
leads to immortality ; a fiercely burnmg fire.

“When men shall roll up the sky like a hide, then ouy o
and not till then shall there be an end to mlsery With- from the
out knowmg the divine Self. Tepentsdiivon

“Byetadvatara, the sage, through the cfficacy of his
austerities and through grace to know the Vedas, re-
vealed 0 the recluses the high, pure Brahman that has
been rightly meditated upon by many Rishis.

“This highest mystery of the Upanishads, revealed in
a former age, is not to be imparted to any man whe is
not & quietist, a son, or a disciple.

“If he has unfeigned devotion to the deity, and to
his spiritual teacher ag to the deity, these truths thus
proclaimed reveal themselves to the excellent aspirant.

They reves! themselves to that excellent aapirant.”

Such is the Svetévatara Upanishad. The reader
will have seen that it teaches the same doctrine as the
vther Upanishads. Archer Butler is an admijrable in-
terpreter of the imperfect materials before hitn when

- he writes: “The cultivators of .practicil wisdom in~
cessantly labour for the possession of a supernatural
elevation, Prolonged attitudes, endurance of suffering,
unbroken meditations upon the divine nature, accom-
panied and animated by the frequent and solemn repeti-
tion of the mystical name Om, are the means by which
the Yogin, for perhaps three thousand years, has sought
the ettainment of ‘an ecstatio participation of God;!
and, half-deceiver, half-deceived, affects to have already
soared beyond earthly limitations, and achieved hyper-
physical power, Towards the complete consummation of
$his final liberation, the Vedas ? proclaim that there are
thiree degrees, two pmhmmary,—-tha possession of trans-
cendent power in tlis life, that is, of magical endow-
.ments, and the passage after death into the courts of
Brahm#,—which are only precursory to that lags and
«! Rather of the divine felf, ' * The Upanishads.
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glorious reunion with the First Cause himself! which
terminates all the changes of life in an identification

_with the very principle of eternity and of repose.

Upon the mild sages of the Ganges these views probably

_produce little result beyond the occasional suggestion

of elevated ideas, perhaps more.than counterbalanced
by the associations 'of a minute and profitless super-
stition, But upon the enormous mass of the naticn
these baseless dréams can only result in the perpetua-
tion of ignorance and the encouragement of imposture :
to both of which they manifestly and directly tend,—
to the former, by being unfitted for the valgar mind ; to
the latter, by countenancing pretences to supernatural
”»

power.
1 Rather the firat cause itaelf.
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CHAPTER IX.

THE PRIMITIVE ANTIQUITY OF THE DOCTRINE OF
MAYA.

“ And, like the baseless fabrio of a vision,

" The oloud-capp’d towers, the gorgeous palaces,
The solemn temples, the great globe itself,
Yes, all which it inherit, shall dissolve ;

And, like an Insubatantial pageant faded, .
Leave not o wrack behind, We are such stuff
4 dreams are made of, and our little life

Ta rounded with & sleep.” —SHARESPEARE.

*“The sensible world must, be called, as we have properly called it, and
as Plato certainly meant to call, n,nd wmohmns did cull it, the non-~
wensioal world, the world of pure i of d ntradi
tion, of malloyed absurdity ; and this the whole mnterhl universe is,
when divoroed from the element which malkes 1t % knowable and cogit-
able thing. Take away from the intelligible world, —that is, from tha

system of things by which we are sur ded, —the ial el
which enables us, and all Inte"lgenue, to lmow umi upprelwnd it, lnd
it must lapse into utter and i I b more

than nothiug, yet less than anything. "—l"anun.

LET us recall to our mind the Yogin as the Upanishads Ouar. IX.
have piotured him to us, seated in o posture of body Tue wortd dis
rigid and insensible, with his feelings crushed and his hesiow of the
thoughts suppressed. His seuses are withdrawn from Teea: 8
the sensible things around him; his iuward sense is

fixed upon a single point ; and he is intent upon reach-

‘fug the pure indetermination of thought, the character-

less being, that is the last residue of abstraction pushed

to its furthest limit. In the progress of his ecatatié:
meditation, first his body and his visible and palpable
environment fade away, recede, and disappesr ; he passes
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into the vesture of the airs'of life; he is conscious no
longer of his surroundings and of his organism, but only
of the vital functions, He has passed beyond the body
into the tenuous involuorum of his soul. His vesture
of the airs of life fades away, recedes, and disappeats
into his ‘vestyre of inward gense ; he is no longer con-
scious of the vital -functions, but only of the imagery

.within that simulates the things of sense. His vesturs

of inward sense fades away, recedes, and disappears
into his mental vesture ; he is no longer conscious of the
simulative imagery, but only of his mental life, And

_ row his tenuous involusrum begins to melt away, His

mental vésture fades away, recedes, and’ vanishes into
the vesture of characterleas bliss; he is no longer con-
scious of his mental life, but only of the surceaso of
évery fear and care and sorrow, for his individuality is
fast dissolving. Last of all, his vesture cf character-
less bliss fades away, récedes, and vanishes, and the

‘light of fontal being, thought, and bliss alone remains.

" This light is unwavering and unfailing. The whole

world is a dissolving view that fines into paler and pnler
aspects, and finally disappears; the light it shere in

"ig still there, ‘the light of the underlying Belt, in the

absence of which the world would lapse into blindness,
darkness, nothingness, The ecstatic vision is the dawn
before which the darkness of the ﬁgmente of the world-
fictipn rolls away, and the Seélf rises more bright and
glorious than the sun, The sage leaves the sorrows of
his heart behind him, reaches the point where fear is no
wmore, and is, one with the light of. lights beyond the
darkness of the world-fietion, He i3 in the body, bus
is no longer touched by the good and evil that he does,
but “free as the casing air” At last his body falis
away from him, the !evemh dream of life after liie is
over, and he is extricated from metampaychoeln. His-
soul has returne® into the Self, as water into water,

‘light into light, éther into the ether that is evetywhere,

¢
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Tt has been often said that the doctrine that the in- cmse. Ix.
dividual soul and the world have only a dream-like and /e corrent
illusive existence, is no part of the primitive philosophy inlon that
of the Upanishads, but a later addition of the Vedintins, Jo72 lean tu-
the modern representatives of that philosophy. This v;ﬂ“&&
is a statement that has heen iterated by Orientalist tensble.
after Orientalist from the time of Colebrooke tothe pre-
gent day. The doctrine of Mayd, or the unreality of
the'duality of subject and object, and the unreality of
the plurality of somls and their environments, is the
very life of the primitive Indian philesophy; and it is
necessary to prove that Colebrooke was mistaken in
denying its primitive antiquity, and to point out the
source of his error. It is the purpose of this chapter,
therefore, to prove that the unreality of the world, as an
emanation of the self-feigning world-fiction, is part and
parcel of the philosophy of the Upanishads. The great
Vedantic doctor, Sankarichirya, was right in holding
it for such, and his philosophy is the philosophy of the
Upanishads themselves, only in sharper outlines and in
fresher colours, The Vedanta has « just title to be styled,
ag it is styled, the Aupanishadi Miminsa.

In his essay on the Vedanta, read before a meeting of golsbrooke
the Royal Asintic Society in 1827, Colebrooke said : this Spimiers.
“The notion that the versatile world is an illusion
(Miya), and that all that passes to the apprehension of
the waking individual is but a phantasy presented to
his imagination, and every seeming thing is unreal and
all is visionary, does not appear to be the doctrine of
the text of the Vedinta. I have remarked nothing
which countenancgs it in the Siitras of Vym or in the
glosa of S‘rmka.ra, but- much ooncemmg it in the minor

taries and elementary treat I take it to be
no tenet of the original Vedantin philosophy, but of an-
other branch, from which latey writers have borrowed it,
and have intermixed and confounded the two systems.
The doctrine of the early Vedanta is complete and consis-
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tent without this graft of a later growth.” " A ntntemant
false from first to last.
It must be already clear enough to anm attentiva

- .reader of the foregoing chapters of thls work, that the’

unreality of migrating souls.and the spheres they
nngmte through, and the sole reality of the impergonal
Self, is the very cosmic conception of the Upanisha.ds
Amy assertion, however, of Colebrooke carries with is
so much weight, and his present assertion has been so
often repeated by later Orientalists, that this denial of

- the pnmmve antiquity of the tenet of Maya must be

Part of Cule-

‘brooke's state-
. ment isa glar-

ing error.

refuted in extenso. The denial throws darkness over
the whole progressive series of Indian cosmologies, and
must be put aside in order to secure the first step
of the historical exposition. The picture of things pre-
sented in the Upanishads is the primitive Indian
philosophy, the starting-point for any critical treatment
of the successive systems. It is the basis on which
any futire historian of Indian philosophy will have to
build.

Part of Colebrooke's assertion is untrue on the face
of it. He says that he finds nothing in the gloss of
Sankara to countenance the doctrine that the world is
an illusion. This part of his statement has already re-
ceived its correction at the hands of Professor Cowell!
«This is hardly correct as regards Sankara, since in his
cotamentary on the Vedanta aphorisms (ii. 1. 9), he ex-
pressly mentions the doctrine of Maya as held by the
teachers of the Vedanta, and he quotes a éloka to that
-effect from Gaudapa.da’s Karikas. Compare also his
language in’the opening of his commentary on the

- ‘second book. There is also a remarkable passage in his

commentary on the .A.ltueyn Upamshad, i. 2. It ms

. be remarked (this passage says) ‘that a carpenter oan

xake & house a3 he is possessed of material, but how

. can the soul, being without material, create the world ?
N ‘ In s note in his edition of Colebrooke's Easays, ol i, p. 400,




OF THE UPANISHADS. . 239

But there is nothing objectionable in this. The world caar. Ix.
can exist in its material cause, that is, in the formless, ~—
undeveloped subject which is called soul (or Self), just
as the subsequently developed foam exists in water.
There is therefore nothing contradictory in supposing
that the omniscient Demiurgus, who is himself the
material cause of names and forms, creates the world.
Or better still, we may say that as a material juggler
without material creates himself as it were another self
going in the air, so the omniscient deity, being omni-
soient and mighty in Méya, creates himself as it were
another self in the form of the world.” It is hard to
understand how Colebrooke could have made such a
mistake as regards the gloss of Sankara, Sankarscharya's
commentary on the aphorisms of the Vedanta. A
cursory inspection of the gloss is enough to find the
tenet of illusion stated or supposed on every page. It
is often expressly taught, as shall be proved by copious
extradts,

The mistake is excusablé enough as far as regards Tho Strs or
the text of the Vedanta or Siitras of Vyasa. In t;hem— tho Vodtuta
selves, and apart from the trndmonnry interpretation, scves ob-
the Siitras or aphorisms are a minimum of memoria "™
technica, and nearly unintelligible. Nevertheless it
shall be shown that the doctrine denoted by the term
Maya, if not the term itself, is to be found in the
Stitras.  Colebrooke himself cannot have attached
much importance to what he supposed to be the nega-
tive testimony of these aphorisms. He himself says:

“ The Sarirokasiitras® are in the highest degree obscure,
and could never have been intelligible without -an
ample interpretation. Hinting the question or its
so ution, rather than proposing the cne or briefly
delivering the other, they but allude to the subject.
Like the aphorisnis of other Indian sciences, they must
from the first have been accompanied by the author’s
1 That is, the aphoriems of the Vedtinta.
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exposition of the meaning, whather orally taught by
him or communicated in wntmg This is most true,

‘and let it be noted that Sankaracharya is the greatest

of -the prescriptive expositors of the Sitras of the
Vedanta. The Indian systems were handed down in
a regular line of succession?! an unbroken series of ex-
ponents, They were to be learned only from an autho-
rised expositor, a recognised successor of the primitive
teachers; Sa.nknrn.charya is in possession, with his
doctrine of illusion. The burden of proof lies with
those who assert that the temet of Maya is an innova-
tion on the primitive philosophy of the Upanishads.

Before proving the ‘presence of the doctrine of Mayd
in the Siitras of Vyésa and the gloss of Sankara.charyu,
it will be well to point out agein some of the primitive
texts in which that doctrine is enounced. The Vedanta
is only a systematic exposition of the philoSophy of the
Upanishads, Sankaricharya says that the Sitras of
the Vedanta are a string on which the gems cf the
Upanishads are strung. The word Vedanta is itself a
synonym-of the word Upanishad, and the Vedanta
system is itself often styled the Aupanishadi Mimdnsd,
or philosophy of the Upanishads.

Ascending perbaps higher than the Upanishads, we
find this doctrine p t in the celebrated Nasadiya-
siikta, Rigveda x. 129. “It was not entity,” says the
Rishi, “nor was it nonentity.” Putting aside the
assertion of Colebrooke, which shall be shown to rest
only on the stat: t of an antagonist of the Vedanta,
there is no reason to question Sdyapa’s interpretation
of this hymn. Sayana's interpretation is the traditjon-
ary exposition, and is found in other Indian philoso-
phical books, as, for example, in- Rematirtha’s Paday -
janikd or commentary on the Upadesasahasri of San-
kardchirys, and in the Atmapurina. -Sayana tells us
that the Nasadiyasikta describes the state of things

1 Amndyaparampard, dchiryaparampard.
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batween two wons, the state teclinically known as the cmar IX.
pralaydvesthd. An earlier world has been withdrawn
into the world-fiction Maya, out of which it sprang,
and the later world is not yet proceeding into heing.
In this state of dissolution, says Sayana, the world-
fiotfon, the principium of the tile world is not a
nanentity ; it is not a piece of nonsense, a purely chi-
merical thing, like the horns of & hare, for the world
cannot emanate out of any such sheer absurdity. On
the other hand, it is not an entity, it is not. a reality
like the one and only Self. Maya, the principle here
spoken of, is neither nonentity nor entity, but something
inexplicable, a thing of which nothing can be intelli-
gibly predicated, No nihilistic teaching is intended,
for it is said further on in the same hymn, “ That one
breathed without afflation.” This one and only reality
is the characterless Self. Real existence is denied not
of the impersonal Self, but of Maya. Such is the tra-
ditional interpretation of the first verse of the NasadI-
yasiikta, It is a natural interpretation, and if we, with
our thoughts fashioned for us by purely irrelevant ante«
cedents, try to find another for ourselves, we are pretty
sure to invent a fiction. The Nasadiyasikta seems
then to be the earliest enouncement of the eternal
-ogexistence of a spiritual principle of reality and an
unspiritual principle of unreality.

It is presumably already plain enough that the
Upanishads teach the fictitious and unreal nature of
the world. The fictitious character of the world of
semblances is everywhere implied in the doctrine of
the sole exist: of the imp 1 Self. It is mot
only implied, but stated, in the following passages.

In the Byihadaranyaka Upanishad we read :—

“Indra (the Demiurgus) appears multiform by his present in the
illusions (or fiotions, or powers) for his horses are yoked, ok Ot
hundreds and ten. This Self is the horses (the senses), shud,
this is the ten (organs of seuse ahd motion), this is the
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. many thousands, the innumerable (migrating sou}s)

"This same Self has nothma ‘before it or-after it, nothing
inside it or outside it.

In another text of the same Upanished very fre-
yuently cited by the Indian schoolmen :— .

“What Self is that ? asked the prince. The Rishi
said, It is this conscious soul amidst the vital airs, the.
light within the heart. This Self, one and the same in
every mind and every body, passes throngh this life
and the next life in the body, and seems to think, and
seems to move.”}

In another important passage of the same Upanishad
the eternal objectless thought of the Self? is contrasted
with the fleeting and evanescent cognitions of the soul ;-
and the real existence of the Self wich the quasi-exist-
ence of everything else than Self. This paseage is:—

“This same imperishable Self is that which sees
unseen, hears unheard, thinks unthought-upon, knows
unknown. There is no other than this that sees, no

"other than this that hears, no other than this that

thinks, no other then this that kmows. Over this

" imperishable principle the expanse is woven warp

and woof.

“As in dreamless sleep the soul sees, but sees not
this or that, so the Self in seeing sees not; for there
is no intermission in the sight of the Self that sees, its
vision is one-that passes not away : and there is nothing
second to that, other than that, apart from that, that

.it should see.

“ As in dreamless sleep the soul hears, but hears not
this or that, so the Self in hearing hears not; for there
is no intermission in the hearing of the Self that hears,
its audition is one that passes not away: and there is
nothing second to that, other than that, apart from
that, that it should hear.

“ As in dreamless sleep the soul thinks, but think

i Dhydyativa lldyativa, ? Nityam nirvishayam jridnam,
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ot this or that, so the Self in thinking thinks not; for Omr I1X.
there is no intermission in the thought of the Self that
thipks, its cogitation is one that passes not away: and
there is_nothing sécond to that, other than that, apart
. from- that, that it should think,

“ As in dreamless sleep the soul knows, but knows,
‘not this or that, so the Self in knowing knows not; for
there is no intermission in the knowing of the Self
that knows, its knowledge is one that passes not away:
and there is nothing second to that, other than that;
apart from that, that it should know.

“Where in waking or in dreaming there is, as it Were, only n quast.
something else, .there one sees something else than Sheeass
oneself, bmells something else, tastes something else, S tian e
speaks to something else, hears something else, thinks
upon something else, touches something else, knows
something else.”

Mark the qualification “ as it were,” yatra vd 'nyad
iva syat, We might also translate, “ Where in waking
or in dreaming there seems to be something else.”

This allows only a quasi-existence, a fictitious presen-
tation, to all that is other than the Self.

In another passage of the same Upanishad we read :

“This sgame world was then undifferenced! It dif-
ferenced itself under names and colours (that is, under
visible and nameable aspects); such a thing having such
2 name, and such a thing having such a colour, There-
fore this world even now differences itself as to name
and colour; such a one having such a name, and such
8 thing having such & colour. This same Self entered
into it, into the bedy, to the very finger-nails, as a
razor into a razor-case, or as fire resides within the
fire-drills. Men see not that Self. 'That whole Self
breathing is called the breath, speaking it is called the
voice, seeing- it is called the eye, hearing it'is alled
the ear, thinking it is called the thought. These are

3 Prior to ita evplution at the beginning of an won, =
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only names of its activity, If then s man thinks oy
one of these to be the Self, he knows net ; for the Self
is not wholly represented in any one ‘of thess, Tet
him know that the Self is.the Self, for all things
become one in the Self.”

All things quit their neme and eolour, lose ‘their
visible and nameable aspects, and pass away into the
characterless unity of the Self, The principle of un-
reality that co-exists from all eternity with the prin-
ciple of reality, is most frequently named in the
Upanishads avydkyita, the undifferenced, uncharac-
tered, or unevolved ; and the process of the evolution,
emanation, or manifestation of things is generally
styled their differentiation under name and colour,
or presentation in various visible and nameable aspects,
ndmaridpavydkarana. The principle of unreslity has
many other names in the Upanishads. It is the
expanse, Maya, Prakriti, Sakti, darkness, illusion, the
shadow, nescience, falsity, the indeterminate.*

In another passage of the Brihadaranyaka Upani-
shad we read :—

“They that know the breath of the breath, the eye
of the eye, the ear of the ear, the thought of the
thought,—they have seen the primeval Self that has
been from before all time.

“It is to be seen only with the mind: there is
nothing in it that is manifold.

“From death to death he goes, who looks on this
as manifold.

«It. is to be seon in one way omly, it is indemon-
strable, immutable. The Self is unsullied, beyond the
expanse, unborn, infinite, imperishakle.”

The expanse is the cosmical illusion. In another
passage of the Brihadaranyeka Upanishad the seeming

! Avyakyitam, dkdlam, parama-  anyitam, avyakiam, Sonkarichirya
vyoma, mdyd, itih, éaktis, on Svetajvatara Upanishad i, 3.
tamo, 'vidyé, chhdyd, ‘jrdnan,
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pearing in the all-embracing unity of the Self.

“Where there is as it were a duality (or, Where Thedualitz ot
there seems to be a duality), one sees another, one et ban
smells another, one speaks to another, one thinks about A
axother, one knows another; but where all this world
i Self alone, what should one smell another with, see
another. with, hear another with, speak to another with,
think about another with, know another with? How
should & man know that which he knows all this world
with? Wherewithal should & man know the knower 7"

Mark again the qualification “as it were,” yaira
dvaitam iva bhavati. The duality of subject and ebject
is only quasi-existent, a fictitious presentment.

The unreality of the world is taught with no less Tho wnreality

uality of subject and object ia spoken of as dibep: Owar.EX.

plainness in the followiug passage of the Chhéndogya tanght in the

" Upanishad :— F'.".l"::‘m
“Ag everything made of olay is known by a single are sy va’
lump of clay ; being nothing more than a modification of spees

of speech, a change, a name, while the clay is the only e *

truth:

“As everything made of gold is known by & single
lump of gold ; being nothing more than & modification
of speech, & change, a name, while the gold is the only
truth:

“ Ag everything made of steel i3 known by a single
pair of nail-scissors; being nothing more than a modi.
fication of speech, a change, a name, while the steel is
the only truth:

«8uch, my son, is that instruction, by which the un-
heard becames heard, the unthought thonght, the un-
known known, Existent only, my son, wos this in the
veginning, one only, without duality.”

The Indian schnolmen are never tired of quoting this
text, and pronlaiming that the visible and nameable
aspects of the world, ns they fictitiously prosent thems

" selves in place of, and veil, the one and only Self, are
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Orar. IX. not.hmg more than " a modification of speech a changa,
. a name.” " The reader may be reminded in the next
place of the following verses of the Mundaka' Upani-
"shad =—
Mupdsks - *They that ere infatuated, dwelling in the midst of

f?

m&-’::d o the illusion, wise in their own eyes, and learned in their-
lfoand Vedlo oWR conceit, are stricken with repeated plagues, and go
tasos. " rourid-and round, like blind men led by the blind.

« As its kindred sparks fly out in thousands from a
" blazing fire, so do the various living souls proceed out'
of that imperishable prmo:ple, and retarn into it again.

“That infinite spmt is self-luminous, without and
within, without origin, without vital breath or thinking
faculty, stainless, beyond the imperishable ultimate.” -

The ultimate here spoken of is the undeveloped
principle that develops itself into all the variety of the
visible and nameable, the primitive world-fiction. In
the following verses of the same Upanishad the. same
principle is spoken of under the name of darkness,
The Self is the light of lights beyond the darkness :—

“ It is over this Self that sky and earth and air are
woven, and the sensory with all the organs of sense-and
motion, Know that this is the one and only Self.
Renounce all other words, for this is the bridge to im-
mortality.

“This Self dwells in the heart where the arteries
are concentred, variously manifesting itself. OM: thus
meditate upon the Self, May it be well with you, that
you may cross beyond the darkness.

“The sage, quitting name and colour, enters into the
self-luminous spirit, beyond the last principle, in like
manner s the rivers flow on until they quit thau- name

. and colour, and lose themselves in the sea.”
Tho Eatia In the Katha Upanishad we read :—

conteast “Far apart are these diverse and diverging paxhs, the
%“g;&ig“ﬁ. path of iltagion and the path of knowledge. I know
Wi

thee, Nachiketas, that thou art a seeker of knowledge,
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for all these pleasures that I have proposed have not Omar: IX. .
distracted thee. -

- For their objects are beyond and more subtile than
the senses, the common sensory is beyond the objects,
the mind is beyond the semsory, and the great soul
Hiranyagarbha is beyond the mind.

“The ultimate and undeveloped principle is beyond
that great soul, and Purusha the Self is beyond the un-
developed principle. Beyond Purusha there is nothing;
that is the goal, that is the final term.”

Here that out of which all things emanate is the
undeyeloped principle, avyakta. Avyakia is also called
avyakrita, that which has not yet passed over into name
and colour. *This prineiple is the same as the expanse
which is said in the Brihadarapyaka Upanishad to be
woven across and across the Self, It is also the same,
Sankaricharya says, as the sum of the powers of every
organism- and every organ that shall be, the germ of the
spheres of recompense.

Thus, then, we see that the Upanishads teach that Tyg usralit
there is only one thing that exists, the impeisonal Self. o ‘m,.u.a e
They teach also that there is a quasi-duality, a differ- et ey
entiation of sometbing previously undifferenced into % tpe Gpeat
visible and nameable aspects. They teach that the
things of the world of experience are & modification of
speech ouly, a.change, & name; that is, that apert from
the underlying Self these thmgs have only a nominal
existence, The undifferenced, the source of name and
colour, is called the expanse, and is said to be' woven
across and across the impersonal Self, It is the dark.
ness, the darkness that must be passed beyond in order
to reach the light, The order of things in which the

llower of the preseriptive sacra lives, the saorificers,
the sacrifices, the works, and the recompenses of works,
are all illusion, avidyd. They that live accm-dmg to the
immemorial usages, putting their trust in.them, “ dwel
ling in the midst of the illusion, wise in their own eyes
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Omyr. 1x. end learned in their own conceit, are stricken with re-
peated plagues, and go round and round, like blind mén
led by the blind” The Upanishads teach plainly that
this order of things is unreal. “There is nothing second
to' that Self, other than that, apart from thé, that it
should know.” ' )

The tenet of Miya is thus no modern invention.
The thought, it not the word, is everywhere present in
the Upanishads, as an ihseparable element of the philo-
sophy, and the word itself is of no infrequent occur-
rence. The doctrine is more than implicit in the
Upanighads, and explicit in the systematised Vedanta.
No earlier Vedanta, such as Colebrooke supposes, could
have been complete and.consistent without this ele-
ment, and it is no graft of a later growth. In fact the
distinction between an earlier and & later Vedanta is
nugatory. There has been no addition to the system
from without, but only a development from within ; no
graft, but only growth.

Thus far it has been shown that the unreality of the
world is a datum of Indian thought earlier than the
Sarirakasfitra or aphorisms of the Vedanta. The next
task is to prove that the same doctrine is taught in the
text of the Vedanta, these aphorisms themselves, and
also in the fullest and plainest manner in the gloss of
Sankara,

menwreality It has been already said that perspicuous statements
ook are not to be looked for in the Sitras or aphorisms.
P Veistar As Colebrooke says, they are in the highest degree
obsoure, and they could never have been intelligible
without an ample interpretation. The aphorisms never-
thelass do testify to the unreality of the world. In the
fourth section of the first Pada of the second Adhydy
of the Sartrekasfitra, we read about the various objec-
‘tions relsed agdinst the dootrine that Brahman is at
“onice the real basis underlying. the world} and the
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principle that occasions it to come into being! The cw r.IX.
regder will remember that Brahman is the reality in
place of which the figments of the world-fiction present
themselves : as the sand of the desert is the relative
reality in place of which the waters of the mirage
present themselves; and also, though unaffected by it,
the principle that sets the world-fiction Miyd in mo-
tion, s a loadstone itself unmoved sets any adjacent
pieces of steel in motion. Brahman acts, or is said to
act, in virtue of its presence at and its illuminancy of
the cosmical illusion ; as a Raja acts, or is said to act, by
being -present at and witnessing the exertions of his
people. In reference to one of the objections to this
doctrine it is said in the thirteentb aphorism, “If any Dusltty lan
one object that on our doctrine there will be no dis- avery.day ox-
tinction of subject and ohbjeet, as the soul will be one pert

with its environment, we reply that the distinction will

still cxist just as we see it in every-day life.” The
oppouent is supposed to argue that if the soul und its
environment are alike unreal, and regolvable into ficti-

tious emanations out of the one and only Seclf, the
distinction of subject and object will altogether dis-

appear, and that this is a distinction that refuses to

be done away with, a distinction that persists in spite

of every effort to negateit. The author of the aphorisms

replies that the distinction will remain as it is, & dis-

tinction of every-day experience. Sankwrichirya in

his comments on this aphorism remarks, “ The distine-

tion will hold good in our teaching, as it is seen in

common life. The ocean is so much water, and the

foam, the ripples, the waves, and the bubbles that

arise out of that water are alike one with it, and yet

they differ among themselves. The foam is not the

ripple, the ripple is not the wave, the wave is not the

bubble; and yet the foam is water, the ripple is water,

the wave is water, the bubble is water. The distinction

! Nimitta,



Caur. IX.

The manifold
is “a,
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of subject and object is of a similar nature. The soul
is not the environment, the environment is not the
soul ; the soul is Self, the environment is Self” The
apliorism that immediately follews is, “ That they
are nothing else than that appears from tlie terms

* modification,” & This refers to the text of the

Chhandogya Upanishad: “ As everything made of clay
is known by a single lump of clay; being nothing
more than a modification of speech, a change, a name,
while the clay is the only truth,” &c. This text mesns
nothing else than that the many as many has only
& nominal existence, reality residing in the one. True.
bemg is characterless and uniform. Senkarichirys
says in the course of his remarks upon this aphorism:
“The whole order of subject and object, of migrating
souls and of their fruition of recompenses, is, apart
from the Self, unreal ; in like manner ay, the etherin
this and that pot or jar is mothing else than the ether
at large that permeates all things, itself one and un-
divided ; and in like manner as the waters of a mirage
are nothing else than the sands of the desert, seen for

.a while and vanishing, and having no real existence.”

The twenty-eighth aphorism of the first Pada of the

The wariety of 8econd Adhy@ya is: * And likewise in the Self there

the
like the varl-
etyofa

are diversified. objects.” On this Sankardchirya re-

“marks: “It is of no use to object, How can there be

a various creation in the one and only Self, unless it
abolish its own unity in order to pass into plurality?
For there is a ‘multiform creation iu the one and only
Belf, in the dreaming state of the soul, without any
suppression of its unitary.nature, We read in the Bri-
hadarapyaka Upanishad, There are no. chariots, no
horses, no roeds, but it presents to iteelf chariots,
horses, and roads. In the world of daily lifs gods
and thaumaturgists are seen to create multiform crea-
tions, elephants, horses, and the like, themselves mean-
while remaining what they are, In the same way a
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manifold creation is competent to the Self, one though ORa® IX.
it be, without any forfeiture of its simple essemce.” ~—
Another aphorism to the point is the fiftieth Siitra of Tuomigratng
the third Pada of the third Adhyays,—*And it is a pmers sem-
mere semblance.” This aphorism occurs in the course
of an exposition of the relation of the migrating soul to
Tévars, the world-evolving deity or Demiurgus; The
forty-minth aphorism has already stated thut there.is
no confusion in the retributive awards; each migrating
soul being linked to its own series of bodies, and thus
taking no part in the individual experieuces of other
souls; The aphorism now before us goes on to say that
the individual soul is, as indiv: 1dunl 2 mere appearance,
“The individual soul,” such is Sankarichérys’s inter-
pretation, “is only a semblance of the one and only
Self, as the sun imaged upon a watery surface is only
a semblance of the one and only sun in the heavens.
The individual soul is not another and independent
entity. 'The sun mirrored upon one pool may tremble
with the rippling of the surface, and the sun reflected
upon’ another may be motionless. In the same way
one soul may have experience of such and such retri-
butions, and another soul may remgin unpaffected by
$hem.”

Surely in all this we have the tenet of the unreality
of the world in the text of the Vedanta, and the full-
blown dogma of illusion in the gloss of Sankara, What-
ever may be our respect for the authority of Colebrooke,
it is time to see things with our own eyes, and to cease
to let him see them for us.

So much for the text of the Vedante. 'We come now §ankas.
to the gloss of Sankara, and there can be no mistake as loal
Aegards the character of his teaching, Here are nomem m-(th
specimens of it “If we allowed any independent pre- his maa':
existence as the principle out of which the world eman- :ﬂ’ pboriamt of
ates, we should be open to the charge of teashing ™"

U Snritakamimansabhtishyo L. 4, 3,
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Pradhana a3 the Sinkhyas do. But the pre-existence
or potentiality of the world which we maintain, is not
independent like that esserted by the Sankhyas, but
dependent on the Demiurgus. The potentiality we
contend for must be conceded to us. It is indispens-
able, for without it no account cguld be given of the
creative operancy of the Demiurgus; for if he had no
power, no Sakti, he could not procsed to his creative
energy. 1fthere were no such potentiality the liberated
souls themselves would return to metempsychosis; for
they escape cut of metempsychosis ouly by burning
awey that, gerrainating power in the fire of spiritual
intuition. This power of the seed of the world-tree is
illusion, Avidyd, also called the undeveloped or unex-
plicated principle, the world-fiction, the great sleep of
the Demiurgus, in which all migrating souls must con-
tinue to sleep so long as they wake not to their proper
nature. This same undeveloped principle is sometimes
spoken of as the expanse, as in the text of the Brinada-
ranyeka Upanishad,—The ethereal expanse is woven
warp and woof across the imperishable Self. At other
times it is spoken of as the imperishable, s in the text
of the Mundaka Upanishud,—Beyond the imperishable
ultimate. At other times as Maya, as in the text of the
Svetagvatara Upanishad,—Let the sage know that
Prakriti is Miy3, and that Maheévara is the Mayin or
arch-illusionist, This same Maya is unexplicated or
undevelopad in that it cannot be described either as exis-
tent or as non-existent. Hence it is said in the Katha
‘Upeanishad,—The undeveloped principle is beyond that
great soul, If we take the great soul to be Hiranya-
garbha, the great soul emanates out of the undeveloped,
out of the world-fiction. If we take the great soul to
be the migrating spirit, it may still be suid that the
undeveloped is beyond the great soul, for the migrating
goul owes its individual lifé to the undeveloped principle.
The undeveloped ie Avidya, illusion, and all that the
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soul aoes and suffers, it does and suffers because it is Caar. IX.
illuded.” —
A little further on Sankardchérya says “ Until this
illusion ceaseg the migrating soul is implicated in good
and evil works, and its individuality cannot pass away
from it. As soon as the illusion passes away, the pure
and characterless natura of the soul is recognised in
virtue of the text, That art thon. The accession and
departure of this illusion makes no difference to the sole Tho morld ts &
reality, the unpersonal Self. A man mey see a piece of mnu.um? -
rope lying in a dark place, may mistake it for a snake, ittt
may be frightened, shudder, and run away. Another
person may tell him not to be afraid, for this is not a
snake, but only & piece of rope. As soon as he hears
this he lays aside his fear of the snake, ceases to
tremble, and no more thinks of flight. And all the
time there has been no difference in the real thing.
That was a piece of rope, both when it was taken
for a spake, and when the misconception passed
away.”
In another place the same schoolman writes,? “ The
one and only.Self is untouched by the cosmnic fiction?
in the same way that a thaumaturgist is untouched at
apy moment, present, past, or future, by tho optical
illugion he projects, the illusion being unveal. A
dreamer is unafiected by the fictitions presentments of
his dream, these not prolonging themsclves into his
waking hours, or into his peaceful sleep. In a like
way the one abiding spectator of the three states of
waking, dreaming, and pure sleep, is unaffected by
those successive states. For this manifestation of the
impersonal Self in the threc states is a mere illusion,?
&4 much so as tho fictitions snake that presents itself
in the place of the rope. Accordingly a teacher of
‘authority has said, When the soul wakes up out of its
& Whnah

5. 4 6. 2 Snxival bhishya i, 1,9,
3 Sunsiramdyd. 4 Mayaratra,
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sleep in the primeval illusion, it wakes up without

‘beginning, sleepless, dreamless, without duality.”

In another passage Sankaracharya writes: “In the

‘text of. the Chhandogya Upanishad, A modification of

speech only, it is stated that every emanation is ficti-
tious; and truth or reality is astricted to the one and

- only highest principle! in the text, All the world is

anitated by that, that is real. The words which folv
Jow, That i8 Self, that art thou, Svetaketn, teach that
the individual, migrating soul is the Self. The oneness
of the soul with the Self is already a fact, and not a
thing. that requires a further effort to bring about ; and
therefore the recognition of the truth of the text is
sufficient to put an end to the personality of the soul ;
in the same way us the recognition of the piece of. rope
is sufficient to abolish the snake that fictitiously pre-
sents itself in place of the piece of rope. No sooner is
the personality of the soul negated than the whole
pontaneous and conventional order of life is sublated
along with it, to make-up which the lower and plural
nanifestation of the Self fictitiously presents itself.
As soon as a man sees that his soul is the Self, the
whole, succession of everyday life, with its agents, its

tions, and its r p , ceases to have any further
existence for him. This is indicated in the text of the
Brihadaranyaka Upanishad, Where the whole world is
Self, alone, what ‘should one see another with 7 It is
not correct to asgert that this mon-existence of the
world of daily life is true only in & particular state of
the soul, viz, in its state of extrication from p-~
sychosis, for the words That- art thou do not Jimit the-
oneniess of the soul and the Self to any such special
condition of the soul.”

The soul is never anything else than the one and
only Self; and all that it is, and sees, and does, and
suffers, is never anything else than a figment. of the

 Eham eva paramakdranam,




OF THE UPANISHADS. 255

worla-fiction. Sankaracharya proceeds to enforce this omm IX.
teaching by a reference to the allegory of the high- ~—
waymen in the Sixth Prapithaka of the Chhandogya
Upanishad, which. he has just quoted. This.allegory

is, the reader will remember, as follows: “A high-

wav man leaves 8 wayfarer from Kandahar blindfold in

a desolate waste he has brought him to. The wayfarer

left blindfold in the waste, does not know what is east

or north or south, artd cries out for guidance. A
passer-by unties his hands, and unbinds his eyes, and

points out the way towards Kandahar. The man goes

on, asking for village after village, and finally arrives-at
Kandahar. In alike way a man is guided by & spiritual

teacher in his progress towards the final goal, the one

.and only Self” Supposing the reader to be familiar

with this allegory, he goes on to say, “ The parable of the
highwayman teaches that a man who lives for the fic-

tions of everyday life is implicated in metempsychosis,

and that a man who lives for the truth is extricated

from it. In teaching this it teaches that unity alone is

real, and that plurality is a figment of fictitious vision

or illusion' The phases of everyday life have a kind The world ts
of truth prior to the knowledge that the soul is the Self, 5 wmh oy
a8 the phases of & dream are true till the sleeper wakes fags anares
up out of his dream. No one becomes aware of the e Yialon
unreality of all that goes on in daily life, the fictitious

nature of the soul, of the things around it, and of the
recompenses of its actions, until he learns that his soul

is one with the solely real Self. Until he learns this

every one loses sight of his essential oneness with the

Self, and supposes that the modes of manifested being

are he and his. In this way the procedure of daily life

and the religion of the Vedas are valid, until we wake

to the truth that the soul is one with the characterless

Self. It is as with a man in his dreams. He sees a

variety of scenes and situations, and this is, until he

! Mitkydjiana,
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wakes up, an assured perceptional experience, and not
a mere semblance of perception.

“Perhaps some one will say, If the world isa figment,
the teaching of the Upanishads is a part of the world,
and therefore itself a figment. How can any one learn
from this teaching the truth that the soul is the Self?
A man does not die of the bite of the snake he sees in
a piece of rope, nor is he any the better for drinking the
watér of & mirage or bathing in it. This objection is
null. Men have been knewn to die of drinking a bever-
age merely imagined to be poison. When they sleep
and dream they are bitten by unreal snakes, and bathe
in uureal water. The objector will say that the snake-
bite and the bath are unreal also. We reply that the
snake-bite and the bathing of the dream are unreal,
but the vision of them. by the dreamer is a fact, for this
apprehension is not negatived on waking up. As soon
as the sleeper wakes he knoys that the snake-bite and
the bath were figments, but };e does not judge his vision
of them to have been a figment.”

A little further on he writes: 1“ The omniscience of
the Demiurgus is relative to the evolution of Avidya,
the.germ of name and colour, of the visible and name-
able aspects of things. In such texts as, From thi
same Self the ether emanated, it appears that the world
comes out of, is sustained by, and passes back into the
Demiurgus ever pure, iptelligent, and free, all-knowing
and aJd-powerful ; not out of, by, and into Pradhdna or
any other nnconscious principle. Name and colour, the
figments of illusion, the body as it were of the omni-
scient Demiurgus, not explicable as existent or as non-
existent, the germs of the world of metempsychosis,
are called in Srati and in Smyiti the Maya, Sakti, or
" Prakyiti of the world-evolving deity. The omniscient

Demiurgus is-other than these, as is said in the text,
It is the expanse which unfolds itself into name and
1 SirlrakamimAnsibhshya, it 1, 14.
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colour, and these are in the Self. The Demiurgus then
manifests himself in the fictitious forms of the names
and colours presented by the cosmical illusion; as the
all-pervading ether manifests itself in fictitious limita-
tion as in this and that pot or jar. In the domain of
the ordinary, unphilosophic life, the Demiurgus pre-
sides over all the innumerable migrating spirits or con-
scious souls. These souls are identical with himself, in
the same way as the ether localised in this or that jar
is identical with the ubiquitaus ether one and un-
divided; and they are individualised by attachment to

the various bodies and organs fashioned out of the’

names aud colours presented by the world-fiction.
Thus, then, the Demiurgus is a Demiurgus, is all-
knowing and all-powerful, only in relation to the limi-
tations of his fictitious body, the cosmical illusion. In
real truth this conventional order of things, with its
-presiding deity and the souls presided over, has no
existence in the Self; for the Self is a pure essence
apart from all the fictitious limits of individual life,
And therefore it is said, That is the infinite in which
one sees nothing else, hears nothing e)se, and knows
nothing else; and again, When all this world is Self
and Self alone, what should one see any one with? 1In
such passages as these the Upanishads teach that, in
the state of pure reality, every form of counventional
existence, all that we are and do and suffer in this daily
life, ceases to have any being.”! Iévara, Sudkarichiryn
means, is the first figment of the world-ficeion. Sup-
press the world-fiction, and Iévara is no lenger Tévara
but Brahman, for Iévara belongs to the world of every-
day, covventional existence, nof; to the real world, the
spiritual unity, into which the theosophist aspires to
rise.

1t would be easy to multiply proofs that the tenat of
illusion is tanght in the gloss of Sankara, But this is

P, 7 2ratl LehZvasth
“ =

R

Crar. IX.
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Cuap. 1X. néedless: the passages already presented to the reader
prove that this tenet, is taught as directly and nnmis-
sakably in Sankaracharyas commentary on the apho-
risms of the Vedanta as in any of his other works.
There is a3 much to countenance it in the siitras of
Vyasa and the gloss of Sankara, as in the minor com-'
mentaries and elementary treatises. It is no graft of
4 later growth, but a vital element of the priraitive
philosophy of the Upanishads. Sankara found this
tenet in the Upanishads, and there we cannot fail to
find it also. It is everywhere implied in the idea of
the sole reality of the Self; and not only so, but the
reality of duality is expressly denied, and a principle
of unreality is expressly announced, the undeveloped
germ of the visible and nameable aspects of the world,
the expanse that is woven warp and woof across the
Self. That the world is a series of shows and sem-
blances that come and go and have no stay, is part and
parcel of the earliest type of Indian philosophy. This
philosophy has had its growth end development, but
each later has had its virtual pre-existence in each
earlier stage. What has been more implicit has be-
come more explicit, but there has been no addition from
without, no interpolation of foreign elements. The asser
tion of the Orientalists that the doctrine of Maya is a
comparatively modern importation into the Vedantic
system is groundless, and the hypothesis of a primitive
Vedanta in harmony with the system known as the
Yogedaréand or demiurgic Sankhya is untenable.

Thesourcenf  Lhis brings us to .the source of Colebrooke’s error.

Celebrocke, His mistake arose from the acceptance of the polemical

Heheanion Statement of an opponent of the Vedantins, Vijhana-

hhdphoa- bhikshu, the celebrated exponént of the aphorisms o:

el the Sankhys, the author of the Sankh gpravachana-

Bt bhashya. According to Dr. Fitz-Edward Hall, Vijna-
nabhikshu in all probability lived in the sixteenth or
seventeenth gentury of the Christian era, In his com-
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mentary on the Sankhya aphorisms, Vijnanabhikshu
propounds a theory that ths several Dardanas or sys-
tems of Indian philosophy, are sénccessive steps of
ascent to the full truth of the demiurgic Sankhya or
Yoga philosophy. This demiurgic Sankhya he holds
to be identical with the primitive form of the Brah-
namimansd or Vedanta, Each system, he says, is valid
for the instalment of truth which it conveys. Where
any system negatives part of the truth, it does so
because the portion of truth negatived is no part
of the justalment of truth propounded in that particu-
lar system. Thus, for example, he would treat the
Sankhya denial of Iévara, the Demiurgus or world-evol-
ving deity. Otherwise such a negation, he says, may be
regarded as an audacious averment of private judg-
ment! Or again, he says, we may regard the untrue
portiona of any of the earlier systems as a test of faith
designed to exclude from the full truth those that are
unprepared to receive it; a test to shut out the un-
worthy aspirant from e release from metempsychosis.
As a part of this attempt, his own personal effort, to
treat the systems as successively complementary reve-
lations, he tries to force the Vedanta, or philosophy of
the Upanishads, into accord with the demiurgic Sin-
khya. Now to this there are two great obstacles, the
Vedantic tenet of the unreality of the world, and the
Vedéntic tenet of the unity of souls in the Self,
Vijhauabhikshu accordingly pronounces that the doc-
trine of Maya is a modern. invention of persons falsely
styling themselves Vedantins, but really crypto-Bud-
dhists,? scions of the Vijadnavadins or Buddhist sen-
sational nihilists. He appeals to a primitive Vedanta
that teaches the two ruling tenets of the Sankhya, the
reality of the world, and the plurality of Purushas
or Selves. It has been proved in this chapter that such

a primitive Vedanta nqvet: axxstell Vijhanabhikshu's.

1 Eradedtyi praudh % Prachchh bauddh

Caar. IX.
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cmar.IX. assertion that the primitive Veddnta taught the plu-
vyuanaouk- Tality of Purushas or Selves has not deceived anybody :
shu'sstate: . why should we admit the deception of his concomitant
getherbase-  posertion that the primitive Vedanta taugh the reality
of the world ? The two statements are alike put forth
in the teeth of all the facts, and are equally false;
though -possibly his statement that the primitive
Vedants taught the plurality of Purushas is the more
gluring falsity. 1t is true that Vijhanabhikshu cites a.
-passege of the Padicapuriipa in which the temet of
Maya is said to be erypto- Buddhistic, and to have been
proclaimed in the Kali age of the world, by Siva in the
person of a Brihman, for the ruin of mankind. In the
" face of the plain teaching of the Upanishads this cita-
tion fails to move us. At the most it can only prove
that Vijhanabhikshu was not the first to stigmatise the
doctrine of Maya as a piece of crypto-Buddhism. We
have nothing to do but to look at the Upanishads and
at"the aphorisms of the Vedénta, to weigh the tradi-
tionary and authoritative expositions of the Vedantic
doctors, and to judge for ourselves. The Vedantic
schroolmen, gankarichﬁrya and the rest, speak to us ez
cathedyd, and we have seen how natural and effortléss
their exposition is. 'We may set aside the mere asser-
tions of their adversaries. 'Be it remembered, too, that
Vijhanabhikshu’s proposal to treat the several systems
88 progressive instalments of the truth, has no counte-
nance in the works of Indinn scholasticism. The sys-
tems are in those works exhibited on every page as .in
open hostility against each other. Vijnanabhikshu's
treatment of the philosophy of the Upanishads ig false
from first to last ; and Colebrooke’s assertion falls with
the fall of the assertion of Vijhanabhikshu.
E&:E;‘ o In .the very beginn'ing of Indian phi10§ophy, in the
dhoste s a0 teaching of the Upanishads no less than in the teach-

the -ui:lﬂm" ing of the Vedantic schoolmen, the world is an illusion.

thines upen . . . . .
faweras,  The migrating souls, their environments, their places of

. alone s
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reward and punishment, the gods, the world-evolving
deity himself, are figments of & fictior that has feigned
itsalf from all eternity. The one Self in all souls is the
only true being. This Self shines in every mind, as
one sun shines reflected upon innumerable waters. It
shines on the ocean of metempsychosis, lighting up all
its waves. “It seems to think, it seems to mwove,” in
the migrating souls that are its fictitious presentments
in this fictitious world ; as the sun seems to move with
the motion of the waves that reflect it. These waves
are the migrating souls. The Self seems to act and to
suffer, to be soiled with all the stains of earthly life; and
is all the time inert and impassive, a pure, unsullied
brightness; a sun that looks down upon the imperfec-
tions of the world and is untainted by them. The
reader be reminded of the simile with which
Ferrter illustrates the teaching of Xenophanes. The
sensible world is for Xenophanes “ a mere phenomenon,
and possesses no such truth as that which reason
compels us to attribute to the permanent one, which
according to Xenophanes is God. His tenets on this
point may be iliustrated as follows: Suppose that the
sun is shining on the.sea, and that his light is broken
vy the waves into a multitude of lesser lights, of all
colours and of all forms; and suppose that the sea is
conscious, conscious of this multitude of lights, this
diversity of shifting colours, this plurality of dancing
forms, would this consciousness contain or represent the
trath, the real ¥ Certainly it would not. The objec-
tively true, the reol in itself, is in this case the sun in
the heavens, the one permanent, the persistent in colour
and form. Its diversified appearance in the sea, the
dispersion of its light in myriad colours and in myriad
forms, is nothing and represents nothing which sub-
stantially exists; but is only something which exists
phenomenally, that is, unsubstantially and unreally,in
the sea.”

Caar. IX,
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Cmar.IX.  With this proof of the primitive antiquity of th

T doctrine of Mayd, we may close this survey of the

philosophy of the Uvanishads.
Reowpltula- This philosophy was a new religion with & new
{hﬂmphy of promise, 4 rehgmn not of the many but of the few.
shads’s new The prom.lse is no longer a. promxse of felicity in this
tore perfect life or in a higher life, but & proiise of release from the
umozmsormws of the heart, of ‘& repose unbroken by a dream,
of everlasting peace, in which the soul shell cease to-be
4 sou}, and shall be merged in the one and only Self the
characterless being, cbfu:'acterless thought, and character-
less beatitude.
1t took the The primitive Vedic religion had already become a -
;.:ru’h"imv-uu balf:living form of words. The hymns of the Rishis,
i lostits  thie daily observances, the lustrations :and sacrifices
as the beliefs, Were 8till handed down and repeated from to age,
Tt ag tevered elements of the common life ; and the repeti-
ey form of tion of these, and the hope of rising in this life or ju an
oled. after-life, still made up the religion of the multitude.
This religion was mot moral ‘and emotional, but me-
chanical ; each item of conformity carrying with it its
promised item of reward. Wealth was to be agcumu-
latedt for the winning of merit ; for the wealthy sacrificer,
might aspire to a place in a paradise, or the ‘position or
a deity. The gods were to be praised and fed with
-gorifices, that they might send rain and feed their
worshippers ; and the praises, prayers, and sacrifices
were to be offered up in proper form by professiowal
liturgists.

Upon this religion supervened the belicfs in the
migration of the soul, and in the misery of every forn
of life, beliefs accruing from contact awd insermixture
with the melanous indigenes. A new estimate pse-.
sented itself of the value of the rewards of conformity
with prescriptive usages, and of costly rites. The
whole earth replete with riches will not make a man
immortal.. Death s still before the eyes of the re-

Jun,
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{oarded worshipper, and death is to bring no peaceful
sleep; the dream of life will be followed by an after-

am, and this by another, in endless succession. The
worshipper' is deluded, and his reward is a delusion.
The pleasures the gods have, and may give him, are
tainted and fugitive, as all pleasures are : they are things
that may or may not be to-morrow. Care follows the
recompensed conformist into -the very paradise his
merits win for him: he cannut stay there for ever
and he will see many there in higher places than him:
self. The whole order of the popular religion, ‘Wwith
its rites and their rewards, is' a darkness, an illusion,
.and light and verity must be looked for somewhere
else. The ‘thirst for pleasure, and the craving for
religious zecdmpenses, sre the springs of the actions
of the soyl, which implicate it in metempsychosis.
This thirst and craving lie at the root of the world-
tree. Volition ! is the origin of evil. The aspirant to
release from metempsychosis must refrain from every
desire and every act of widk  Good works, no less than
evil works; axc imperfections that must be put away.
They lead omly to higher embadiments, to higher
spheres indeed, but still to spheres tainted with mjsery ;
for the pleasures even of a paradise are fleeting and
unequally allotted. So long as the living being acts,
80 long must he suffer the retribution of his good and
ovil acts in body after body, in won after mon, The
religion of immemorial ysuges and of liturgic rites be-

Cuav. IX.

longs to the people of the world, and, like every other °

form of activity, tends only to prolong the wmiseries of
metempsychosis, Irom the true point of view teught
‘to the imitiated, in the philosophy of the Upanishads,
action and passion, works-a.nd the recompenses of works,
the religion of a al rites and usages, the sacrifices,
and t,he godls ‘sacr xﬁued to, are alike umml They are

1 Sankalpan mvuy:t tasndt  sarvdnarthusye Adranam, Vivekas
chudtmani, v. 380,
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‘Cmar. IX. ﬁ"menbs of the world-ﬁctlon, and fon the finished theo
sophmt they have mo existence. They belong to the
world of semblances, the dream of souls as yet

" Tme o el awakened. Nevertheless these things have their fruits

o beme in the phartasmagory of metempsychosis, and to taste

Teeyvates  these fruits the unawakened soul must pass from body

fog mod %10 to body, from sphere to sphere, as through dream after

,-r.'n"&'d.. dream. They that live in the world and neglect the

Z.f'é"m path pmscrlptxve pieties, pass along the evil path,! again and

the goda, again to ephemeral insect lives. They that live in the
vxllage in obedience to the religion of rites and usages,
.ascend after death along the path of the progenitors 2

to the lunar world. There they sojourn for a while till

their reward is over, and return to fresh embodiments.

They that add a knowledge of the significance of these

rites, and, of the nature of the gads, to their cop ormity,
ascend after death along the path of the gods- to

the solar world. There they gwoceed to the courts of
Biahma3, the supreme divipity; to abide there till the

olase of the =on, and to ve gent kack into the world at
mheoldrelt. the uext palingenesia. These have followed the way

Flon bassta . of warks,¢ the religion ¢f usages and rites, a religion

puriiving the which has its higher use in purifying the mind of the

jipimatto  vatary, it, may be in the course of many successive lives,
until he is ready to enter the way of knowledgeS to be
initiated into the religion of renunciation and ecstatic
vision, the theosophy of the anchorites of the forest.
Moral and religious excellence has its only true value
in the preliminary purification of the soul, in so far as
it tends to fit the mind for the pursuit of liberatm§
light and intuition. This kind of excellence lies chiefly
in conformity to the traditionary routins of life and
Vedic ritual. The Brahman has come imto. the world
with three debts to pay,—his debt to the Rishis to re-
peat and tramsmit their hymns and the exposition' of
1 2 i1 3
Fo N S
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their hymns; his debt to the Pitris or dncestral spirite, Ouar. IX.
to beget children to offer cakes and water for them to

live upon in the next generation; and his debt to the

gods, to make oblations to them for their sustenance,

that they may be able to send the fertilising rain upon

the fields. These debts belong, it is true, to the world

of semblances: the Brihman may proceed straight from

his sacred studentship to the forest, if he will ; and yet,

in general, it is not till he has paid these debts that hie

is to retire to the jungle, to meditate at leisure on the

vanities of life and the miseries of the procession of

lives to come, and to strive to win release from further

life in the body by self-torture, by the crushing of every

thonght and feeling, by rising to vacuity, apathy, and
isolation, that he may refund his personality into the
impersonality of the one and only Self. This is tho nm‘gimo
nev religion, a religion of cataleptic insensibility and & e ofsentor.
cestatic vision for the purified and initiated few, that moal plotion
seex for final liberation. Not exertion, but inertion, is ﬂl’;\"::ﬂ‘z'.
the path to liberation. There is no truth and no peace smeo bady
in the plurality of experience; truth and peace are to tamikions to
be found only in the one beneath it and beyond it. ooatany and
This one existent is the Self, the spiritval essence that

gives life and light to all things living,! permeating them

all from a tuft of grass up to the highest deity of the

Indian worshipper. This Self, this highest Self, Atman,
Brahman, Paramitman, is being, thought, and bliss,
undifferenced ; other.than which nothing is, and other

than which all things only seem to be. This one and

oply Self is near to all, dwelling in the heart of every

living thing, present in the mind within the heart,

The light within the ether of the heart is the light that

lightens all the world. Withdraw it, and all things -

will lapse into blindness, darkness, nothingness? To

see it, to bocome one with it, to pass away into that

light of lights beyond the darkness of the world-fiction,

1 Sattasphartiprada, 2 Tadabhdre jagaddndhyam prasajycta,
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Cuap, IX. i the only aspiration of the wise. .This light is hidden
from the unwise, who divell in the midst of the illusions

,of the world; they can nomiore see it than a blind man
can see the sun. The wisd man sees it as the-cloud of "
illusion disperses, and the écstatie vision dawns upon

hismind. Inorder tosee.ty the persomality must be put

away; and it is only when thix light withini shall reveal

itself to the pure intelligence, only when every thonght

and feeling and volition shall Liave telted away in the

rigoroug contemplation of jt, that the personality of the

aspirant sha]l pass away into impersonality and ever-

lasting peace. The darkness of the cosmical illugion

passes, and the light remains for ever, a pure, un-
differenced light, a characterless being, thought, and
blessedness, If a man willgee this light, he must first

loose himself from every {s put away all the desires

of Lis heart, part frowmn his wite and children, ana rom

all that he has,and retire into the solitude of the for st;

there to engage in a long course of self-torture, and of

that suppiression of every leeling, desire, and thought

that is tc cnd in catalepsy and ecatntic vision. )

Thonew theo-  There is ittle that is spiritual iu #1Y this, The pri-
%"ﬁmﬁf mitive Indian philosophers’ teach that she individual
semvarest  self is to be anuulled by being merged In the hthest
brooriptde - Self, . Their teaching in this yegard has Bgen so often
misteken and misstated, that it is importaut to insist

upon the difference betieen the ancient Indiau wystie

and the modern idealist. ‘'Che dilfergnce must have

made itself plain empugh to the reader of these pages.

He will have seen for Kimself how the Indian sages,

‘2s The Upanishads pigtare them, seek for participation

in the divine life, not by pure feeling, high thought

and strénuous endeasaur—not by an umnceasing effort

to learn the true and do the right,—but by the crushing

out of every feeling and every thought, .by vacuity,

gpathy, inertion, and ecstasy. They do not for a

-7ment mean that the purely individual feelings and
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volitions are to be suppresspd in order that the philo- Crar. 1x.

lopher may live in free obediénce to the menitions of It i o arpira-
tion and en-

& higher common nature. Their highest Self is little ergy towarca
more than an empty name, a eaput mortwum of the {{:29,’.?’:{;,‘3“

only & yearn-

abstract understanding. Their pursuit is not a pursuit o o venone
of perfect character, but of perfect characterlessness. rom the -
They plaos perfection in the pure indétermination of },}‘h“ "ﬁ;
thoughs, the final residue-of prolomed abstraction ; not §gkofthe,
in - the ‘higher and “higher types of life and thourrhc
auccessively intimated in tbe idealising tendencies of
the mvind, as athong the progressive portions of the
mumsn race. The epithets of the sole reality, the
highést Self, are negative, or if positive they are unin-
telligible. It is a uniformity of indifferent being,
thought, and bliss. Itis a mass of thought and bliss,
as fire is a mass of heat and light. It is thought
always the same and ever objectless, thought without
a thinker or things to think of. It is a bliss in which
there is no soul to be glad, and no sense of gladness.
It is a light which lightens itself, for thepe is nothing
else for it to lightan.. This is the gain abowe all gains,
a bliss above gl bther bliss, 2 knowledge above all
other knowladge. It is no part of the spirit of the
Indian sages to seek to see things as they are, and to
help to fashion them as they ought to be, to let the
power at work in the world work freely hhrou;,h them ;
to become “docile echoes of the eternal voice, and
pliant organs of the infinite will.” This neither was
nor could be the spirit of men. of their race, their age,
and their environment. The time, and the men for
these things had not yet appaaréd. 'This is the spirit
4 which many a man now works, to whom philo-
sophy 'is a name, aud 'who would smile to hear himaself
called an idealist. It is not the spirit of the ancient
Indian sage, Brahmanical or Buddhist. For these there
is no quest of verity and of an active law of righteous-
pess, but only a yearniug affer resolution into the
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Omar: IX.

| . .
fontal uitity of undifferenced being ;. or, in'the caso of
the Buddhist, a yearning after a ‘apse-info the void, a
retyrn ‘to the primeval nothingness of things. The
effort, is to shake off every mode of personal existence,
and to be out of the world for ever, in the dnbroken
repose of absorption or aunihilation,

Such as they are, and have been shown to be, the
Upanishads are the loftiest ufterances of Indian intelli-
gence. They are the work of a rude age, a deteriorated
race, and a harbarcus and. unprogressivé community.
Whatever value the reader may assign to the idcas
they present, they ave the highest produce of the
ancient Indian mind, ahd’ almosy the only elements of
interest in Indian literature, which is at every stage
replete with them to saturation.

THE END,’
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