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FOREWORD.

In this series, ws have brought ont translations of the thirteen
Canonical Upanigads, viz, Is’s, Kens, Eaths, Muopdaks, Mapdfkys,
Prés’na, Aitereya, Taittereys, Chhandogys and Bribaddranysks; 8’weths's
watars, Kaogitakl snd Maitriyapi. The philosophical teschings soattered
in the Upanigads have been given in the form of so introdustion to the
etudy of the Upanigads.  Both the orthodox and heteredox schools of
philosophy sre derived from them. An sttempt is herein msde to trace
the differsnt schools of philosophy to them. A stodent of Hinda
philosophy eannot ignore the Upanigads which have become imbedded
in the religions systems of Indis.
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% PHILOSOPHICAL Tmmﬂm&a IN THE Umrms

1. What is *opanigat’ 7

. The Vedas ara the most ansient books in the Aryan world acoording
. o all modara scholars, Thay are dividel into threa portions viz. (1) the
o, Sambita . which contains four books ealled the Rik, Yajas, Sima snd
_ Atharva consisting of the hymns. It may bs comsidered Uplsand Eﬁ.gdl
— ofthe Veda, (2) The Brihmanas which are many and beleng to each Sam-
" hitA treat of tha applicability of ths Vedic mantras to the varioas caremoni-

4 #s both (Srafita) Vedis and (grihys) domestie. This portion is the Karms
“' Kéanda. (3) The Aranayakas which form the supplementary’ portion of the'
Brihmanas are ths treatises to bs used and stadied in the third aad fourth

A stages of one’s life. Thay treat of the spiritaal sciencs” (Brabma vidya)
; = We kuow that in annisnt India, the life was divided into four stages ; the
o first was the life of a religions stodent eommensing after the' ceremonyof
L the initiation or wearing of the sacrad thread ; he was requirad ko perform’
~ daily Agnihotea twies, tolead a'lifs of eclibsey and to stady the Veda of
-j hiz family by residing with his spiritaal praceptor. Diffarent dutbies impos<
¥ od upon s stndenk ars given at lagth in'the Taibtticiyar Upanigat Aft:r

Jl finishing the Vedic study b tha residenss of the praseptor and offering

< something as hosorarium palled garudaksind, he was to' beooma a honsas

=~ holder by marrying'a wife ; this'gensrally” happensd at theage of twanty.
i five, Ha was to parform n.li the religions daties ' such as Szadhyd, Agni-'
é hottra eta., calléd nitys karwa and occasional ceremionies on birth; death’
, or similsr oconrences called Naimitfaka karma. The- desire aecomplishing!
o/ Ceremonies called Kasys Karma fall under the cecisional e:remoniss and
“ were performed with certain objects in - view 'ns Patregti, Parjanyesti eto.
5 A Brihmanas was considerad under the taxt of Taitticiya SamHhits to ba born
.i with three debts, viz. Deva ‘riga, Pitririnoa and Rigipina ; the Girst debs
s discharged by the performance of the Agnihotra ; the seeond by bagzet-
~=ing children and bringing them up and the third was paid off by imparting
knowledge of the Vedas to others. A house’ holder ‘was reqaired to P“ﬁl'm

& the big sacrifices, such as Soma Yajfia, Pas"u Yajfia ete. Aftor mplﬂtmg the
o ﬂhg:um duties and dmhrnmg ‘tha debts, he" rétired o the forest mth
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‘his wife or slone as the vase might be st a tims when his hair ‘tarnal gray.

This was vhe third stage of his life ealled( VAnaprasths) forost life; he was to
remsin celibate and perform the Agnibotra dsily ; he was to study the
Arapnyska (forest) portion of the Veds so called by Teason of its'being gensr-
ally stadied in the forest it mn advanced stage of hife. After realising *Self
he had to renounce all the worldly econneckions, the various' religious eere-
monias, the sserad thread and claster of hair oo the hesd ; he had to betaks
himself'to the'life of & weligions mendicant, teashing the truth of the
weligion at which he had srrived after a life-long study. This was the dast
stage eslled Sannyastha or the life ot welinquishment,

These treatises dealing with the spiritual science and extracted from
the Aragyaka portion of the Veda are called Upanigat. Max M uller derives
tha word from y/up +ni+ssd=to sit down and thinks it to mean * session of
ass embly of pupils sitting down near their teacher to lsten to his instruct-
tion''; Sityapa in the introduetion to 'the Taittiriylranysks says* The word
Upanigad denctes Brahma Vidya or theosophy in as auueh as its-etymalogy
is applicable to nothing else. The prefix ‘upa’ means mear aod nothing
can be nearer to oue than one's own inner self. The three meanings of the
root ‘sad’, namely, to decay, to go or know, to destroy, are applicsble to
Theosophy, as the blessed Sures’vardchlrya has distinetly showo. Thus,
Theosophy is called Upsnigad (1) because it leads Atman, the sslf vory meir
Brahma who, in himself, is devoid of duslity snd thersby brings sbout the
decay of Avidyd or unwisdom and ‘its effects ; or (2) because ‘it.destroys
that avidyA or ignorancs of che true natare of ooe’s own self which is the
root of all evil and gives one to wrdersfand that the supreme being who is
devoid of all duality is none other than one's own inner Salf ; or (3) becanse
it dastrogs altogether all germs of ontward activity by way of cutting yp
their root (svidyd), As means of sequiring the koowledge of Theosophy,
the treatise is identified with Theosophy and is itself palled Upanisad as tha
ploogh is sometimes spoken as living"” (Mahddeva Sastri’s translation,
2. 1)

Without entering into Turther discussion as ¢ the mean; ng of the
word ‘apanigad’, I may here say that it is not used in its erivative sense,
but sonventionsl sense of ‘ssoret’ or ‘mystery’. It is in this very sense
that the term is used in the Taittiriya Uparigad.

Deussen eays “ According to Sankars, the Upanisads were so named
because they **destroy” inborn ignorance or becanse they * eondnst” to
Brabman, Apart from these interpretations justifisble neither op grounds

i
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of philblogy nor of fact, the word! Upanigad'is usmlly explaiined by Indian
writere|by rakasyam (i.e * secret’’. Anquetils’ seorelum legendum).” See
the Philosophy of the Upanigads, P. 10,

A vast literature of the Upanigads has grown ap smounting-to 108 collee-
tionss The Canonieal Upanigadas are ten in number :- they sra- Ie's, Kena,
Kaths, Prasns Munodaks, Mandukya, Aitareya ‘Taittireys, Chhindogya
and Brihaddranyaka. Besides these, Sankara bas commented upon S'wetd-
wat’ar ; he has cited passages from* Kaugitiky and J8bala in his: commea-
Bry O the Saririka Sttras. They areslso geouine Upsnigads ; the Maitryu-
panighad being a part of Maitrdyani Samhitd isalso a canonical opacigad,
A curious resder will fird sn interesting discussion in Deussen's philosophy
of the Upanigads.

A1l these thirtseniupanigads have been!published inthe Sacred Books
of the Hindus. Besides these, we have the following apoeryphal apani-
fads : —

1. Brahms vinda. 26, Brabma Vidy#,
¥. Kaivalya.. 27. Yogatattva.
8. Jabila. 28, Xtms Bodlias
4., Hamsa, 29. NAaradaparivrijaka.
5. Arupike.. 80, Tris'ikba: brahmapa.
6. Gurbha 81. Sita,
7. Narkyaos. 32, Yogachudimani.
B. Pammahansa. 83. Nirvios.
9. Brahma, 84. Magdala Brabhmans
10. Amritanids. 85.. Daksind morti.
11, Atharess’iras.. 88. Sarabhs.
12. PBrihsjjdbila. 87. Skanda.
13. Nrisinha purvatBpini.. 88, Tripddbibhdti Mablnhrd yapa.
M, Kilagni radm. 89, Adwayaidraks,
15, Mnitreyii 40, Rima Rabasys.
16. Suoblla. 41. RAmapurva thpini
17. Epurikd. 42. RaAmottara tlpini,
18 Manbrika 43, Vasudeva,
19. Sarba Siras. 44, Maudgala.
90. Niralamba. 45. Sapdilya.
21. Suka rahssya. 48. Paingals,
22, Vajra Suchikd, 4. Bhiksuka.
23, Tejobinduo. 48, Mahopnigab.
24. Nadabindu, 49. Sariraka.
25, Dhydnubindu, 50, Yogas'ikh#,
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51. Turlyhitidxadhiita. 74, Bhasma jAbAla,

52. Ssouylsa. _ 75. Rudrakga jAbAL.
53, Paramshansaparivrijaka, 768. Ganapati. '
54. Akgamaliks. 77. Sri jAbdladars’ans.
55, Avyakts, 78, TbrasAra.

56, Ekikgars. , 79, Mabdvikya.

57. Annspirp, 80. Pufichs Brahma,
68, Sirya. 81, Prigigni bokbra.
59. Akgi 82. Gopils Purvatfpini.
60. Adhyitmas, £3. Gophla uttaratdpini,
61, Kuopdikd, 84, Krigna.

62. Sdvitri. 85, Yajfavalkya.

63. Atma. 86, Vardha.

64 Plropsta Brahma, 87. Satydsaviys.

65. Parabrahma, 88, Hayagriva,

66. Avudhita, B9. Dartitraya,

87. Tripuritdpind, 90, Garnda,

68. Dervi. 91. Kali Santirana.
69, Tripara, 92, JABAl.

70. KEaths rodra. 93, Saanbhigys Laksml,
71, Bhéivand, 94, Saraswatl Rahasyas,
72. Radra hridaya. 95, Vshvricha,

78. Yoga Kapdali, 96. Mulktika.

The above fofal comes to 109; tha Maitrayi ﬂphniﬁd which is numbared

15 in the above list is ineluded in the MaitrAyanyopnigsé or Maitryap-
nisat, These are ssctarian Upanigats and glorify, as for exampls, the
blasma or tripundra marks on the forshesd or wearing of the Rodrikga
beads io the neek or on the chast. Thay appear to have been composed
from time to tima as opocasion required. There is Allopanigat which is
pot ineladed in Ehe above list and which was most probably written in
the reign of Akbar or Shah Jshan under the patronage of Dara Shikoh, the
eldast son of the last named king. The aecount of it is given in the
catalogne of the Adyar Library Vol. I P, 138, “The ourious work as
is well-known has been eomposed to serve Akbar’s idea of a world religion.
In the south of Indis, itis not recognised in spite of (or perhaps, becanse
of ?) the widely spread opinion that the Muhamadans asre skilled in the
Atharava Veda, but in the north, " it is not only reckoned to the Atharva

Veds, bat sctually recited by the Brahmans at the Vasantotzava or sny

occasion when selected texts have to be read in the house of & Dwija Of
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eourse, it is not admitted that Allah isthe Mohomedan god, bat the word
is believed, to be s synonym of Varups. The Upanigad is also said to be
the standard work of a certsin olass of Sanoyfsins”. Swami Dapinanda
Saraswati has given ten werses of Allopanigad in his Satylrths Prakia's
Chapter XIV. By reading them we find thet very faw words are Sanserik
but most of th.em are Arabic as for exampls,

AGT TAATAEL THACET AGAFANR

arg 15 Ay Agigs fFamsd el

The reader will st onee see $he Arabio words; it was perhaps to
please the Mohomedan patrons that the Allopanigat was composed in o
jargon mixed np with Arsbie words declined aceording to Sanserit
grammar, We shall aecordingly confine the teaching of the upinagats to
the eanonieal seriptures which are ten or thirteen as published in the S, B,
E. and 8, B, H, eeries. Wae, therefore, apply theiword *Upanigad’ to the
eanonical seripture but not the apooryphsl upanigads,

2, Translation of the Upanigad in other foreign languages.

The first translation of the Upanigad of which we are aware was doring
the reign of Shah Jehan under the patronsge of Sultant Muhammad Dara
Shikoh into Persian under the designation of Ounpnekh’at in 1657, The
princa was very]liberal, far abead of the people of his time and followed
the religious tenets of Akbar, his great grandfather. He is said to have
written a book with & view to reconcila the tenents of Hinduism and
Muhammadanism, Under the name of Oupnekh'at, there are 50 Upanigads
ineluded. The word Oupnekb'at is s corrnpted form of ‘upanigat’ as
cerebral 8 was in those days pronounced ms guttural KH snd is still
pronouneed ss snch by some papdits of ths old sehool.

This naturally leads ns to Anquetil du Perron, the diseoverer of the
Avests or Zend Avesta, the holy seripture of the Parsis, The young
French man was very eager to study the sacred book of the Parsis and
started to India in 1754 by enlisting ss = soldier in the French army as
he had no other avsilable means to wccomplish his object. He reached
Surat, got himself disoharged from the army and studied the Parsi scripture

with the Parsi priests. He stayed there for 7 years and started for his
home in 1761. In 1771, be published the translation of the Avesta in
thres volumes, ' '

In 1775, Aoqguetil Duperron received a copy of the Oupnekh'st
from M, Gentil the French resideat at ths court of Shujs-uddauls through
Bernier, On receiving another copy of the same and comparing both of them
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be translated it into Latin and French. The former translation was
published in 1501.1802 under the title of Oupnekh’at

Whem the: Oupnekh’st was first published in Eurape, it 0 !nuptnmd‘-'
the German philosopher, Schopenhauer that he-burst into ectasy of joy
“ For how entirely does the Oapnekhat breathe throughout the  holy spirit-
of the Vedas I How iz every one who by a dilizgent stowiy of its Phrsian’
Latin has become familiar with the incomparable bookstirred'by that spirit
to the very depth.of his sonl # How does every lina display its rm- definite-
and throughout harmonious meaniog? From every sentance, deep,
original and sublime thoughts: arise and the whole is pervaded by a
high and holy and earnest spirit. Iodian sir surrouads ve snd original
thoughts of kindred spirite. And Ob, how thoroughly is the mind
hers washed clean: of all early engrafted’ Jewvish superstitions snd of
philosophy that eringes before those superstitions ? In the whole world,
there is no study, except that of the originals so besutiful and’ so elevating
as that of the Oupnekbat. Iv has been the solsce of my life, it will be
the solses of my death.” Quotation from Welt als Wills und Vorstelling
given in VWol. I of & B. E. ot P. LXIL Sohopenhaner’s phll“m:;phjr
seeording to Max Muller is powerfully impragnated: by the fundamental
deetrines of the Upanisad.

In commentiog upon the passage quoted above, Max Muller eays
& This may seem strong language and in soma respeots &0 strong.
But I thought it right to quote it here beeause whatever may be urged
against Schopenhauer, be was a thoroughly homest thinker and honest
speaker and no ond would saspset bim of any predilection for what has
been so readily called Indian mysticism. " That Schelling aod his
school shonld ns2 raptarous lsoguage about the Upsnisads, might carry
litble weight wich that large class of philosophers by whom every thing
beyond the clonds of their own  horizon is labelled as mysticism.
But that Sehopenbaner shonld have spoken of the Upanigads ss *products
of the highest wisdom', that be should bave placed she panthiesmy there
taught bigh above the panthiesm of Bruno, Malebranche, Spinozs and
Scotus Erigens as brought to light again at Oxford in 1851, may
perhaps secure & more considerate reception for those relics of ancient
wisdom than anything that 1 eould eay in their favour.” Max Maller's
Introduction LX 11, Vol I 8. B, E.

What appeared * products of highest wisdom " to Schopsnhaner are-
the mere babblings of the primitive race to A. B, Gough, the great educa-
#ionalist in Upper Indis in the last century, He says on the last page
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‘ol the Philosaphy of the the Upanigads, ** Such ss they are, and have beem
shown ) be, the Upanigads are the loftiest uttarances ef Indian intelli-
euce. They aro the work of a ruds age, = deteriorated race and barbarous
apnd woprogressive commanity. Whatever value the reader may assign te
the ideas thay preseat, they are the highest produce of the aneient Indian
maind and almost the only elements of intersst in Indian literature which
18 st every stage replete with them to saturstion,”

It is.useless for meto comment on the views of two sminent seholara 3
it is for the rewder &> judge for himself and to fallow sitner of thess two
-axtreme wiews, - I -

Now we come te our-own countrymasn Rajs Remmohun Hoy, the great
#ocial reformer, scholar and founder of the Brdhma Sa- aj in Calcutta,

He ‘based -his theism-on the Upanigads and translated many of them inte
English, Bengali and Hindi, He was bornin 1776 at Burdwan snd died
ut Bristol in 1833, He was instromental in getting the practice of Satj
stopped and English education introduced in the public schools, Ha
wrote seversl works in English, Persian and Bengali,

As the learning of Sansorit has spread in India and Eorope and as the
books have been placed within the reach of the learned pablie by means of
the printing press, the study of the Upanisads bas become very popular and
most of them bave been branslated into most of the langnages of Earops and
India. ¥t is useless and impossible to sunmerate thess tranelations,

8. The names of the Upanigads attached to each Veda.

All the names of the Upanisads given at pages 3 and 4 are mentioned
in the Muktikopanigad with the respective Vedss &o which they are
attached. T sappend ths names of enly thosa Upanisads which bave been
published in the S, B, H. series and which slons we eonsider genuina,

1. Rigveda. 3. 8'wetds watara.
1, Aitereya, - 1V. Simveda.
2. Kaupitaki, 1. Kena,
II. White Yajorveda, 2. Chhindogya.
1. Yea'v lsya. 8. Maitrdyani.
2. Brihadiranyaka. V. Atharva veda.
I11. Black Yajurveds. 1. Pras’non,
1. Ksthavalli. 2., Mondaks
2. Taiticiya. 3. Miodukys,

4. Commantaries on the Upanizad assording to different sohools.

The Upanigads form & vast Vedio literature and sonstitate its jfidna
EApAs as said above, Woe also know that the orthodox religious systems
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T Tndis'are all Based on the teashings of ths upanigads, They are pars
monism lﬂ'udﬂhﬁiﬁu}! quslified monism (Vis"igtddwaita) and daalism
(Divaita). Sankars represants the purs non-doslism ; seeording to him
Brahma alone is'reality and averthing else basides him is illasion. The
sesond ' sohosl is reprasented by RAménuja whe holds that everything
whether snimate or inanimate othar than one's self is Brahma, The
third religions systsm is rapresented by Ananda Tirtha. He holds that
as! Brabima aod: the noiverss are relatad to each other as the protector
and' the protested, hoth of thom are real. Just as the soal and body of
& person are radieally differsmt but fdr all worldly purposes they are
acasidered as one and callsd-as Deva Datia &e, similarly Brahma- with the
universe. consisting of the animate and insnimate objects, is one.

S’ankarfebhrys. who was a born philosopher reslly grasped the
veal tesching of the Upanigads. The last named &wo schools of religion
ars- Vignonites amd  therefore strive to establish the reality of the
individual soul and: the' universe, RAmAnojs's view as to the existencs
of the individual soul is like Cartesian Cogids ergo sum, According tb
him, the soul’s. smausipation eomsists in obtaining heaven by devoticn
and faith. Anands. Tirtha went one step farther; be howevar holds
the universe to- be real and the =onl by meditation and devotion to
Visuleva, Sankargana, Aviraddha sad Pradyumna, the various manifesta-
tions of the Lord obtains redemption. He properly belongs to &he
devotional sshool of Philosophy started by Nardds and sagdil}m.

We have published the tranclatian of the Upanigads according to
Avands Tirtha whoss system s called Midhwa. There is & large
nomber of Vignuites, who belong to the cult of Madhwa,

Different. commentaries on the Upanigads which are not many belong
to one of these above mentioned founders of the religions sects known

after their names. -
PHILOBOPHIOAL SysTEus,

Different philosophical echools arose from the teacings in the
Upanigads, This paturally lesds us to explain the various sehools and
trace their teachings to the Upanigads, the fountain heal of the philosophieal
teachings which grew inte varions echools of philosaphy, The Rigis
of the Upanigads were great thinkers and treated the various prnbl:umu
concerning lifs and oreation in their work. Dsnsson has rightly
divided” the' subjects dealé with' in the Upanisads into four hesds, vig,
; il} Thuulngyﬁm:t:ug of Brahma I:ﬂ_] Gnmahn tf“ﬁﬂg of the cfeation ls]'
- Payoholgy dealing with the individaal or corporate-soul and (4)° Escltstology
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aod ethios dealing with futare life and the manner of life which is
required to be led hers in the prasent world, I
The different philosophieal eystems ar» arranged as follows :— :
A. Orthodox B. Heterodox school called the

Lokdyata,
I. (1) Vais'esika, 1. Esanika vida,
(2) Nyiya. 2, Vijsdna vida,
1I. (8) Sankhya. 3. §'iinya vids.
(4) , Yoga.

1IL. (5) Pdrva MimAmed, j
(6) Uttara MimAmsd. .

There is no doubt that the different systems of philoophy had
existed side by side at one time before Budhism or Jainism gnlw
into religious systems, each borrowing and criticising the yiews of
the other. They wera ecertainly on that account not like tha growth
of Jona's gonrd but were the results of several centuries, oge being
anterior to the other. An individual or a group of individuals advance
- & lheory .or theories which another embodies in his eystem or sehool
which becomes founded after him. Take for example the Sartraka
Sdtras. which bave freely incorporated the views of the previous
philosophers such as Agmyaratha, Oudlomi, Kds'akritsna, BAdari, Jaimioi,
gte. Bome of them may be contemporaries of BAdarbyana. We know
oothing about the old philosopbers but we know only Bidardyana who has
made them immortal by referring o the views of these grest men. Wa
esnnot, therefors, hold that a certain founder of the school was the originator
of & particular view or views which be has incorporated info his system,
Such a view or views are the results achieved by several generations of
thinkers extending over several centuries. Take for instance the Yoga
practice called Brahma Yoga described in the Yoga SiddbAnta Chandrikd at
P. P. 35 and 36 of the Chaukhambb8 Sanscrit series. 1t is also deseribed
in Hamsopanigat. It consiste in closing the eyes and ears and seeing the light
and hearing the sound ; it is said that by constant practice, light is visible
and soundis sudible ; there are ten kinds of sounds; the first is ‘ohin’
the second is ‘chin’ ‘chin’; the third is the sound of ringing of & bell ; the
fourth is that of a coneh shell ; the fifsh is that of Iyre ; the sixth is that of
elapping with hands ; the seventh is that of a luts ; the eighth is that of a
dram ; the ninth is that of a trumpet ; the tenth is that of a cloud. Aocecor-
ding to Hamsopanigat, one should concentrate his sttention on the tenth
by omitting the ninth. Itis a practics of the Hatha Yoga and eonsidered
only an ‘elementary practice; but it is so much praised by the

2
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Sanig-mai in general and Ridbhd Swiimi eect in partioular that Swhmi Dyal
Singh, the founder of the sect is considered to ba the diyine inearnation snd
the first promulgator of it. When such things happen in our own time shat
wonder that the different views of the philosophers which were talked of
and discussed st one time became fossilised in the torm of a system or school
founded by s great man. We find a diseourse in the Maitryupanigat about the
heterodox school of Asura of Brihaspati ; we find reference to the idealism
and voidism. We should not on that account jump to the eonclusion that
the Maitryupanigat was written after Naghrjuna, Asanga sud Vasubandhu,
just as one would like to hold that Hamsopanigst was written after the pro-
mulgstion of the Radha Swhm{ sect of our own time. On wwresafem in the
Maitryapanigat in the 7th Prapfthaks, Annviiks 8, there is s note by Max
MuMer, “This refers to people who claim the privileges and lisenee of sannyi-
sins without having passed through the discipline of the preceding As'ra-
mus, As this was ons of the chiefeomplaints made against the followers
of S&kyamuni, it might refer to Buddhists, but it cught to be borne in mind
that there were Buddhists before Buddha" Again in the same Upanigat, in the
gth Anaviika where the doetrine of Bribaspati is reforred to, Max Muiler
has appended a note, * All this may refer to Buddbists, but not by necessi-
ty for thers were beretios such as Brihaspati long before Sakya Muni.”

Haying shown that the views of the Agnostic or Athiestic schools had
prevailed long bsforo they became fossilised in Buddbism or Jainiem, the
two great religious systems of India, we are confronted with the Siaokhys
and Vedints Siitras whetein according to the well known commentators the
Buddhistio and Arhatic views of philosophy have been criticised. In the
sfitras no where Buddhism or Jainism is referred to by names; it is the fertils
mind of the commentators who made the sfitras a wespon of attack against
the hostile religions which they as reformers waoted to uproot.

The next question is very interssting from the antiquasrisn point of
view ; it is whether the Hindus borrowed their philosophy from the Greeks
or not. There are threa views on the point in issue ; the first is that the
Hindus borrowed it from the Greeks ; the second is that the Greeks
borrowed it from the Hindus and the Jast is that both nations caltivated
their philosophy indepeniently of each other. The similarity between the
philosophies of two nations is so very remarkable that ooe is inclined to
believe that one nation must have certainly learnt at the feet of the other,

There are Europeans and Indians of the new school who are of opinion
that the Indians borrowed everything from the Greeks. Max Muller and
Monier Willisms are of opinion that beth the nations developed their sys-
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%ems of philosophy independently, Jobn Willism Draper, M, D, LL D,
late professar in the University of New York saye in his History of the
confliot betwesn Religion snd Seience 214t edition at P. P, 121, 122
“ Ideas respecting thé nature of God necessarily influence. ideas respecting
the naturs of the soul. The eastern Asiatios had adopted the conception
of an impersonsl God and as regards the soul, its nesessary consequence, the
dootrine of emanation and sbsorption.

“ Thus the Vedio thsolozy is based on the seknowladgment of a Univer-
sal spirit pervading all things. * Thers isin truth but one deity, the
supreme Spirit ; he is of the same nature as the soul of man,”"” Both the
Vedas snd the Institute of Manu afivm that the soul is an emanation of the
all perva ling Intellect and that it is necessarily destined to ba re-absorbed.
They consider it to be without form and that wisible Natore with all ita
beauties and harmoniés, is only the shadow of God.

4 Vedaism developadi tself inko Buddhism which has beeome the faith of
» majority of the human rags, This system soknowledges that thers is e
suprems power, but denies that there is a suprem Being. It contemplates
the existencs of Furce, giving rise as its manifestation to matter, It
adopts the theory of emanstion and absorption. In a burning taper it
spes an effigy of man—sn embodiment of matter, and an evolution of
matter. If we interrogate it respeating the destiny of the soul, it
demands of us what has become of the flame when it is blown cut, and
in what sondition it was before the taper was lighted. Was it a non-
entity 7 Has it been aonibilated ? Tt admits that the idea of personality
whiah has deluded us throagh life may not be instantaneously extinguished
st death, but may be lost by slow degrees. On this is founded the
doetrine of transmigration. But at length re-union with ths Universal
Intelleot takes place, Nirvigs is reached, oblivion is attained, = #tate
that has no relation to matter, spsce or time, tha state into which the
departed flame of the extinguished taper has gons, the state in which we
were befors we wern born. This is the end that we ought o hope for;
it is re-absorption in the Universal Foree——aupreme bliss, eternal rest.

“Through Aristotle these dootrines were first introduced into Eastern
Europe; indead eventuslly, as we shall see he was regarded ws the snther
of them. They exerted a dominating influence in the leter period of
the Alexandriaa sehool.”

This is the view of an unbisssed scientifie man, M. Louis Jecalliot, o
French writer and lover of Tndia ssys in the Bible in Indin ut pages 22,

28 of ¢he Phoini Offies publication. “At the epoeh of Alexander, Indis
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bad already passed the period of splendour and was ninking?nh decay;
her great ohievements in philosophy, morals, literature and legislation
already counting more than two thousand years of existence ; and farther
I'defy, whosver he may be, to show in India the faintest trace, the most

insignificant vestize, whether in  their different idiome, their usages

their literature, their ceremonies or their religion, to indicate tle
presence of the Greek.,

“The presence of Alexander was but a brutal faot-isolated, eircamsoribed,
exaggerated- by Hellenie tradition, which the Hindoos have not even
deigned to record in their history... ... .. ;

“To pretend today—in the absence of all proof and while we find not
in the anoals of Hindostan even the Hellenisised nams of the eonquered

- Porus—that Athens inspired Hindoo genius as she gave life to European
art is to ignore the history of Indis—to make the parent the pupil
of the child, in faos, it is to forget Sansorit.

“The Sanscrit is itsell the most irrefutable and most simple proof of
the Indian origin of the races of Earope and of India’s maternity,”

There is no need of accumulating, quotations; it is certain that after

tAlexander's invasion' of India, thers was free intaroourse between Greaca

and Indis. What wonder if Aristotle the tator of Alexander borrowed
-or learnt Indisn philosophy and taught it as bis own in Greeee ? Alexander,
Ptolemy and Aristotle were' friends and after the death of Alexander
Ptolemy ecompleted Alexandria founded by “the great conquercr and the
Aristotelian philosophy was taught thers, Drapar at P. 19 of the Conflict
between Religion and Seience says “Alsxandria was not merely the capital
of Egypt, it was the intellectual metropolis of the world, ‘There it was
truly said.the genius of the East met the genias of the West and this
Paris of antiquity beecame s foous of fashinable diesipation and universal
soepticism,” '

It is a fact that Kslyins, a Brahman was taken to ﬁurnpu by
Alexander bot be burot himself soon after at Pasarguda. Tt is also o fact
that & Brabman reached Earope in ancient times but be burnt himself at
Athens to the astonishment offthe Greeks, who erected a tomb o him
with the inscription “ Here lies the Indian Sarman Cheyn (Surman
Acharya ?) from Barygazs, who sought immortality after the old eustom
of the Indisns,” History of the sncient Sanserit Literature by Max
Muller at P, 16 of the Pdpini Office reprint.

. Max Muller further says in his six systems of Indian philosophy
P.63 * Alexandris was kuown by name as. Alssando to the aunthor

o
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of the Mahavama's, Onthe other band, the name of King Gonda.
phoros, who ds mentioned in the lagend of 8t. Thomas' travels
to India bas been authenticated on Indo-parthian coins as Gondaphoros,
likewise, tha. name of his nephew Abdayssss and possibly, sosording to
M. 8. Levi that of Vasadeva as Misdeos. All this is true snd shows
that the way betwesn Alexandria and Benares was wide open in the
first century A.C. Nor should it have been hrg‘!l&n that in the
Dialogues between Milimda and Ndgasena we have s well suthenticated
eass of the Greek King (Menandros) and of s Buddhist philosopher, disous-
sing together some of the highest problems of philosophy and religion,
All this is true and yot we are as far ss ever from having discovered s
Greek.or Indian go-bstween in flagrante delicto.” With due deference
to Max Mauller, I wonld like to dissent very strongly from him. What
was the object of taking the Brahmans from India ? The Greeks speak
highly of the Indians of that time ; they do not consider tham barbarians :
on the other hand Indians eould not halp despising the Greeks as barbariags,

According to Damaseius we find Brahmans living at Alexandris in the
fifth eentury of the Christian Era ; all these admitted historieal fasts exten-
ding over several centuries commencing from the pre-Alexandrian tims
down to the burning of the Alexandrian Litrary show that the learned Indians
were invited to the foreign lands presumably to expound their learning,
Even as late ss 786 A, C.in the court of Huroun al-Raschid at Bagdad,
the learned Indians wera kept for translating many Sanserit works iato
Arabie,

The dootrine of sphota which was fully deevloped long before the Chris.
tian Era in India and the prototype of which we do not find in the Greek
philosopby, found its way to Alexandria in the neo-Platonic school of
philosopby. We cannob say that the doctrine of Logos is of ‘spontansous
growth there ; we find no previons trace of it in the Greek philosophy.
1 have no space to write on the maeh perplexed and unpleasant subjeot here;
I ask the learned reader to choose any of the thres wbove-mentionsd views
on the subjeet or to study it independently and form his own opinion by
comparison of the Greek and Indian philosophies, '

Vaie'egika

I take up Vais'egika first as it is the oldest of all, I gonsider the
Vais’egika philosophy first in order of time because (1) its visws are eribi-
cised by the Shukbya Pravachana sdtras which are called after the name of
Espila : (2) its atomic theory sppeats to be more ancient than the theory
of evolution set forth by Kapils and (3) physies and metaphysics have been
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odmbined Bogether (o the ¥ystem. From ull thése fucks; [ sofe tothe
dotigladion that the Vais'sgiks systeca of philosophy is cldest and therefore
déisrvek; ta b fredted firit in the ehrondlogiedl order. The word *Vais'igiks’
is defived frém Fii‘ega midading particalaf or spevies and is so Called bes
edude obe of the batagories treated by the sehdol is specles,

Thie foander 6 sdhool or the reputed aushor of the SatFas is oslled
Kabads, Klsysps or Uldks, He is also callsd Kigabhok or Kagabhakys
by redadn of his subdistilg on the minute patticlés of grainis 1eft in the
fislds or by reason of stdrting the dtomie thuory of erestion. Bé that as it
mity; We know very little about this anoisnt sage ; this is anothet résson of
Eanidils's system being the oldest.

He hisa dealb with six aategories {Fldlri-hl:lm his Siltras, viz, substanoe;

uu..l;l.l:.}, action, genus, species and affinity, Take for instance iian ; iHe is
substance and possesses certain qualities ; he aots, belongs to the gdbus of
snimal ln-:l is ons of the species thereof, He is made up of the budily of.
gans which all combined taogether, make up the coneept ‘min’, The close
gonnsotion of the bodily organs which all pnl'. together make op & wap is
called :Eﬂmty, inhesion, coinherence or intimate relation.

The first category, viz, substanoe is of nine kinds as shown below 1—
Substanoe

t-.-.Eh ‘Walta'r Pirli- &ilr m:|m Tﬁ]m Spluu u.!ui I;Ld

The five elements as shown in theabove tabls may be olassified as solid,
liquid or fluid, 'Iummdu!l, gasdons and etherie bodies ; ths obhibe substances
are too ‘well-kuown to the stadints of philssophy to requﬂ-u explanation.

Tha tedotd catepdry of qualities consists of culour, tasts, smell, teush,
duibse, extétsion, ndividuality, ‘conjametisa, '&Enj'ﬁn!eihu, privrity,
gosteriority, daderstabding, pleddnve, phin, debirs, aversion, volition
NEGSrdNE Yo Wiolds bot the soholiasts Bave widded gravivy, Suidisy,
Vissidity, atsobiation, oierit, demierit 4nd doand thws waking dp the
Vothl oF Yventy-fonr.

Phe third category Oonsists of action suth as throwing up, Yhtpwing
down, conkracting, expanding and going.

PHe ghtins is the cofits to ‘whioh the 'spticies Belen wnd ¥he Wpheies
HiVe TAdividubls under them, When wé dée the tri “van’ We bave
W\ GHdh Bifoke dur mind « Gertain Bgare wde up ‘of Mk, boies w8d
R ‘subihetively b 1o Galled'datioeit, Torth, ideh or Micrifi. 'The sorrésponds
mﬁmﬁuﬁmhmmmmhmm Tt Yarther
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denotas kbe differsns kinds of s class coming under the term ‘man’
spsh as the English,the Germsne, the French, the Africgns ele, The
bigher class whioh inoludes the iower is gepus snd the lstter is cillpd
spepies, The term ‘man’ conuotes certain qualities such se ragionality,
mortality ete, which charascterise the whole species and which are its
differentie. The objective man ae be exists in the extersal wor)d is active
and performss ocerisin schion. Similarly be is made up of certain
omponent parts which caonot be separated subjectively from the idea of
man. This inseparable connection of the whole with its peris is called,
ssma-vhys (affinity). :
To the six categories given by Kandda, the later school added Abhdwa
ws the seyenth. 1t is non-existence ; it is of four kinds as shown ip the

following table.
Ah]ihl.

Ilrlglnh_un Prudwtlmibhm Anjrnnj!l]?hh; 4 A:I.ﬂll.bhln.

They are explained in Chapter IX and Abnika 1 of the Vais‘esiks
Sitras. 3

Pragabidva is the antecedent non-existence, just as » pot does not
exist befors 1t is made from clsy by = potter. Pradwansdbidea is the
subsequent non-existence just ss & pot does not exist when it is broken
into pieces. Anyonydbhvs is the reciproeal non-existence ; for example,
s pot does not exist in a cloth ora cloth does not exist in a pot.  Atyantd.
bhilvs is the absolute non-existence ss the hare's born. ;

This lesds me to explain the dootrine of weaTewrg and wwewrkery ;'
before doing so, I should explain the dootrine of causality mesording to the
Vais'esiks school of philosophy, When there is » succession of events, the
auterior is called the cause and the posterior is salled the effect. As for
example you produce fire by friction ; there is » suocession of two pheno.
mena ; the first is friction, the second is th2 production of fite. The firsh
is the oause and the last is its effect. In this view, the effect (fire) did
not exist before the eause (friction). The view upholding the non-sxistencd
of effeot bafors canse is called Asatkdryavids. Onpthe other hand, the
other view is that the effect exists in the cause but is bLrought inte
manifestation ; the sffect according to this view is oot difersnt from ite
esuse. This view is oalled wewraurg (satkaryavida).

The canse assorling to the vais'igaka school is of three kinds, viz (1)
Samedyi or intimete, (2) asamvdyi or noo-intimate sod (3) nimifts or
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ot operative. They sre explained in Chap X and Ahniks 2% esmvhyi
esuse is oue ‘whioh is intimately connected with the production of an
object, as for instabnce thread is the intimate cause (samviyi) of
ciotl, “Asamvidyi is the non-intimate cause; it does not form the
egsentinl part of the production; it is conjunction or disjundtion by
which & thing is produced or destroyed; the form of the object
also comes undef this bead, as for example, weaving and giviog s
form to a piece of cloth is called non-intimate cause. Any other besides
thése is called the nimitta or operative cause; it includes both the
instrumental and active causes as for example, shuttle, stick and the
Weaver,

The views of the different schools as to the ereation procseding frem
the differance of their views ss to caasility are called 4rambhavdda or
atomic theory of the NyAys-Vais’sigka and parindmarada or evolation theory
of the SAokhya-Yogs. The VedAntic view is entirely different from them ;
it is called pévariavdda. It is satkdryavids, but it holds that the cause
sppears to be the effect under a misapprehension; as for examplein the dark
s rope appears to be a serpent ; similarly, Brahma appears to be the univerre
under phe influence of ignorancs or Avidyd, Waeehall bave an occasion
to deal with the subject at its proper place.

We have already seen that Kandda was the first philosopher who
started the atomic theory of creation. What is atom (apa)? It is the
minatest particle of & material substance beyond which you eannot prossed,
otherwise it will involve youin regres'sus ad infinitum. It is therefors,
the extremest minota particle. To those who are suffering from Greek
manis and see in everything a Greek origin, the remarks of Max Muller are
pertinent. “Itis no doubt very tempting to aseribe a Greek origin o
EapAda's theory of atoms. But suppose that the atomic theory had really
been borrowed from a Greek source, would it oot be strange that Kapida's
atoms ate supposed never to mssume visible dimensions till there is s
?umbimtinn of three double atoms (Tryanuka), osither the simple nor
the double atoms being supposel to ba visibla by themselves. I do not
temember aoything like this in Epicarean anthors and it seems to me to
give quite an indspendent character to Kandda’s view of the nature
of an stom.” Max Muller's six systems of Indian philosoppy p. 446,

Lower down on tha same page, he says, “But though we may diseover
the sams thought in the philosophies of Kapads and Empedocles the form
which it takes in Indis is oharacteristioally different from its Gresk

form.”
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This leads us 3 the qualities prodaced in a substance by the artificial
means, as for exsmple, a potter produces a pot from the elay which is
originally dark in. colour but by the action of heat if beeomes red.
Thare ace tws views about this chanze which is wrought in the pot.
The first view is that each atom of tha pot is baked ; the whole pot is
destroyed by the aotion of fire aod by the sane astion of fir,, tha whola
pot is reconstrusted atom by atom It is called Pi'aphkavidy (figwrsry.)
The obher viaw is that the changa is produead by tha action of heat in the
pot without any dissolation and restoration of the atoms. The latter view
is oalled Pitharapikuvida (Fescwrwar). See Chapter VIL Abnika 1
and Sdtra 6.

Now lat us come to tha logical side of the Vais'esika which Gautama
developed into a scientific system, It is dealt with by Kanddain a crude
form in Chapter IX. Abnika 2 Sdtras 1. 2. I give the verbatim translation
in my own langnage with the help of Gautama’s logie o show that the
Logical system as developed by Gautams is indigenons.

1. The inferentisl knowledge consists in the fasts that it is its canse,
effect, associate, opposite or co-inherent.

We have in the siitra, the symbolical or inferential knowledze

explained ; (1) we infor an effeot from its cause ; as by sesing the floods in
a river we infer the rainfall on the upper part of the country, It is called
Segavat (fwwg) by Guautama ; (2) inferenca of effect from the canse consists
in foretelling cartain result by sseing ocertain signs, as- for exvmple, by
seaing black clouds, you st once predict the future rainfall ; it is called
Pirvavat (39wy) by Gantams. (3) The inference arises from seeing one pair
of a thing as to the similarity of the other; as for instance, by secing a
golden key, yon infer that the loek is also golden or from iron pestle,
you infer that the mortar is also made of iron. (4) From seeing one
hostile pair, you infer the existenoce of another, as for exampls, when you
see an angry serpent, you infer that there must be lurking sn ichneamon
in soms hiding placa. (5) We make an inference of a thing from seeing
one part of it, as for exanple, by touching hot water, wa infer that it must
have been heated by fire or sun, the essentinl part of which is heat., The
last three illostrations come under sdmdnyalo drisjam of Gantams,

Wa now come to the second siitrs which runs thus : * It is its' and
relation of eanse and effect proceed from syllogism."” 1In the sitra, ‘it
means the proposition to be proved ; ‘it' means the instrument (middle
term) by which the conclusion is arrived ab. Take for exawple

3
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The mountain is fiery,
A | T Imﬁi’-

The eyllogism is expressed in the form of an enthymeme. Here in
the above illustration the fire is the causs of smoke or smoke is pervaded
by fire but not vics versa. The fire is, therefore, called vydpaka or sidhya
gorresponding to the major term of the Aristotelian Logie; the smoke
is vylipya or sldhana or middle term of the Aristotelisn Logie, The

Puksyr iz the minor term ; let us now put the above enthymeme in the
eyllogistie form.

1. The mountain is fery.
Beeause it is smoky.

'
8. Whers thare is smoke, there is fire ; s for example, kitohen,
4, This mountain has smoke ;

b,

Therefore this monntain has fire ;

The first member of the syllogism is called pralijng or esunciati ;
the cecond member is called apades’a, hetu linga, praména ang karapa
(See. IX, 2-4) The third member is called nidars’ana. by Kapide's

school and nddharana by Gantama ; it is the major premiss in the Aristota-
lian Logic. The fourth member is ealled anusandldna by the Vaiv'esika
school and upnays by Gautams, It is s minor premise in the moderg
Logie, The fifth member of the syllogism is ealled pratydmnaya by the
Vais'egika school and migamana by Gautama,

The invariabla concomitanca of the nmuia an
Vybpaka) is called prasidéi by Kapdda (see I1T. L. 14) and Vyapti by
Gaudama, [t plays the most important part in the Indisn system of
Liogie; bat in the Greek system of Logie on which the
system is based, the figares mnd moods are very im
them, the modern Lozic is mada very simple and
not require much thinking as you have to do in determining ghe ; :
able econcomitance of the pervader and the pervaded, ]:i, :::D:ﬂl‘:lnl !.
ton fallacy which is called anapdes’s by Kapdds and hetwa-biasg 3
Goutama. The invarisble concomitance of the pervader and the Pﬂﬁ':

ded is such that the circle of the former is larger than “that of
and thergfore contains it, the latter

d fire (Vydpya and

modern rEm'q:q,avm..u
portant ; by meang of
meebanieal apg doss
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In the annexed figare the larger cirele A B O
i of the fire and the smaller ons is that of the
smoke,

L]

In other words the smoke is cootainad in the fire and its oirele

18 smaller than that of the fira, The smoka is eslled lings and the fire
is the lingi, If the ocircle of tha linga is fully coversd by that of
the " lingt 4, o, it falls within that of tha Fkingi, the coneclusion will
be valid and there will be no fallaey. If the eircle of the linga falls
oafzide the ocirala of the Zingi o = portion of it falls inside the
cirals of tha lingi anl another portion falls inside another aircle, thera
will be fallagies. KanpAda bas classified them under three heads (see ITI.
1. 15); they are ; (1) aprasiddia; (2) aan;(3) sandigdha. When the
circles of the Imgt and the linga are totally ontside, the fallaey of aprasi.
ddka (major premise) arises. As for example :—

1. Where there is smokd, thers is an ass,

2, Heare ismoke,

. Here is an ass,

Hera in the present example, the fallscy arises by reason of thers
being no concomitancs betwean the Jing (smoke) and the lingi (ass).

When the circle of the /inga is oubside tha eirele of the minor term,
the fallacy is called asam or the fallasy of she minor pramise, Take for
example,

All those who have wings fly.
An ass has wings,
Therefore ar ass flies,

In the above instance we see that an mss does not possess wings ; the =
linga does mnot exist in the paksa. The result is that the conclusion
arrived st is erroneous. -

If the cirole of the linga is larger than that of the /ingf there will be

a fullacy cslled sandigdha or anaitdntits. Kapdda himself has erplunad
{t by an illustration (see ITI-1.17.)
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Animals that bave horns are cows,

It has horns,
1t is, therefore, a buffalo,
(1) You can equally argue, -
Animals that have horns are buffaloes,

1t has horns,
It is, therefore, s buffalo,

Heara in the presant illastration, we sea that the linge which inevitably
accompanies tha lingi is found to exist elsewhera also. The result is
ineinelasive. It wiolates the role that the eircle of the linga should
fall entirely withio the circle of the Zingi and not even s porbion of
it shonld fall ontsids of it. '

We shall have a further oseazion ko deal with Eha [allasies when we
come to treat Gantama's system of Logie whare he has fully developed them,
Wa hwva deuls with the Logieal portion of Vaisis’eka at great length to
ghow that G intama borrowsd the materials for his saperstructure from the
indizengus souroe.

Kapids has not separately dealt with the means of proof ; he gives the
division of cognition or knowledge as follows : —

Vidyd, knuwibiige, eognition,

Percaption Infarenos Memory Super.natorai,

| |
S!!!Iﬂll Extra-Sensoal racollzetion in the drulun
waking state,

5 modes mentioned above verbal testimony comparison.

From this chaotio state of division of cognition, it was for Gantama to
develop his four meang of proof with which we shall deal later on.

Kanfils has composed an extensive work embraging both mental and
nataral philosophies in the slltra style in ten books ; the whole work does
not seam to b2 the work of ons man. Ik is highly probable that the
followars of tha Vais'esiks school added the slitras from time to time as
ocea-ion arose, 'The whole work had existed befora Buddhism flonrished in
Indis. The school of tha formar is ealled drdiavsinas’ika and that of the
latter iz called Fainas’ika by ﬂlnknrluhlry..
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the Ahnikas and chapters appears from bhe

Chapters Abnika T | Ahoika IT. Total Grand Total
1 51 17 48
11 31 | 37 68
i —
111 TR S 40
1v 13 11 24
v 18 26 43
Y1 16 18 g2
Vi1 25 28 53
I =
VIII 11 8 17
IX 15 13 28
- 7 9 16 870
{

It is & very small treatise containing only 370 sfitras. After Klp‘dn
many works desling with both NyAya Vais‘egika systems of philosophy were
written ; it is nseless to enumerats them here in this short treatise.

We have three commentaries on the Vais'isika slitras which are very
popular. (1} UpskAra by Sunkara Mis'ta (2) Vivritti by Jaya Nirbyana Tarka
PafichAnana Bhattdchirya (3) Bhasya by Chandra Kiata Bhattdchrya,

Besides the above, there are many minor works dealing with the tenets
of the Vais’egika school of philosophy.
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‘Befora olosing the diseotrse on the Vsis‘esika systsm T msy mention
the translation of Das’apadirths S'Astrs from the Chiness text by
Prol. H. Ui of 8stsshu College, Tokyo. The Des’apadartha s"8stra belongs
to the Vais'egika philosophy snd has inoressed the number of the six
oategories of Kaplda to ten, The Sanscrit original of the Chinese
bext has not yet been traced.

Let us ses how far we find the view of Kaghda supported by Upani-
"~ #3d. We find in Maitropanigat the word anu used as an adjective of wind
(see VL. 35); there it means the smallest particle of wind. We again come
soross in Chapter VIL I1, the words ‘monad’, ‘dyad' and trisd.’ Ibis
not certain that these words were used in the same sense which Kagpida
subsequently attached to them, Again in Chapter VI. 14, we find % an
object to be proved cannot be investigated without the means of proof,"”
The words used in the original are pgramdns and prameya which have
become fixed in meaning in the sehools of philosophy. Tt is useless to
maltiply such examples ; a reader of the U panigats will ind many suel

examples in them, They are really the origin of the diffsrant systems in

which their aathority is paramount (See I. 13 ; X, 29 of the Vais'esi ka
elitra),

Nydya.

This sehool of philosophy was founded by Akgapdda or Goutama, Wa
koow nothing about him with certainty ; we cannot say whether ha is the
same as the mythicsl sage of the Ramiyaps, He is described as a ouskold
snd the husband of Ahaly8, The whols story of Indra aod Abalyd as des.
eribed i the Ramiyana is o myth acoording to KumArila Bhatta. Ses the
Iotroduction to the study of Mimansa at P. CLIIL of vol. XXVIII of 8,
B. H. Goutama alias Aksapbda is totally a different person. In this tolinen-
tion, I may mention the history of lndian Logic by the lats Dr. Satis’s Chan.
dra VidyAbbdgana sn eminent scholar of his time. The work brought gat
by fhe Caleutta University after the death of the -grﬁat scholar iz g
valusble contribution to the Indian system of Logic and s monumant of
learning.  With great respect to the learning and eradition of the deceased
scholsr, T may be permitted to say that he was so much bisssed with the
pro-Hellenie and pro-Buddhistic notions that he saw everywhere in the
Nydys sitras the Hellenio and Buddhistie infiaence. Tha dates given by
him.are imaginary and bis view that Akgpida and Goutama sre bwe
different persons has no basis, In a word, he bas drawn much on his
imagination ; this fact datracts from the value of tha book whigh {a
otherwise very useful, Ho starts from oertain assumptions and plausible

‘ i

B
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theories which he considers to bs facts. As I am writing a nnf::'ll‘h!ﬂlﬂ.
I ehall have no occasion to rafer to his visws in detail and critisise them.
I therefore leave slome the learned scholar with the above remark to I:hl
students of Indian logio to form their own independant opinion about him.

The Indian view is that the founder of the system is Goutams alias

Akgaplids and no ons will endoree the startling proposition that Akgaphda
is different from Gontama. '

Goutama's slitras as they exist at present are in five cbapters as shown
in the following table :—

Siitras,
Chapter, Ahnika I | Abniks II Total Gund'rul:

I 41 | 20 81

11 68 63 134

II1 78 77 150

v 68 51 = 119

v o 43 24 - 67 531

| —

I have given the number of the sdiéras from the Vizianagram Sansceit
series, Benares edition; but in other editions the number varies, The
most reliable and ancisnt commentary is that of Vitsdyana about whose
time we know nothing. All guesses about him are like s blind ' man

gropiog in the dark,
A vast literature has grown round the slitras of (Jotama in the form of

the commentaries and origioal treatises which it is useloss to enumarate
in the present thesis; but obly few of them are given below :—

1, Udyotkara's Virtika,

2, Vichaspati Mis'rds NyAys VArtika titparys tikd,
3. Udayanidchiryd’s Tatpsrys paris’uddhi,

4, Vis'wa Nitha Pafichinans's Goutam Sittra vritti,
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The objeet of all ths systems of philosophy is the attainment of
nis'reyasa, the highest bliss, Dharms, according to Kapdda, leads to
the abtainment of tha worldly prosperity snd perpetusl bliss hereafter.
The same is claimed by Goutsma for his sixteen categories. “By under-
standing the real nature of the sixteen ecategories”, says Goutama, “one
attiins the highest blise.” What are they? He enumarates them in
the opening sir¢ra of the Nydya Sitras; they are as the following in Max
Mitller's lsngunge :—

PramAna, means of knowledge, (proof)

Prameys, objects of knowledge, (proof)

Bamg'aya, doubt.

Prayojana, purpose.

Drigthnta, instance.

SiddbAnts, established truth,

Avayava, pramises (syllogsm)

Tarka, reasoning. (RBeductio per deduclionsm ad impossibile)

L B

i B

9, Nirnaya, eonclusion (deeision or final judgment)
10, Vids, argumentation.

11. Jalps, sophistry.

12. Vitapda, wrangling, cavilling.

13. Hetwabhfisa, fallacies,

14, Chhala, quibbles.

15. Jid, false analogies.

16, Nigrahastbios, unfitness for arguing.

I bave given my own translations in brackets whiraver I thouzhe
necessary.: ¥

The first 0ategory, namely, pramfga is divided into four (1) Pratyaksa (per-
eeption’ (2) Anuména (inference) (3) Upamina (comparison) and Sibda {verba!
testimony), Pratyakga (perception) is defined in Siitra4 as * cognition arising
from the contact of the sense orzans with their objests but not that uﬁsin:
from the word of moath, and being invariable and certain.” Aceordine :n
Goutama percaption is eansed by the contaet of the sense organs, viz : :.ha
eye, the ear, the tongue, the nose and tonch with their different objects ; he
further partionlarises it 85 Dot cansed by the words of mouth wibhout ln;ing
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tha objects, Tha third requisite of perosption is its invariability. As fir
example, parcaption of mirage, fgnis fafuas, will-o'-the-wisp, fafa morgans
do not come undor Gautama’s definition. The fourth requisite is that thers
shonld not ba mny doubt about it as for instance, you should not have any
uncertainty as to a pillar being & pillar or & man, Vitsydyana explaios it
by sayiog that the soul in contact with the mames comes in contact with the
eause organs whioh in their tarn eome in contaot with the objects. It is cer-
tainly sn improvement on the uncertain definition of Kandda in Chapter IX.
Ahniks 1, It was the belief of thoe aucients that the rays from the aye
travallod to the objast and caused perception. Goutama's definition of
perosption embraces sensations received by all the sense organs; according
to him sesing & man in o piller in darkuosss or mirsge in the desery does nos
eome under the definition of paresption.

Sanond means of kaowledza acobrding €0 him is infareneaj it is of three
kinds (1) pilrvavat, (2) s'egavat, (3) edm Anyato drigiam, (1) Inference
about the effaat agsing from sesing the cause, as, for instance, secing the
black eclouds, one predicts the fature rainfall. (2) Inference about the
cause arisinz from sesing the effect, a= for example, from the floocd ina
rivar, oow infers the rainfull on the upper bank of the river, (8) Common
experience, as for example, st Cawnpore I see a man whom I eaw a fowy
duys ago at Allahabad ; ‘I make an inference that be must have come from
there.

Tha third mode of soquiring knowlalge is comparison ; if I onder an
impression that a bos gasear is s quadrapad resambling s domestie cow, happen
to be in a jungle and see a bos gaveas corresponding to the deseriptin
given to ms, [ recagnise it ab onos a3 bos gaveis, This means of proof or
koowledge is what is called comparison, ]

The fourth means of proof iz called verbal testimony. It is defined as
tha statoment of a relidble parson who, secording to Vitsylyana, is ong
who has himeelf pereeivad a thing and explains it in ite true light. Such
» person can be both among the Aryas and barbarisns (mlechebbas), It is
of two Ykinds ; (1) driptdrtha (2) adristdrtha The former is the state-
ment which enjoins something, the effsct of which is visible here at once ;
as for example the diregtion to take bath every day to avoid u;:gulainliuen.
The latter is the statement which enjoins somsthing the effect of which is
produced in the life hereafter; as [or example, the dirsetion to perform an
Agnistoma to stésin heavan. In chaptor II Ahniks 2, Gagtama has dis.
eussed other mosns of proof, such ss, tradition, presamption, probability and
non-existanos which-he says are included in the verbal testimony and infor-

4



( 28 )

ence. As they do not besr on the present discussion, I need not enter into
details about them.

We now coms to the second catsgory called prameys, the objects of
koowledge or proof. They are the following :— ;

1. Atma, the soul; (2) g'arira, the body ; (3) indriya, the sense organs ;
(4) artha, objects of sense ; (5) buddhi, kuowledge ; (6) manas, vhe mind ; (7)
pravriti, activity, (8) doga, failing; (9) pretyabbva, metempsychosis, (10)
phals, fruit; (11) dohkhs, misery ; (12) spavarga, salvation.

The soul, the first object of knowledge is explained a2 being poscessed of
desire, hatced, effort, bappiness, misery and knowledge. Accurding to
Gautams, thers are certain signs or marks from which youn can infer the
existence of the soul. They are volition, hatred, effort, happiness, misery and
ZAnowledge. It is the soul which wills, hates, shows aotivity, feels happy
or unhsppy snd is conscious, It is certainly an improvement on the
definition of Kanlda and much simpler, (See ebap III. Ahnike 2,
sittza 4.) Cartesian Cogifo ergo sum limits it to human #Bul only ; in the
present definition snimal and vegetable lives are also ingluded.

The second object of knowledge is the haman body ; it is defined as
being the habitation of ackivity, sense organs snd objects. You cannot
show activity without the machinery which is the corporeal body ; second-
ly, all the sense orgens reside in the body; thirdly, it is the babitation of
gensations, in other words withoat the corporeal body, you eannot perceive
external objects orbe conscious of svy internal feelings.

“Phe third objeet of knowledge is the sense organ, five in number, made
of five eloments s shown inthe following table with the objects of eense
and the constjtuent elements,

‘Senss OTZANS. Objects. | Elements.
e Nose ' Smell Earth,
Tongue Tazte Water,
Eye Colour Fire.
Skin’ Touch Air.
Ear Sound . Ether.

4
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- According to the ancient Hinda philosophy, there are five elements as
shown in the above tabla which may be classified as solid, liquid, luminous,
gaseous an - etherio substances.

The objects of senses as shown in the above table ocopstitate the 4th.
objeet of knowledge.

We come to the 5th objeet of proof called knowledge or cognition. The
atithor does not define it but gives its synonyms as sensation and know-
lelge ; but in the Sdnkya philosophy it is su internal organ called makat
by which youo make disetimioation. Here in the Nydya and Vais'egiks
schools, the word is used for the act itself bat not the organ..

Wo come to the sixth objest of proof called manas or mind, "It isan
internsl organ which receives the impressions of the external objects
consecutivaly but not simulisneously. Here is no such thing as mana in
the Furopean philosophy; it is s medjum (tabula vasa) ou which impressions
of external objects are made. The soul or ego becomes conscious of these
impressions when made upoo this organ ; in order to maks the soul eonscious
of the impressions they should ba made conseeutively but not simultaneously,
1f my mana is engaged in reading an interesting novel, I do not hear the
soand of tha clock in my library ; this fact proves the existance of manas.
In Eurepesn philosophy we bave ego and non-ego but not this madinm.
The former 18 ealled the mind or soul ; the latter is ealled matter, The exis-
tenoe of manas as an independent objset of proof strengthens the belief
that the philosophical system of India is indigenous, \

We come next to the saventh head, viz., activity consisting of the action
of speeoh, mind and body which may be either for good or bad. The
following table will explain it-fully :—

Organs Bad aotions Geod setions,
Body Eilling, stealing, ' Good eondust, prokeetion,
fornication. ' gilt,
Fal:shood, slander, Truth, stady and speaking
Spssoh barshuoess, nurur{amly. i

Jealousy, stheism, desire to
Mind possess the wealth of Merey, faith and non-desire.
another
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We tibw come to the eightt bead viz,, the buman failing or weakness.
It 55 an inelination to do good or evil; like or dislike ara the failings of & man.

We now come to metempsychosis, the ninth objeet of knowledge. In
the original sulrs, the word used is prefyabhdva which literally means ‘the
state of death’; Gautama has discassed the subjeot very fully in Chap IV.
Abniks I s8tra 10 sud Chapter 111, Abniks 1 Sdtras 19-27. The
whole Sanserit Literature from the Vedas down to the Puriipes and Tantras
is permested with the idea of re-birth ; even S'dkys Muni believed in it
&od gave it prominence in bis #arma doctrine. It is now admitted by
the Europesn soholars that the dootrine of transmigration of soul was
known to the Vedie rigis. It is useless fo cite quotations here, when there
is no dissenting voide. In'the Gresk philosophy before Pythagorss, we
3o not find any refarence to the transmigration of soul ; it is believed by
many ‘that this doctrine of metempsychoeis was imported ‘into Greece by
Pythagoras. With the exception of the Semitic people, all the nations
of the world believe in re-inéarnation of re-birth, As this subject ie very
jmportant sod big volumes have been written on it, we leave it for the
gtudy of the students of philosophy.

The tenth bead is fruit or result ; it is an objeet ariving from the
ailings produced by activity in the langusgeof Goutsma, When one is
inelined to do ‘good orevil, he would be naturally woved to like or dislike
u person or thing. This aectivity will produce a result which is called
phala or consequancesnd is eithor desirable or undesirable, sccaptable
or noacceptable,

Eléventh in order is misery which is pain, Whatever is painful is
misery. The total eradication of it is salvation which is the 12th head.
The definition of ealvation i mnot different from what is given in sfitra 1,
of Chapter 1 of the Sinkhys Pravachans Siitra.

A fter describing the varions sub-divisions -of -the second category, we
pow coma to sams'mys or doubt which is the third category. Goutams
saye in eiitra 23 “Doubt arises from the conflicting judgment with
reference to the differentia by virtue of the appearance of the common
and pumerous qualities, contradictions and the irregularity of peresption
and nun.ympﬁm.“ I bave translsted it according to the view of Viltsyl-
.!mt,_'['_ha nuthor analyzes donbt and divides it into five parts. (1) swma®T-
o fagwwet feww: It is a conflicting judgment with reference to the

liar characteristio of 6he species arising from the appsarance of
general or common qualities of tha genus, As for éxample, we ses
wooden pillar st night; o doubt arises whether it is » human bejng er



( 29 )

a pillar. It possesses the ganeral quality of length and breadth in common
with man ; in sach  eonflicting state, one desires to enquire into the
speaial quality of the object about which there is a doubt.

(2) ww wifred: feirardet fawd : It is & conflicting judgment with
reference to the ,special charactaristio of the species arizing from the
sppearance of the numeroas qualitias, as for exsmple, the differentia of
sonnd is ite being produced by conoussion, A doubt arises whether sound
is a substance, quality or sotion ma the above said diffsrentiating
mark exists in all of them.

(3) Faafaes Fe@wreet fawsts It is a conflicting jadgmant with refer-
encs to the special quality arising from contradietions ; as for exampls, the
goul. [Ite existence san be proved by advancing certain arguments ; on the
other hand, its non-existencs can be proved, by advancing equally strong
arguments. Insuch = state of conflicting srguments, a doubt naturally
BT1808.

(4) wawecasgaewrm: Fedtwrel fawds It is & conflicting judgment with
reforance to the spicial quality arising from the irregularity or defect in
. perception. As for instancs, one sees water in a tank ordinarily ; the sama
is refdatad by the sun’s rays in summer in & sandy desertas in a mirage.
A doubt arises as to whether there is water or nobby reason of the optical
illusion or defect. _

5. wgTwesgsewewrdr feitardst faww: It is & conflicting judgmens with
referanca to ths special quality arising from the irregularity of non-percep-
tion ; as for instance, a radish which cannot be presumed to have water

insida it by its appearancs, A doubt arises whether thers is water in it
or ook,

Othsr commantators have reduced the above five elements to three
only. Aeccordingz to them, the reading will'be ‘ssfollows :—

1. SWAHTITS ST revsywEATn fadwrdet frws:

It is & conflicting judgment with referance to the special quality on
aoccount of the irregularity or defect in perception or non-pereeption dua
to the appearanca of the common qualities.

9, wRETFrTeTTASSTyTETesITeNTY: fewwrdwt feww: B js g
'gonflioting jodg ment with refarence fo the special quality by reason of -the
irregularity or defeet in perception or non-perception due.to the sppearance
of the numerons qualities,

3, fanfawd sewsegTwecrsaewral faRwAet fawm It is s conflicting
judgment with referente to the special quality by reason of the irregularity
or defact in dhe percsption or non-pereeption due to contradictions,
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Wea now aoma to the fifth category called praysjana or purpose, Tt iw
defined as the object, the sim or end of one's activity. Tuis the object
which one tries to obtaio or uvoid. Every one in this world sets with
some object in view. As is well said.

¢ mRrwawgy ToHE TSt neA d . .

Even s man of weak intsllect will not et without an end in view.

The fifth category is dristhats or instance. It ie defined by Goutama
in sltrs 25. “The object in which there is subjective parallelism of the
people and eritics is an instance” It requires explanation. Instancs
is a familiac thing by showing which an ignoraut person and a person who
is disposed to examins @verything with seratiny, can understand an
unknown thing easily, In form it resembles upmdna or analogy snd
by reason of its being & means of proving an unknowa thing, it resembles
uddaharana or major premise.

We now come to the sixth eategory called the established truth or
giddkdnts, Itis in the lsnguage of Goutama s rule of s =ehool, hypo-
thesis and implieation. Thers is s difference of opinion amongst the
commentatora as b whether the sidtra is by way of definition or division.
It in reality embodies the definition but wleo suggests the method or
principle of division of the established troth. According to Viteyayana,
the established trath is = rule laid down by a school or a rule based on a
hypothesis or a theory or & rule which follows by implication. According
to the commentator of the Nylyavirtika, the siitra of Gootams means
#gstablished trath is the rule of ascertainment of » school or a proposition.”
The siffide’a slso means an ascartained view of a eehool or the final
conclasion in the premisss, which secording to the Miminsi school of
philosophy sra subjaat, do ubt, objector's view, reply and conclusion. (See
the introduction to the study of Plirva MimAnsd (pp, X1I and XIII of vol,
XXVIIIof S. B. H,

The suthor has divided the Siddhlnta into 4 beads as will appesr from
the following table ;= h

SiddhAnta.

» | I
Sarvatautra Pratitantra’ Adhikaraga Ahhyniuglml

‘The first is Suron tanira Siddidnta, It is she principle which thongh
sllowed in s pactioalar school is not opposed to that of any other sshool.
It is, therefors, mn established truth which is not against any school and
on whish all the schools ara agresd but which ia a special tenet of &
particalar sohool. As for exampls, the eyes ete. are sanse organs, solour
eto, are the objects of sense snd the earth ete, are the elements,
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The second is prafitantrs siddhdata; it is the pringiple proved from
the common school bat mot provable from snother school. Tt requires
further elucidation, Tha Vais'egika and Nydys are common echools of
philosopby; while the Plrva mimnsd and Ultaramiminsd together

copstitute another school. According to the Nylya.vais’egika sehools of
philosophy sound is nob eternal ; on the contrary, aecording to the
MimAmsd sohool it is eternal. Though Saukhya and Yoga are common
schools of philesophy, yet infer s« they wre at variance on many points.
Vitsyyana has enumerated their points of differsnce, Any Eﬁnﬂiphﬂt
established truth which is aceepted by obe school but not by another and
on which there is a difsrence of opinion is ealled pratitanira siddhdnis.

This third is Adhiksrapa Siddhdots. 1tis defived as that on the
proof of which the otber ancillary subject is proved. When = general
proposition is proved, the particalas proposition under it is thereby
proved. As for instanoe when the existence of the soul is proved, the
snoillary subjects such as the existence of the sense organs and their
dhjects are thereby proved. The sense orguns sod the objects are dependend
on the soul for their existenee,

The fourth kind of Siddhints is called 4bdyupgama siddidnta. Is
is defined as examination of the special topie though mob dealt with
yet inferred. When a =pecial topic is not laid down soywhere, bub i
inferred from the general tenour of the school, it is called Abhyupogama
Siddhanta. As for example, there is a geveral proposition fsound is e
substance,” When 1t is an existing subst.nee, the discussion as b its
eternality or non-eternality comes under 4bkyupagama Siddidnia,

We now come tothe Tth category which is wvery important: it is
syllogism or more properly the members of & syllogism ; it is nowhere
defined but its division is given in sittra 32. There are, according to
Goutama, five members known avayavs or limbs. The first one is
called pratifsa enuneiation or proposition; the seoond is Aelu, reason;
the third is dristnta example or more properly s major premise with
an example ; the fourth is upasaya or minor premise and the fifth and the
last is eallsd nigamana or conclusion. The frst two constitule an
enthymeme in the modern Logie and th e other three are the premises
and conolusion of the Aristotelian syllogism.

Soorates is mortal Enunneiation ; .
Becaure he is 8 man Reason ]' Eathymeme,
All men are mortal, as Jame . :
John & C. m y BE Fy } Mpjor premise Arisbobeli

Socrates is 8 man, Mioor premise syllpgiem,
Tharefore Soorates is mortal, Conclusion,
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The Veddnta school of philosophy has accepted ouly the last three
whioh sonstitats the Aristobelian sylloygism ; tha Arhat sohool has iooreased
the membar to ben. :

The first member of the Goutamian syllogism called Pralijid or
enunciation is defined as the pointing of the thing to be proved, It is
the proposition which is o ba proved, as for example ‘sound is non-eternal.’

We now come to the second member of syllogism called /haiw or reason.
Tt is a means of proof by reason of its similarity or dessimilarity with the
exsmple (maj or premise). If it is similar or bomogenous with the exampla -
it ie ealled mvww or afirmative; and if it is dissimilar or heterogenous,
it is called pegative or wafa®w, It requires an explanation, There are
three terms in s syllogistio reasoning, The major term is called sBdhya,
the middle term is Actw or sddahans snd the minor term is oalled pakea,
1n the Goutamisn Logic, the major premise contains an sxample which is
on all fours with it either in the afirmative or negative form. In this
system of logie, vydpli (pervasion) plays ani mportant part, The concomitant
relation between the sAdhyas and sddhana or hetu is called vydpti, As
for instanee, smoke is invariably sccompained by fira, In other werds,
the relstionship of vybpys (contained i, . smoke) snd vylpaks
(contsiner i. e. fire) is vyApti; bacause the cirole of fire is greater than
that of smoke. (Seeat P.19) As for instance, when we say “Whars
thers is smoke, thers is fire”, we see the invariable congomitanss or
sccompanimant of smoke with fre. It is an affirmative instance (snvaya)
The opposite of this is nob brue; we cannot say “where there is mo
smoke, thereis no fire”, because we see no smoka in a red hot iron. On the
other hand the proposition *whara there is uo fire, thers is no smoke’ is trus
and is & negative example (Vyatireka), Ascording to Goutams, the
Vyhpti can therefore, be both in the affirmative or negative forms.

Take the examples of hetu or sedakana in both affirmative and negative
forms.
1, Affirmation (Anvaya).
Sound is non-eternal (enunciation).
-, it is produced {(Refu).
11. Negation (Vystireks). =
Eound is non-eternal.
. it is not non-prodused.
We now come to the third member of a syllogism oalled example
(msjor premise). Its definition given by Goutams is embodied in slitras
38 and 87 by resson of the similarity or dissimilarity with the propesition
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to be proved, an instance on sedount of its partaking of its nature is called
major premise or unmpla"‘.

The illustrations both affirmative and npegative will fully explain the
above definition.

I.—Affirmative (anvaya).

The mountain is fiery.

~t Itis smoky,

Where there is smoke, there is fire, as kitehen, firs hearth ete,,

I1.—Negative (Vyatireka).

The mountain is fiery.

~* It is not non-smoky.

A pon-fiery iz non-smoky, as & tank or a laks ste.

Vyatireka (negative) major premise is obtained by obversion and con. .
version of the anvaya (affirmative) major premise as explained by the
illustrations given below.

Whare there is smoke, thers is fire (afirmative).

Where there is smoke, there is not non-fire (obversion),

By conversion we get

Where there is not non-fire, there is smoks, Negative (Vyatireka),

In order to get a (Vyatireka) negative form, obvert the affirmative
(snvays) major premise ; then convert it as illustrated above. The vystireka,
therefors, involves a double process of first obversion and then eonversion
of the affirmative major premise, called econtraposition,

We now coms to deal with tha fourth membar of a syllogism called
upanaya or minor premise. It is also of two kinds: (1) affirmative-or
negative as will be better explained from the following illustrations :—

A. Affirmative,
The mountain is fiery.
* It is smoky.
A =moky, is fiery as kitchea.
This mountain is smoky.
B.—Negative.
The mountsin is fiery.
** It is not non-smoky.
A non.fery, i non-smoky. (as a tank)
This mountain iz not non-smoky. _
The first is Barbsra of the first figure of the Aristotelian Logip ;
tha second is eamesires of the 20d figure of Aristotelian Logio. The
5
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tedsoning in the Gotamisn and Aristotelisn Logic is the same. The
former is in its rudimentary form, while the latter is more improved and
advapesd. In the former, we have only two moods, wis, Barbara
in the anvayas form and camesfres in the syatirska form. We have to
reduce all the eyllogistic reasonings to either of these forms. We have
practically two mioods only from the first and seeond figures. In the
Aristotelian Logie, wa have three figares with fourteen moods. The
fourth figure with five moods as we find in .the modern Logic was
added by Galen.

Wa now come to the migamana. or coneclusion, [t is the repetition
of the enunciation ; we have two forms of conclusions either affirmative
or negative,

A, Affirmative.
The mountain is fiery (Enunciation)
+* Itis smoky (Reason) .
(A) A smoky is fiery as kitehen or hearth (major premiss)
(A) This mountain is smoky (minor premiss)
(A) .. This mountain is fiery (eonclusion)

B, Negative,

The monntain is fisry (Evunciation)

»* It is not non-smoky (Reason)

(A) A non-fiery is non-smoky as a tank or a luke (major premise)
(E) This mountain is not non-smoky (minor premiss)

(E) This moantain is not non-fiery {uunel:}:iauj

By obversion, We get -

This mountain is fiery.

From this sbove illustrations, we elearly see that minor premiss the
fourth member of the eyllogism is the reason, the second member and
. the connlusion which is the fifsh member isthe enuncintion—the first
member.

Having dealt with the syllogism, we come to the 5th catagory called
Tarka or reasoning. It is defined by Goutams in sitra 41, “Inan
object the reality of whieh is not known, the determination of the reality
from the appropriateness of -its cause is remsoning,” When the reality
of a thing is to be asocertained from its cause, it is called tarka., When
we do not admit the trath of a proposition alleged, the conclusion will
necessarily be absurd. 1t is called reductio ad absurdum as employed by
Euelid io proving some of his propositions, Aristotle has alsp employed
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it and called it reduetio per dedustionem ad impomibils ot indirect redustion,
Asistotle regarded the first figure as perfeot ‘and did not consider any
syllogism in any other figars valia unless it ¢ould be changed into any
of the moods of tha first figara, This change is called reduction, It is
either direst or ostensive reduction or the indirest or reduciio per
deductionem ad impossibls (reduction by deduetion to impossibility)

Let us explain the above with the aid of the following illustrations :—

Where there is smoke, there is fire,

It is & proposition the yalidity of which is not admitted by the
opponsent ; the contradictory proposition must necessarily be trua,

0. Soma smoky objects are not fiary.
A. All smoky objects sre burning wet fuels.

0. . Some burning wet foels are not fiery. ]

The conelusion is absurd. It is Bokardo of the 3rd figure, There
being a fallacy in the major premise, the eonclution must necessarily be
false. The result is that you will have to acoept the proposition, Piz,
“Whera thers i= smoke, thers is fira,”

We now come to the ninth ecategory callad nirmaya or conelusion.
Tt is & decision or final jodgment after examining the srguments of the
propounder of a proposition and the opponent.

We now come to the Kathd which ineludes (10) vada argumentation,
(11) Jilps sophistry and (12) Pitandd wrangling, eavilling. The
argamantation is the acceptance of tha pra or the con of & proposition
ascertgined by proof and reasoning, not gontradiotory to the established
truth and arrived at by five premises, The argumentation sccording to
the definition of Gontsma has four essentis] elements, The first is
the aeceptance of the view of either the proposer or the opposer, There
are bwo sides of a question; o0 in favoar and the other against it. Tha
second condition is thab the viaw that yon accept must bave been
means of direet and indirect modes of reasoning. The direct
mode of reasoning includes the four means of proof, the subject of the firat
category and the indirect mode is veduetio ad absurdum the subject of
the Sth, category. The third peonliar characteristie of argumentation
is that it should not contravens the astablished trath which is the subject
of the 6th category. Ihe 4th and the last proviso is that the view that
you aceept should have been formed after » syllogistic reasoning ‘consisting
of the five premises, the subject of the Tth eategory. '
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This kind of reasoning oalled argumentation is employed in an
iovestigation of trath orinan enqairy from a tescher with & view to
a2quire knowledge.

Sophistry is the 11th category; it is an argumentation with
quibbles, falee analogies and onfitness for arguing. Sophistry is argumenta-
tion plas the employment of quibbles, false analogies and unfitness for
arguing whioh are the false modes of reasoning. In sophistry and wrangling,
the object is not the ascertainmant of truth but s victory over an adversary.
Sophistry, therefors, possesses all the four elements of argumentation
in addition to the employment of quibbles, false analogies and unfitness
for arguing.

The 12th ecategory is vidamdd or wrangling. Sophistry becomes
wrangling when it refates the position of the opponent. In a sophistry, s
propounder establishes his position by means of argumentation and false
reasoning, bis main object being to win his position by employment of
true and false modea of reasoning. Sophistry becomes wrangling, if the
propounder as:ails the position of the opponent and thus establishes
his own position. In the former, the propounder establishes his pro.
position, while in the latter he refutes the proposition proponnded by
the opponent. In both of them the object of the propounder is to obtain

victory ; in one by establishing his proposition and in the other by
asaailing that of the opposer.

We now come to the 18th eategory which is very important, 1t is called
heiwabides or fallacy. Gontams has not dafined it bat has olassified it in
slitra 4 of Ahniks 1, chap I, Helwabhasa literally means false reason or one
which has the semblance of a reason. It is of five kinds according to
Goutama : (1) savyabhichdra, (2) viraddhs, (8) prakaranasama, (4) sAdh-
yasama and (5) kdldtita are the five varieties of the fallacies. Kaplds
calls hietwabidaa by the word anapadse’a as we have already seen. It is
of three varieties according to him ; (see at p. 19). Anoambhsits,
the aothor of Tarks samgraha has also divided it into five as savyabhichdra,
viraddhs, satpratipakes, ssidha and vAdhita, &

We take up the first variety called savyabhichdra or discrepaney, In
it, the reason or hetw is such that it exists with the thing to be proved and
with its sbsence. We have seen that the reason or mark must co-gxist
with the major term (sAdys) in order to make the parvasion (vyapti) valid,
If the cirole of the pervaded (vyApys or hetu) is larger than that of the
pervader (vyApaks or sddhys) and applies to the sddhya and its negation,
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there will ariss the fallsoy oalled savyablickdra or discrepanay. It is
identical with the samdigdia of the Vais'egika sohool.

Taka the following illustrations for explanation :—

Word is eternal
> It iz untouchable,

I. Affirmative (Barbara)
Whatever js intangibla is eternal
Word i=s intangible.

s« Word is eternal.

II. Negative (Camestras)
Whatever iz non-etarnal is tangible
Word is not tangible,

L. Word is not pon-sternal.

There in the abova illnstrations, there is a fallasy in the major premiss
by reason of the sirele of the vydpya being wider than that of the vydpaka.
Take for instance, buddii cognition) which is both intargible and non-
eternal.

Annambhatta, the suthor of Tarka samgraha has divided sabyabhichira
into three heads, viz: (1) sidhArana (2) asbdbirana (3) anupsamhbiri, Woe
have seen that in =& walid wvydpti, the cirole of the Jetu is
smaller than that of the sddhya and is, therefore, incladed in i6, Whan the
gircle of the Ae¢lu (reason) is so wide that it partially covers the sddiya and
its negation, it is ealled sidhirans as in the above illustration ; Jbus when
tha cirels of the reazon (heta) covers the entire circle of the sddbya or its
nagative, it is called asAdbdragas,

Soand is eternal,
=+ It is soond.

When the cirole of the hetu (reason) is so wide as to cover the sirole
of the sddhya and its negation, it is called anupsamhiri, In that case
one cannot have an amvays or wvyalireka major premml. See Tarka
Samgraha by Bodas at P. 44. Bombay edition.

We now coms to the second kind of fallasy called viruddia by
Goutama. When the reason (betu) is contradiotory of the proposition so
be proved (sildhys), it is called viruddia ; take for instance :—

Sound is eternal,

it is oreated.

Whatever is created is sternal,
Sound is ereated,

" Sound is eternal,
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Here in the above illustration, the vyapti (pervasion) exists in the
nsgation (vipaksa). There cannot be the invariable concomitance in the
case of eternality and created things, but thers can be in the case of
eternality and non-created things, as for sxample

Whatever is non-created is eternal, as the soul.

The viruddha of Goutams comes under asanapades’s of the Vais'egika
sahool of philosophy (see at P. 19.) s

We now come to Prakarapisama the third kind of fullacy. When
two ressons equally strong are given so that one yields one
conclusion and the other yialds another contradietory eonelusion, the fallacy
is of the prakaranasama or the equally belanced reason, The following
illustrations will explain it better :—

Sonnd is sternal, Sound is non-eternal.

=* Tt is audible, =" It is a produce

W hatever ia sudible is etarnal Whatever is s produat is
Sound is eternal non-etarnal.

= 1t is eternal Sound is a product.

.. Sound is non-gternal,

In. a eyllogism when two reasons ar@ advanced and thereby
two contradictory infarences are deduced, the fallaey i= ealled that of the
prakaracssama. 1t is, therefore, inconclusive 3 it is ealled salprafipalds
by she author of ‘farkassmgraba. The difference batween viruddis andf
prakarapasama is that in the former, the reason is quite contradictory o
the Sidhya but in conformity with its negation. Whila io the latter,
there are two reasons advanesd leading to two different conclasions which
leave tha proposition to be proved inconclusiva on sccount of the equally
balancid Aetws (remsons.) It is well explained by the muthor of Tarkasam-
graha ; if in proving an affirmative proposition by assigning one reason,
there is equally strong reason to prove the negative proposition, the fullacy
is that of the prakaranizima.

We now come to 4th fallsey ealled sadhyasama, In it,the reason given

je such thetit, requires proof ; both the reason snd the proposition to be -

proved stand in-peed of proofs : As for example : —
Shadow is a substanee,
=+ it is moveable. "
Whatever is moveabla is & substance,
Shadow is moveable.
. Shadow is a subatange,

x|

4)
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10 this illustration, both the major sud minor  premises require. to be
praved ; it is doubtful whether shadow is moveable and it is also doubtful
whether shadow is a sabstince. This kiod of fallacy is called asiddia by
the suthor of Tarkasamgraba. The fallacy srises in thres waysiand is
thersfors, of three kinds, (1) Where the thing in which yyApti residks
(paksa) is s non-existing cbject. it is called deraydsiddha: As for example:—

A sky flower emits odour.

+* Iuv is n lotus.

A lotas emits edour,

A sky flower iz a lotus,

>~ A sky flower emits odour.

Here in the above illustration, the pakga where the eydpii resides
does not exist ; so the fallaay is that of the ds'rayesiddi ..

The second kind of asiddha aseording to Annambhatta is swarkpdeid-
dha ; it is » fallacy of the Aelu or reason. As for example :—

Sound is a quality.

+* 1t is perceivable by sight.

Whatever is peresivable by sight is a quality.
Sound is perceivable by sight.

. Sound is a quality.

In the above illustration, there is » fallacy of the reason, because sopnd
is not perceivable by sight. The renson is simply absurd and the fallacy
is that of swarupdsiddhs. The third kind of ariddha is vydpatedrddia ;
it is » fallacy arising from the erroncous vydpti (pervasion). As for
sxample :—

Where there is fire, there is smoke.

The vdypii is inaccurate ; it can be true, if there is soy qualifying
sondition attached to fire i.e. if the larger circle of fire be cireumseribed with
some qualifying econdition, as for instance, where there is fire in & wet fuel,

there is smoke, Sce Tarka Ssmgraha at 56 of the Bombsy edition of
Bodss. Kandda ealls it aprasiddha. (8ee at P. 19.) i

We now come to the 5th and the last fullsoy which is oalled kilitits,
‘time. worn' or ‘sntiquated.” In ib, the reason is such that it is only a waste
of time to prove a proposition. As for instanes,

Fire is cold,
=+ 1t is a substanee.

All substances are cold

Fire is a substance

+» Fire is cold,
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Here in the sbove illustration, we know by experience that fire is is never
cold ; it is therefore mers waste of time to prove such an absurd proposition.
Tarks Samgraha has explained it better under the head of Badhita.
According to him, proving a proposition, the contrary of which is an axio-
matie truth or is well known withont any doubt is badhifa. The reason
assigned is all right but the proposition in support of which it is advanced
is s0 obviously absurd that its employmeut is only a waste of time and
energy. KAldtita has been explained by Gaugtama in sfitra 9, &hnika 2,
chapter 1; the well knbwn commentator, VatsAyana has very ingeniously
illustrated the meaniog as follows : —

Sound is eterosl.
** It is manifested by conjunction like coloar.

Just as a pre-existing eolour is shown by light, so iz the pre-existing
sound manifested by beating of & drum or cuttiog of s branch of a tree,
The resson that sound is msnifssted by conjunction (samyoga) Lo prove its
eternality is by the lapse of time. Coloar can be seen, even if the light
is removed snd does not, therefore, cease to exist with the extinetion of
ligh ; bat in the case of sound, it ceases with the cessation of the beating
of the dram or the cutting of the branch. The two instances are, thersfore,
dissimilar and the reason assigned is no reason in Logie.

‘We now come to the 14th category called cilala or quibble. It con-
sists in the refubation of the adversary's argnments by putting an
alternativa interpretation. It ie a kind of frand ; it is an attempt to refate
the argoment advanced by an adversary, by puttiog s different inter-
protation on the words used. It is of three kinds: (1) Vakehbals, (2)
Simloya chhals and (3) UpachAra chhala.

The first is the verbal quibble which eonsists in nsing a word in s
different sense from that of the speaker, when not employed ina special
sense. Itisa play on s word as for instance, swweat sigee: (this man has
new blankets) ; but the oppsnent says by playing upon the word nava, how
oan this man have nine blankets 7

The second kind of quibble ealled general quibble consists in attributine
of an impossible meaning by reason of the possible meanine beiu:
associated with the higher genuvs, It is a play on » word :n&iuinuig
geous, A propounder uses a wordi in a speocial sense but the adversary plays
on it by useing it in a gensral ssnse and making the meaning lhau;d.
Tuke the word ‘Bribmana, whioh denstes & elass and connotes : quality.

A propounder says, “‘the Brihman is learned”; ths opponent says *how cia

A )
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he be learnad when young children of his community are illiterate’ ? Hare
in the above sentence the spesker uses the word ‘Brhmapa’ for an indivi-
dual but the opponent by playing upon 1t uses it for olass or geous, The
third kind, called metaphorical quibble or upschira chbala, is the denial of
the carrent meaning of & word stating its slternutive sense. It, there-
fore, consists in the denial of the real menning of a word when it is used
metaphorically. A word bas s primary and a secondary sense ; when
proposer uses s word in it metaphoriesl or eecondary sense, his adversary
makes the meaning absurd by playing upoen it and using it in its primary
gonse, Take for example, ‘A Bench held John guilty’ ; the adversary says
show can & bench, an inanimate object bold John guilty # 'The propounder
uses the word *benoh’ in the secondary sense 1.6 tho Judges or magigbrates
but the opponent plays upon it and nses it in the primary sense, The
point of resemblance between-tha verbal and the metsphorical quibbles is
that in both of them, thera is s play upon the word, the propounder using it
in one sanse and the opposer in suother. The point of dissimilarity is thab
in the verbal quibble the word is pot used in the metaphorical sense but in
the primary sense, but the adversary takes advantage of its doubls sense.

We now proceed with the ffteenth category ealled jaii or false
analogy. It eonsists in refutation of the propounder’s proposition by advan~
ging the counter-proposition, If the propouder advances 8 syllogism in an
affirmative form, the opponent refutes it by giving the negative form and
vice varsa, Take the following examples :—

I. Affirmative.

The soul is inactive.

-* Tt is all pervading.

Whatever is all-parvading is insctive (as ether),

The soul is all-pervading.

»~ The soul i3 inactive.

11, NMegative.

The soul is not inactive.

»+ It is a seat of union.

Whatever is & seat of union is not inactive.

The soul is a seat of union.

“.». The =oul is not inactive.

In the above illustrations, we see that the srgument of the propounder
is in the figure called Barbara and the major premies is in a correot form,
;.6 there is an inyariable concomitance between insctivity and all-pervading-

6
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‘pere. On fhe contrary, the srgument of the opponent is in the figure
celarent, bat the major premiss is falss, 3. there is no total disconnection
between the seat of union and inackivity, Take another illustration.
1. Negative.
Sound is not eternal.
= At i a produet,
Whatever is & product is not eternsl.
+ Bound is a produot.
., ‘Sound is not eternsl,
1. Affirmative.
‘Sound is eternal,
*+ 1t is an object of auditory perception,
Whatever iz an object of auditory perception is eternal.
‘Scund is an objeot of auditory peresption.
.+ Sound iseternal,
In the sabove illustration, in the negative form the proponnder’s
argument is in the celarend figure, and there is universal disconnection
between eterpality aud a product. On the-ether band though the argument
of the oppopent in the affirmative form is in the figure Barbara, yet as
there is no invariable concomitance of eternality and the object of auditory
pereeption, thers is a fallscy of the major premiss. ‘This kind of argument
is osllefl jais or false analogy., The above explanation isaccording to the
reading of VAtsyAyana's commentary as printed in the Benares Vizianagaram
Saoserit series ; but Vie'wan'stha BhattAcbarys, the writer of the
Vritti reads the commentary of Vatsylyans differsntly. He is opinion
that the refutation of the propounder's argument in the sffirmative or
negative form by the opponent in the same form isjati or false analogy.
For exsmple,
1. Affirmative,
(s) Propounder.
The soul is insctive.
** It is all pervading.
Whatever is all pervading, is inactive.
The soul is all pervading.
=+ The soul is insctive.
(5) Opponent
"The soul is sotive.
=+ It is nsest of union.
Whatever is a seat of noion 15 active,

arta
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The soul is » seat of union.
»  The soul is active, p 15y .
. Here in the sbove illustratisn in ths opponent’s argument, Awesee that
there is no invariable concomitanes with activity aud the seat of union.
1I, Negative.
(a) FPropounder.
Sound is not eternal, P
== Itis a produst.
Whatever is eternal is not a produet.
Sound is a prodnet.
= Sound is not sternal
() Opponent.
Sound is not non-eternsl. :
++ Tt is not a non.object of an auditory perception,
Whatever is & non-objeot of auditory perception is not-sternal
Sound is not a non-objeet of auditory perception.
- Sound is nok non-eternal.

(LS

In the sbove illustrations, we see that thera is universal disconneation
between the product and eternity in the propounder's argnmeat, but we.
do not fod aniversal disconnsetion between mn-amnnliﬁ,- and tha nom-
object of anditory perception.

There are 24 kinds of jats or false analogy and they have been fully da-
seribed in ohapter V. 8hnika 1. As their deseription i3 beyond the scops of
this treatise, we do not eater ioko it and ask the reader to study the subjeob
himself. ' :

We now come to the 16th or the last category ecalled migrahastddna
or unfitness for arguing; literally it means ‘the pluce of oonfinement.'
It is defined by Goatama s & bad reasoning or no reasoning. When o tiie
ocourse of an argument, sn opponent is driven to sucha position that he
sdvances contradictory arguments or Do srgumants,  he is 'Eid to ba
defaated, like the king in n choss when ba is obeckmated. VilsAyans,
the well-known Soholiast explains bad racsonisg and no reasoning, The
formar uunliltl.in advanoing sontradictory or untenabls argmwents; while
the latter consists io advancing no arguments ab all, or in not refuting
the position established by your opponeat or in not saving your position
from tha attack of your adversary.

The distinguishing featare of the falsa anslogy and unfitoess for ar-
gning, is that in the former the oppouent takes up a contradietory position
and puts up his arguments io a syllogistic form either affirmative or nega.



(44)

tive but in the latéer the opponent advanees erroneons or contradietory argu-
ments or no arguments at all. The twenty-two varieties of the latter arising

from bad arguments or no arguments are desoribed in detail in chapter
V. ahniks 2.

This is the theme of Goutama’s NyfAya ehapter I; and in the remaining
chapters ho has discussed them at length philosophically, The deseription
of Goutama's NyBya will be incomplete, if hig doetrins of ‘word’ is not deseri-
bed bere,

Before doing this, it will be much better to explain the doctrine of
aphots which the Indinn philosophers bave very elaborately discussed.
1n the pommentary on Anuvaka 11 of chapter VII of the Maitrinpanigat
(8. B. H, Vol. XXXI), is shown how sound is produced. Sound while
coming ont from the mouth called Nada strikes aguminst the stmosphere
outside and produces waves there whieh are carried to the ear, “About an
inoh within the hnman ear is placed a membrase like the bead of s drom
which receives the vibrations of =ound. With this tympaoum is an air
ehamber conneoted by a tube, the eustachinn with the mouth, the three
¢mall bones joined to each other and in earrying the atmospherie impulses
to the ].b]'-rin_th or internal éar which is the real organ of bearing, where
the suditory nerve fills three semi-circular canals and a very curi only
formed eochlea or shell-like spiral chamber, whers ita fibras may be seen
gpread but and gradualy shortening like the strings of & harp or pianaforte,
as if each sonnd from lowest piteh to highest bad a separate nerve fibre to
convey it to the sénsorium; where atmostpheric vibrations are 5;“11?
eonverted into sll the wonderous modulations of musio and speech. This
tiue ear the organ of bearing ie embedded in the bones of the skull Hond
receives vibrations through the airin the ipner chamber, throngh the
small bones and through the bone of the skull. The semi-circular canal®
placed in three directions are eupposed tosbow ue the direetion of sounds
and the nerves of the spiral cochlea the piteh, of which we can distinouisli
from the lowest note f the organ to the sharpest insect ooe, nina uut:nr
but there must be sounds on either side beyond the reach of our sense g;’
hearing.” (Dr. T, L Nichols' Haman physiclogy pp. 188 and 189),

When eound currents thus produced are earried to the ear of & hearer
it ie the second stage of scund called Dhwani. When the sound is carried
by the anditory nerve to the sensorium, it produees a picture of an objest
meant by the articulate voice composed of variety of letters or Farng,
This last stage is called splols manifested in the form of *word? : what'is
idea or thought on the subjective side, is the objeet or the existing thing
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in the objective or external word ; the same iz word on the lingumistio side.
How does it eonvay the meaninz? In the bagioning it is an inarticalate
sound producsd by tha voeal organs of the speaker ; then in the form of
articulate sonnd it is conveyed by the air carrent to the suditory canalof
the hearer and thea by striking agaiost the tympanum the impression is
made on the brain. The manif:station of the idea by means of the sound, iy
what is called sphota. There are two views about it ; (1) that it is the
srficalate sound pronounced in the form of the Farnce or letbers of which
s word ia eomposed that the image or picture thereof is created on the
pensorium : (2) The other view is that it is the letters pronounced in g
particalar order, that constitute s word or name ; there is no such thing as
sphota apart from the letter or Farpa,

The subject has been fully dealt with by MAdhava in his Sarvadarsana
Samgrah in the chapter on Plpini. Icannot help quoling a pasesge
from P. 116 of the Avacdd¢’rama edition.

amify wfgefawisfy gl safa: Eﬁtmynﬁmﬁsl IqQ-
UaUITAAAS RO EFLERIAC TFHIAH T90 CAAT: TEHEASAAT-
¥ AR | AETET § CHIEAEE mma‘mw&t&?ﬁt
@ awiE =W Aafa aEziasr=d |
a2 Trfgadtam dela cafrarag )
argfaafammat g8t gsfaTEa |
“Just se o lesson learnt once is not rememberd but on constant
repetition becomes complete, or as trath does not shine iteslf ﬂi&ﬁnntf;
first but becomes clear in the intellect ultimately, similarly though the
first sound is significant, yet it manifests the word (sphots) indistinetly
but gradually it makes it distinot, more distinct snd most distinet,
A word the seed of which is sown by the sound, being secompanied by
the Inst articulate sound (of letters) and being perfected by repetition, is
retained in the intellect (memory)",

The conventional sense of & word pronounced in a particular order of
lgtters was kuown to the ancient Indian tbiokers, A word produces an
idea and sn idea produces a word ; there is a reciprocal relationship between
the language and thought. There cannot be a language without previously
baving s thought in your brain and yon cannot convey your thought with-
outa language, It is a philosophical axiom the truth of which was known
early in Indis,

The next question is, ‘what does & word convey’ ? Does it mean an
individual, form or genus ? When tho word ‘goat’ is uttered, you have at
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onge bafors your mind a figurs of 8 quadruped of 8 peealisr stracturs and
colour. L6 is & concapt, idea, Bzare or form (dkriti) ; the corresponding
object in the external word is an individual goat. A olass nonsisting of such
individaals forms a speciss, and the species make op s genus until the
highest genus called summum genus is reached. The lowess apécies or the
individual is ealled infima gpecies and intermediate genera and sseeies are
called subaliern gemera and species.
“1f the word ‘goat’ conveyed an akrifi,'” argues Goutama “a goat made
of clay will suffice in & sacrifiee ; similarly if it meant an individusl goat,

it is then impossible to replace another in its place’. In his opinion, the

word ‘goat’ signifies s class, form and individoal. He sums up the whole
disoussion in-edtra 63 of chap, 11 Bhniks 2. A word denotes an individual,
s form, and a genus.

. The next question for determination is whether a word (or more
properly) sound is eternal or non-eternal. The view of Goutama is embodied
in sfitra 13 of chapter 11 Abhnka 2. He gays that sound is noan-
eternal and sssigns three reasons for it ; (1) a Sound has & baginning ; what-
ever has a beginning bas an end. (2) 1t is an object of sense orzan namely
the ear ; (8) it is treated in common life as artificial : you ean reise or lower
your voice ascording to yoar wish, All thess reasons show that a sound is
prodaced like any othsr mannfactared articles and is therefore perishable
and non-sternsl.

_ It is a common experience thata sound is produced by our effort and
after hiaving manifested itself for  short time, it vanishes. It cannct be
secording to Gountama, eternal, )

* 1t is aseless to disonss the sabject bere ; [ may refer the carious reader
to study from sdtras 14 to 55 chap. [ Ahniks 2 of Goutama’s Nydyas
SlQitras (Vizianagaram Sansorit sarjes).

~ Goutama in spita of the non-sternality of word believes in the
infallibility- and eternality of the Vedas. Hea saysin siitra 68 of ohap IL,
Bboiks 1*And by reason of the suthority of s reliable parson, ite authori-
tativeness is like the authority of spell (incantation) and medicine.” To
Goutama, the Holy Veda 12 an suthority in itself, because the word of an
dptaor a relisble person is alwsys an anthority. Who isan dpta? VAslysus
Has dealt with it fully in his commentary, There are three qualifieations of
an 8pta ; (1) be must have realised his ideas, (2) he must be & philanthropist
sad (3) be must tall tha trath and explain the tras natars of & thing, Al
thesa qu.ullﬁcatlnnl apply to the Suprams Baing. The sum and substance
dthu whole sufra is that the Holy Veda, bemg of divine origin is of

A)
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paramonnt authority. The scholinst further says that it is net sothori=
tative simply by reasen of its bsing oternal ; though a word is not eternal
yet the Holy Veda being of divine origin is ecternal. He gives two
examples in support of his view ; just as a spall or charm produces ite
effect in removing serpent’s poison and psople belisve in ite infallibility,
#0 is the Holy Veds infallible; just as a medicine produces its effect in
eradicating & disease and people beliewe in its efficacy, so is the Holy Veda

_dcfalitble.  The medicine (Ayurveds) and spell (mantra) are the parts of the

Holy Veda; the infallibility is, therefore, established bayond any doubk.

There are dostrines of idealism (vijnAua vAda), voidism (s'dnya vads) and
jmpermanence (KgsnikavAda) refecred to in the 4ih chapter. Sabsequently
these doctrines becams the peculiar property of the Yoghchlrs, a sehool
founded by Asangs and Vasubandhu snd the Madhyamiks sehool founded by
Noghrjuns. I have said over nod over agein that theee views had been in
wxistence leng before they becams the accepted tenets of any school
From eriticising sueh wviews, no valid inference can be made as to the
priority of the various Budhistie schools which subsequently acespted
guch views s their temets. A futile attempt bas been made recently
to compsre Goutsma's efitras snd Vitsysyara's commentary with the
LankAvatbra-sutra of the Yoglcblira school, I need not dilate on ‘the
subject as there is &n obvions anscronism which s student of Indian
history can very well nppreciate.

The study of Goutama's Nylys is very popular in Iodia especially
in Beogal. It is still studied in Nadis (Navadvips); there the subject is
studied in the old wgy of learning in fofs, 1 am informed that there are
good maiyayikas or Idgicians of the old type.

Having done with the deseription of Goutama’s Nyiys, let us see
whether woe find any trace of his philosophy in the Upanigat. The word
“Goutama' ocears very often in the Upanigats; it is in Kaugitaki, Chhladegys,
BrihdAranyaks and Katha. (See for the details in Jacob's concerdance
at P. 340), No help can be obtained from them as to the identity of the
§ ounder of the Nyayeschool. The word in the Upanigata is & patronymio
of eertain Rigis.

We find most of the objects of proof (Prameyas) and the five eloments
mentioned in the Nydya, in the Upanisats, Take the passage saferar wvnE
w9w wlrew few: in Maitrinpaniead VI, 14. “An object of proof
eannot be perceived without s means of proof.” This sxiomatie truth
fuds its place in Goutama's NyBys It is probable that there the
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prambna snd the pramsya may not have been used in the same sense
sz in the Nydys.

We find Zarka in Kathopanigat 11, 8 “Rera@w=fa crawwr”” It can not be
obtained by means of ressoning.” The word asgain ocours &wice in
Maitrinpsnigad in VI, 20, VIL 8. It is doubtful whether the word
is used in the same sonsa 83 in the Nyiyas. We have in Maitriupanigat
kuhaka (quibble), dristAnta (instance) and heta (remson). We slso fiod
nairaimyavada (athiestic doctrine) side by side with these tarme which
subsequently became the peculiar terminology of the Nydya school of
philosophy.

At the time of the Upanigat, people were aequainted with some sorb
~ of reasoning. It was a rationalistic period; people being tired of the
ceremonial practices of the Veda, naturally took to thinking and expressed
their theughts in the writings of the Upanigat, Nydya is, therefore, no-
‘hostile to the Vedic tesching but has its seed in the Upanisats the knowt
ledge section of the Veda callid jninakinds,

Sinkhys.

We now coms bo the second group of philosphy called Sdnkhys-yoga.
The Sinkhys school is anterior to the Yogs school. The founder of the
former echool is Kapils, s mythical saint who is deseribed in the
S'rimadbbigavat Purina ; bis life is so moch surrounded by a halo of
sanctity that it is very diffieult to make out any thing like history.
It is therefore, » futile attempt to find cnt the time and place of the saint.
Lot us leave him in the mystery in which he is enveloped. Kapila like
8'dkysmuni and Rigabha is considered as one of the twenty-four inearna-
tions of Vispu. He is eaid to be the same Kapila who reduced the hundred
sons of Slgara to ashes while eearching for the lost horse of the As"wamedha
gacrifice ; while others eay, be is u different sage.

His name oecuars in S’veth &'vatara Upanigat chapter V. 2.

vt wyd wiewwersd Wit Tawfa s w wwig' « “Heibrings up the
Righi Kapila born in the beginning with knowledge and looked at him
when born.” Soma of the commentators of the verse have taken the ward
¢Kapild’ in its derivative sense meaning Hiranysgarbha; but Sankard.
chzya in his learned commentary of the Vedanta Sitra chapter I, 1.
thinks that by Kapils the founder of the SAnkhys system of philosophy
is meant. According to many, he is considered anterior to KanAda:
but the Pravachana siitras as they exist in the present form are admittedly
posterior to the Vaisesika eiliras, Whoever Kapila may be, he cartainly
wrote  after Kinida as fully discussed by mein the preceding pages
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The SAnkhys literature is very limited ; the books in the Shnkhya
school ocan be counted on one's fingers’ ends. They are : (1) Pravachans
siltras, (2) Tattwa samidsa (8) Slokhya kirikd and (4) Panchas’ikha

sltram.
Tattwa samlsa was at one tims oonsidared to be the original wark of

Kapila, but now the present viaw is that it is & spurions work contsining
the summary of the original Sdnkhys sitras. Spa Keith's Samkhya system
(Haritage of India seties), Panchasikha sitras ars embodied in the eommen-
tary of VyAsa on the Yoga sitras of Patanjali. We need not, therefore,
bother ourselves with thess two works in the Sauokhya literatare. Lat us
then take up the Shokhys Pravachana Stra which I consider to bs the
original work for reasons to be given later on. I cannot determine the age
of the Pravachana sfitras, but [ think them to be existing in the pre-
sent form before the rise of Buddhism. Baddha owes a great desl to SAakhya
and many other sages of the pro-Baddhistic heratic schools such es
Brihaspati, Charvika and Jabdl. It is liks groping in the dark to
make an attempt to ascertain the age of thess mysterions sages whom
we know only by name.

Thera 1s & limited nambar of commentriss on the Pravachuna sitras ;
(1) SAnkhya sdtra vritti by Aairaddha ; (2) Sinkhya Pravachana Sitra
vritti sdra by Mahadeva Saraswati ; (3) Sinkhya Pravachana Bhigyam by
Vijuna Bhiksn, The first and the third are available and are studied.
The commeatary of Vijidoa Iihiksn is most excellent and helpful ia
correctly understanding the SAukbys Sdtras. The vritti of Mahddeva
Saraswati was pablished by Garba in the Bibliothees Indiea series.

Swimi Daydnanda Saraswati, the great Sanscrit scholar and reformer
of our tims has mentioned BhAgari's commentary on Sakhya sltra in
the introdustion to his commentary on tha Rigvela and the Satyirtha
Prakis’a ; but I have neithar seen it nor read of it in sny other work.

~ The present SAnkhya Pravachans Sitra, as we have, consists of six
chapters containing 526 slitras as will appear fromn the following tabla :—

Chapter L | IL [R5 | IV, Y. | VL Grand Total
Sutras 164 47 g4 32 120% | 70 526

We now comae to Siukﬁy- KarikA which is the most imporbant work
in €he whole Sinkhya literaturs and is considered older than the Prava-

* Aoccording to Auniraddha, there are 130 sltras.
7
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chana sfitras by scholars, It was written by fs’wara Krisna in the
Aryd motre, The number of the stanzas varies according to the eommen-
tators, Io the commentary of Goudspda only €9 etanzas are commented
upon. In the eommentary of Mathars which is older than that of
Goudapids, we find 78 stanzas. Io the commentory of Viichaspati Mis'ra,
called Sinkhyatattwa Eaumadi we bave 72 stanzas, According fo
P. Tanu-sukha Rima Sarma, the editor of Mathura vritti in the Chou-
khambha Sanscrit series, the number of stanzas varies from 69 to 105,

The Karikd with the MBthara vritti was translated into Chinese by
© Kan-ti "' who is called Parmfrtha by the Indians. * He was a Tripitaka
law tescher of the Khan dynssty A. C. 557-583. Paraméirtha oame to
Chins in sbout 547 in the reign of the emperor Wa-ti of the Lian dynasty
whish raled in Southern China from 502-557 A. C.and was followed Ly
the Khan dynasty. Ha lived till 582 A.C., and there are no less than
twenty-eight of his translations now in existenes, that of Suvarpa-saptati
SAstra being ths twenty-seventh (No 1300 in B. Nanjo's Catalogus). The
name given to it in Chinese, ‘the Golden seventy disconrse’ is supposed to
refer bo the nunber of the verses in the Kdrika.” (Max Muller’s six systems
of Indian philosophy P. 222.) According to P, Tanusukh Rima S'armd,
in the Chinssa translation the 63rd, stanzs being omitted, there are only 71
gtanzas, Though thare are 72 stanzas in the present anthorised edition,
the book itself is ealled ‘saptati’ by the KfrikA iteelf In the Chinese
srunslation, the name of the writti writer is not given. Bilas'dstrin, as
appears from the gix systems of Indian philosophy by Max Muller beld
that the Pravachana eltras were written in the 16th eentory by Vijodna
Bhiken and commented upon by him, I cannot do bebter than quote an-
other Pandit of Benares, P. Vindyes'vari Prasida Dwivedin, the librarian
Government Sanserit College, snd the editor of Slgkhys Samgrahas
in the Chowkhambha Sanserit sories from his preface to the Bdmkhyg
Samgraha :—

aafa zifa gara gERane i s e ouiay siems gansor-

ot giagmm fagit seitafa | anisy famafeg seagg @ A=usm
qzenITEEEead | fawm, aaitdsy et gosa ofa o

Here some say that Samisa Sfitra slone wss composed by the
grest ssge Kapila, while the Sipkbys Sastra containing the sfitras and
gix chapters were composed by VijBdna Bhiksu. It is foolish, because
BhojrAja  long before the time of Vijidoa Bhikeu had explained tha
six chapters, Full details may be seen in the preface to Nydys vhrtika.”
The editor ends his preface by uttering a blessing. Certainly the view
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that Vijohna Bhikgu palmed off the Prayachana sfitras ss the work of
Eapila cannot hold water even for & minute when we find the sltras
commented upon by Aniruddha who is anterior to Vijfidns Bhiksu.
See Pramathandiha Tarkabhgana’s preface to Aniroddba’s commentary
as published by Jivinsnda Vidyhsbgara.

The view of those Who bold the Pravachana Sitras to be spurious is
based on what is called argu m ex silentio, As far ns can be gathered
from their writings, their ument is that SankarBohirys who has
riticisad the Sankhya view in his commentary on the Vedanta Sutras
bag not referred to the Pravachana Siltras but tothe Sinkhys Edrikd .
that Madhavcbarya, the writer of the Sirvadars’sus samgraha has nok,
while describing the Sgkhya system of philosophy, referred to the Prava.
chans Sftras bat to Is wara Krisna's Edrikd and Viachaspati Mis'ra's S&n.
khya tatbwa Kaumadi: that even so late s writer ns Vichaspati Mis'ra, bas
not rafarred to the Pravachana Siitras. From this negative evidence they eon-
olude that they had not been in existence in their time. The argument is very
weale and is based on a fallacy whioh wa all very know is that of argumenium
e silsniio, There are seversl very important facts which these learned erities
in their zeal have overlooked; the Sdokhys philosophy was rightly or wrongly
believed to ba the root cause of the atheistie schools of Buddhism snd

Jainism, and the followers of the Sénkhya school were nicknamed as
Prachehhanna Bauddias (erypto-buddhbists). In the Pravachana S{tras,
as will be seen later oo, the exisience of If'wara is denied ; this secounts for
their unpopularity snd their study, therefore, fell into desuetude. The
Karikd being » short epitome of the SAgkhys priociples in s metrical lan
gusge by combining the siitras of the SAnkhya and eliminating all atheistio
anl controversial points, became popular in the study of Sigpkhys school
of philusophy. This is the resson why the SAgkhys Karikd alone was
gtudied and refsrred to by the conservative BrAh mapas, There is another
fagt, viz. that in ancient India there ware no imcilities in the use
of libraries as wa hava at presant. Tao libraries, it appears, were
attached to tha tamples and were tha execlusive properties of the
priests who perhaps allowed them rather to ba eaten by worme
than exposed to the public gaze. Some time iconoelastie instinet
prevailed, under the influence of which they destroyed those books
which were not in conformity with their own. The Bichaspitys
giitras of tha heretie school, the axistence of which is proved from the
quotations hera and there, are not available. The works of ChArvAka have
vanished, and many of the important Buddhistic works have been recoverad
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in the PAli translations outside India. In addition to thess facts,

considering the olimate of Iudia, it is not strange that the Pravachana

sfitras became very rare and s sealed book t) the general publiec. The

learned seholars were oot omniseient, and could not know them by

intuition if they were shut up in the libearies of the temples not accessibla
.

& ‘émhﬂuhiryn who was a born enemy, uddhism and Jainism, eonld

not have any sympathy with Kapila, the ranner of these two well.
koown religious systems of the beterodox sohool, and would not therefore
stoop &0 low as to quote from Kapila's Pravachana sfitras, SankarAehiirya
bos mentioned the name of Kapila in his Sdririka Bhilgya more than
onece with great respect, but in his commentary on edtra 1 pAda 1
chapter 11, he says,

anyy fagmeads ssaamfy sfzerds Wfasz’ Sqmarfc
AgIFAT9EE 9, 7 ¥97F @7 950 weEAAE

*1t is, therefore, proved not only from the assumption of the independent

existence of matter but from the plurality of the sonls also, that the
eystem (tantra) of Kapila is contrary to the Veda snd the teaching of
its follower, Manu." In this view of Kapila’s system, it is Do wondep
if s'.nhrlchlryl, while commenting on sditra 11 of chapter T Pida 4,
quoted stanza 3 from Shnkbya kirika,

Whenever S'ankarfichérya quotes from the Sinkhya, he does not mention
whather he quotes the passage from the Karika or the Siitras; he leaves
it to the imagination of his readers. Excepting stanza 3
above, all quotations may be from the Kirikd or the siitras,
example, in his commentary on sfitra 9 of chapter 1], Pida 4, we Bavem

ST w10 I1G: SO grgs: ga; Sankhya II, 81

The above quotation i also the last line of stanza 29 of the
EbrikA, What is the authority to support the allegation that the
quotation is from the Kinkd but not from the siitrag 7

There are certain words and sentences which the learned seholigsy
unconseiously borrowed from the sfitras. Thus S’ankara’s commentary
(Nirnaya Sagar big edition) and Shokbya sitras sjge by side show

parallslism.
Commentary. : Siitrs,

1, == &F 957 (T80 ¥.3.98)
t@maTA A afag fa geoea | s o qun . g8
fags = fatin gea fasgira -

_|iedt sgemad | P, 439

quoted
As for



( 83 ) '

S’ankarfchdrya quotes ‘st we'gs¥ from the Brihad&ranyaka upanigat
aod Kapils has put this verse into s sitra in his sy2tem and numbered
it as siitra 15 of chapter I. Both of them derive it from the same
source, but the parallelism in the course of the eriticism of tha Sankhys
philosophy of Kapila is very striking.

Commentary,

2. ofz frgamyy faeam o3s

w4 Teng AAMaEA......en. _
P, 480

% gEiguigal d@ad gdwed
492
4. gui =1 gefafs:

483

Stitra,
2. fraa srwrEzssfsdasg )
Ly
3. arkadAlsE T T AT |
SRR DL
4. FEFWAIRIIZS: ¢, 990,

While commenting on sitra 8 of chapter II. Pida 2, the learned

commentator says ;

Commentary, Sltra.
AAFAAAT  FAAA AT | w¥aqw Ashy zia T fud I
acafagsad aa=q €T | 3ut

T L AT R 3,

Compars stanza 57 of ths Kirikd as well,
imitation of words anl phrases from the Siokhya system of philosophy,
The learned commentator on the Vedinta glitra has, while eritigising the
doctrines of the SAmkhya system unconseiously borrowed phrases and
sentences from the slitras, For these reasons, 1 have not the least doubt
s to S'ankaricharya’s knowledge of the sutras, when he eriticised the
view of Eapils. He could have never ariticised the system from sueh
& meagre compendium as the spitomised Kdrikd, where the agnostio views
a8 80 forsh in detail in the siltras, are totally absent, The Tauwm-dm’
if it existed, eannot afford materials for the learnsd seholiast’s eritioism,

There is mo doubt that Kapila's sfitrss were not mentioned by any
commentator of the Vedanta excepting Appaya Diksita in his commentary
ealled Vedinta kulpataruparimala, (See she excelient edifion of Nirnays
Sagar 1917 ot P. 372 chapter I Pida 4, sfitra 1.) My view is that the
slitras were not koown as Pravachanas Sfitras befors Vijidos Bhikgn
or Aniruddba ; they were kuown ss Kapila's tantra or Sastitantra. 1 shall
diseuss the point later on,

As to MidhavAchdrya, the voluminous writer of the Benaissance
period, I may frankly admit that nowhers the Sankhya sltras of

L eay, it is an unconseiaus
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Kapils ars referred to by him in the Sarvadars’sns Sangrabs
but hs has mentioned Vdehaspati Mis'ra and his Sdnkhyw Tattwa
Kaumadi. The quotations are mainly from the Kirikd, but oot from
the siitras, The omission mesns nothing. The secount of Sdnkbys
as given by bim ie very meagre, and does not contain the names of the
othar comamentators of the EarikA who sdmibtedly flourished before his
time. He says nothiog about the nomber of the stanzas of the Kirika,
Under these circumstanees the non.quotation from the Siaokys siitra is
not at all surprising. :

SByspAchArys, the brother of Madhavhchiirys and the eommentator
of the Velio works, in commenting on Anuviks LI of Prapithaka VILI,
of the TaitireyAranyaka st P, 565 of the Anind8s’rama edition says while
discussing the various views of the ereation mecording to the different
sohools of philosophy,

aar Kziix wifcon 3z safafes’ | afMieg saEd a'?ﬂfqg
staREArTE I R AT FIRT AT 7 23248 qriga
fagreamadn arafad wfos i steras g

* Jusk as the atbewpt of Goutams was to instract the ersating Self fit
to secura heaven wpark from the body tothe people of very low under-
standing, so did the great sage Kapila write Sdnkhya sastra to instruct
self who i» devoid of astion, looker on, intelligent and unattached, to the
people of average understanding”, Slyapdehbrya has everywhere spoken
of SApkhys but not of the epitome which plays an important paru in his
brother's description of the S8nkbya in the Sarvidars'ana samgraha. Again
at P, 596 of the same edition he quotes from Sinkya without mentioniog
the name of the book,

AT FIw I AronETIEY 99 )
Sinkhya IL 81 8. C. Karika 29,

In view of the discussion in the Aranyaks, the inevitabla conelusion
is that the quotation is from the Sinkhya Siatra. One cannot, therefore,
infer from the non-mention of the werss and ehapter of the book in the
presence of the quotation, that the existence of the Sinkbya 3'dstra was
not known to Sdyandchirya or Midhavicharya, or that it did not exist.
The non-mention thereofl shows the unpopularity of the Sdgkhya system
at the time es shown in the preceding pages,

Let us examine Vachaspati Miz"ra's Siokhys Tattwa Esumadi., Thers
is not the least doubt that he knew Eapila, the founder of the Sipkhys
system, as he salutes him in the beginniog in etanza 2 of his commentary,

F
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Thougzh tha learnad seholiast did not refer o the sfitras, yeb be cannoct be
-gonsidered to be ignerant of them in face of bis commentary on stanza 72
of the Eirik8, As it is very important in determining the existence of
slitras at the time the Karikd was written, 1 must giveit verbalim,
aReaT fraAsal: sewe Tfgdweq ||
arertfawt facfean ey faafsar afa
“ All the subjects which are in the eeventy (stenzas) are from the
sentire Sagtitantra (s book dealing with 80 topies) with she exception of
parables and hostile attacks on others (systems)”. Vichaspati mis'ra
while commenting on the term gasti tantrn, says that there are 80 topies
according to Rija Vartikaand quotes verses from it. They are as follow :—
(1) The existence of matter, (2) anity, (3) objectivity, (4) separate entity,
(5) dependenes, (6) plurality, (7) disjunction, (8) conjunetion, (9) futurs
-existence, (10) ivactivity, These ten tapio= vary according to the different
gommentators ; as they are not relevant in the present discussion, they
need not be desoribed. Besides these, there are 6 kinds of errors meotioned
in 111 87, nine kinds of contentment mentioned in 1I1. 39, twenty-eight
kinds of ineapacities of the organs mentioned in I1I-38 and eight kinds of
«of powers mentioned in I11-40 (See etanza 47 also). The suthor of the
kdrikd saysthat he has taken the topic trom the entire sazii fantra minus
the parables (mentioned in chapter IV and the criticisms on other systems
(chapters V. and VI.) 1s there any doabt left about the identity of the
gagtitantra ae qualified by so many sdjeetives? The description
given in tha 72nd stanza fully spplies to the present Sinkhya Sitras.
Can we imagine that o commentator who comments on stanza 72 was
ignoranut of the SAnkhys edtras which are casiled Sdpkiya Suira by
Aniraddha and Sipkhys Pravackana suira by Vijoloa Bhixgu? Viehas-
" pati Mis'ra is said to have lived in the Oth century (born in A. V. 808).
Alberani who cams to Indis in the begioning of the 11th century
eays, * Besides, the Hiodus bave books about the jurisprudence of their
religion, on theasophy, on ascetios, on the process of becoming God mnd
seeking liberation from the world as e. g. the book composed by Gouds,
the anchorite, which goes by his name ; the book S’Apkbya composed by
Kapila on divine subjects ; the book of Patanjali on the seareh for libera-
tion and for the union of the soul with the object for ita meditation ; the
book Nydya bhdshd composed by Kspila on the Veda and its interpreta-
tion, alss showing-that it has been ereated, and distinguishing within the
Veds between such injunctions as are obligatory only in certain cases and
those whith sre obligatery in general ; furfher the book Mimdnsd
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composed by Jaimini on the same subject ; the book Laukdyats eomposed
by Brikaspati treating of the sabject that in all investigations, we must
exclusively rely upon the spperception of the senses; the book Agastya-
mata composad by Agastya treating of the subject that in all invastigations
wa mu-<t use the apparception of tha senses as well as tradition ; and the
book Vishoudbarma . Sachau's translation, Trabner's edition vel. I, 183,

The sbova quotation is remarkable ; we must tak e into consideration
the fact that Alberani was a foreigner, and there were many difficulties in
his way in arriving at the correct information of a people why were
strangers to him in language snd religion. He mentions Gouds asan
author ; he probably refers to the Gondapidiya KirikA which forms pars
of the MAndukya opaciget and on which there isa learned commentary
of S'ankarfchirya. He perbaps does not mean his commsntary which
is on the S3okhya Kirikd. He further mentions Eapila as the sathor of
the SAnkhya Sltras and Nydyubhigl, We have no such work as Nyhya
bhasa available | it may ba un arror.

He forther says at P. § of Sachau's edition in the preface, “I have
already translated two books into Arabio one sbout the origines and a
deseription of all created beings called SAnkhys, and another about the
emancipation of the soul from the fetters of the body ecalled Patanjali
(Patanjola ?) These two books contain most of the elements of the belief
of the Hindus, but not all the single rules derived therefrom™., It eould
be of great service to consalt the Arabie translation of the Sinkhya.

The reference made by Alberuni to the S&pkbya teachings at pp. 62 and
63 of Sachau's edition is to V-83 and V-103, The word Ativahika’ is nowhers
to be found in the Kdrikd or in the commentary of Gouda on it, but is in
the Pravachana sfitra V-103, The referenceat p. 89 may be comparad
with ohap. I1I. 48, 49, 50 of the SQtras, stanzas 53 and 54 of the K&rikd
und chap, IV. 18 of the Bhagwadgitd. The reference at P. 92 appears
to be to Stitra 46 of ehapter I1L. or stanza 53 of the Kiriks. There is no
need to multiply refereuces, as they are quibte sufficient to show that the
information that Alberuni derived about the Snkhya teaching is from ths
Shnkhys sfitras. In this view of the matter I cannot believe that
Vichaspati Mis'ta was ignorant of SAnkhya sitras. If a man does not
eall s *spade’ & ‘spade’ but gives its deseription, can he be ealled ignorant of
it? Ttis only a diffsrence of language. We have seen thas Sankara
oalls Kapila's work fanira, Shyapa calls it Sdptiya nod Kdrika' calls
it saspitantra, This changa of nomenclawura will not affect the thing itsalf,
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The idea is in the brain and the deseription of the object exactly corre-
sponds with the Pravachana Stitra.

Let us seo what Abul Fazl the laarnsd writer of the Ayeen-i-Akbery
saye about SAokhys, According to Gladwin he says in the beginming
& The first teacher of this scienss was Keepsl (Kapils) the philosopber."
Then follows a meagre description of the dootrine of the SApkbya
philosophy without any reference to pither tha Stitra or Khrikd. At the
end be says * The dontrires of this seot are contained in simly books
whish they call Tunter (Tantra)”. The learned prime minister probably
means the sasgi fantra of the Kirikf.

Vachespati Mis'ra has no doubt mads the matter a little difficult
by the use of the unhappy sud ambignous langusge. If the EarikA alone
were there, it leaves no doubt thab the sasfi tantra reforred to in stanzs
72 is no other than the sffras which go under the name of Pravachana
sitra., We have a quotation in the commentary of Vydsa on Patanjali
1V-18 to the following effect :—

‘qpmmiqE w4 Aghevag=si’
« The minutest form of the gunas does not coms within the range of sight'’.

Vichaspati Mis'ra on commenting on the passage says et 8
ewrgFafe:’? “Here is the instruction of the sasfi fantra sastra.” The quota-
tion in Vylsa's commentary reads like a metrieal verse and does not find in
Eapila Siitrs, The language is not archaie snd does not sppear to be
from any other anterior work ; be that as it may, the learned commentator
of Vylisa thinks it from the gasti tantra sastra, The idea of this may be
compared to Shokya slitra V. 26,

Further, Vchaspati Mis’ra in commenting on slitra 8 of echap IL
Pada 1 of the Veddntasutra 8ays,

saTa NTMES LARMAAEE TR AT oA 54
7 ghzaagsaefa | aggfond o AvAia gaeeR”

Therefore his holiness, VArssganys, the expounder of the Yogs Shstra
said, The minutest form of the gunas does not come within the range of the
" eye ; that which comes within the range of sight is mere illusion acod trifl-
ing"”. On the suthority of Balarima and others, Keith is of opinion that the
author of the sssfitanira is Virgagagyas. With great respect to Eoith |
1 am of opinion that VAchaspati Misra forgot what he wrote in the
gommentary on the Yoga and made a confusion.

& .
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Again we have in MAthara +Titt

ion the commentary on staoza 17,

afqels wigds Cgearieigd anT gwwd” ¢Also it is said in the saptitantra

“ihe matter aocts under the infla
the same gootstion in Gouda's

ence of the ego” We again find
gommentary on the same stanza;

GaareTE wTEd® gwwrieied meE awsd”, Similarly it iseaid in the gaghi
tantra, * the matter acts under the influence of the ego."” The passage

gnoted is
Sipkhys sltras.

like o wfitra and is probably an smplification of 1-142 of the

Though the langusge quoted may differ from that of
the present siitras, yet the lesrned commentators

eertainly meant

Kapila's sfitras which were then known as sasti tantra by reason of thaeir
laying down sixty topics mentioned in the preceding pages.

Let us now proceed to examine the langnsge and the ides of the

Karikd and the siitras which clearly
<t the Aryd metre verbatim or thei

lnnguage.

show that the sutras beve been pub
ir sentiments expresesed in o different

Karikd,
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'The passages of the EArikd masrked by me w ith ssterisksar parbatim
ceproductions from the Pravachanos sitra ; the other stanzas without
the asterisks embody the iden of the siitrss. Reading the parallelisms in
language and thought in eonjunction with the coneluding stavza of the
KEArika, onscannot come to any conclusion other than that the Efrikd
is an? epitome of the Ist three ohspters of the Sdnkhya Sftras. The
remaining three chapters of the SAukbya Sitras are expressly exeluded.

Further, the Sukbys sGtres are in the archaic Sdtrs style, but the
MKArikd bss been written in the Aryd Jati metre which belongs to the
the post-Vedic period. All these faots conclusively show that the present
Pravachans sftras are genuine but not spurious.

The next question for determination is, at what age of the
philosophieal period these sitras of Kapila were written, T have already
said in the preceding pages that the whole philossphieal literature of
the orthodox echool was inits fully developed state before Buddhism
and JFainism flourished in India, It #ook several conturies in its
‘development, oue borrowing -or criticising the thoughts of anotbrr,
1n spita of this, there was s eequence, one following the other; in my
view, the SAmkhya system of philosophy .was founded after the
systems of Vais'egika snd NyAgd as deseribed in the preceding pages.
Kapila has referred to those eystems in an expresa lapguage, but has not
1eft any thing oo that point for our imaginstion.

agd 9z a1 arfgar SREETEIT ) ¢ ]%
Wa are not supporters of the six categories like the system of
philosophy of Vais’esika” ete.
aﬂ{ﬂﬁl&ﬁ“ﬁmiﬂﬁs: 0 s

# Nor is the'salvation from the rule of the six categories and knowledga

tthereof,"
qigmiges oA . <k,

“Nor is it from the sixteen principles.”

Thizs allades to the NyAya system of philosophy of Goutams, It .
appears that the Pravachana siitra barrowed the definition of 8’abda from
Nydya; cf. Sdmkhya 1-101 with Nydya 1-1.7,

When the aathor of the SAmkhya siitras tauntingly speaks of the six
categories of the Vaisegika sehool of philosohhy, be certainly refers to the old
sohool of Kandda, who was either anterior to him, or his contemporary, but

pot tothe neo-Vais'esika school which floorished in the post-Buddhistic
period and in which there were added seven categories, (See Auna Bhatta’s
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Tarks Samgraha). Had the sfitras been written in the sixtesnth century
A.C, the muthor would have called the Vais'esika system as the system of
goven catogories (SEITI¥ wifgws),

Tarks gamgraha and Bhghparicheheda are the treatises of the Neo-
Vaizegika school ; in them we have seven eategories instead of the six eatego-
riee of Eaplds. .4bldva, non-enity or non-existence, has besn treated as
the Tth eategory in eddition to the amlready mentioned six categories
of Kaniids.

Ino efitrs 28 of chapter 1 of the Pravachana eitras, we find the names
of two eountries, namely, PAtali patra and Srughna, The former is the name
of ‘palitothra’ of the Greeks now known as Patns, Srughos is mentioned
by Hiven Tsiang as 400 li from Thaneswar. Accordiog to the Gazetesr
of Dehra Dun, it iveludes Dehra Dun, Saharanpur snd Ambals, Thess
names weré known io the sltra period of the Sansorit Literature and
subsequent to it. Had the sltras been written in the 16th. century
‘of the Christisn ers, these plases wounld have been called after their new
nomenclature. I am strongly of opinion that the Pravochans siltras
were written before the pre-Buddhistic period.

They were written before Patafijuli, the fouunder of the yoga system
of philosophy, We have yoga in its rudimentary form in the Pravschana
slitras, and there sre slitras, which are verbatim reproductions from the

Samkbya in the Yoga slltras, as appears from the comparative table given
below :—

SBmkhys. Yoga.

L. 9% daacy: ig=nigieon | goa: duaea: fgaifgen ..
2 R0 |
2. fargam=an | 3. 34, . R,
3. R gearETE 0 3. 3s. aETEATEREt afming: ez,
a€aq AgEEl gAr gfaag =3 )
AR g FOUANITWA U Gits, VI 35,
Now the question is whether the Simkhya borrowed the sutras from the
Foga or the latter borrowed them from the former, As said in the preceding
pagee, the Simkhya and Yoga constituts one group, one being the
supplementary of the other, Tha Simkhys is the theoretical and the
Yoga is the practical sids of the same philosophy.

The eceptical school of Samkhya as appears from chapter 1. slitra 92,
V. 2.12, doubts the existence of Js"wara ; but the yoga sltraz have taken

TS
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s vpecinl care to desoribe Is'wara in 1-24.28. The Yoga is, therefors,
an improvement on the Slmkhys; the 25 elements of Simkhys become
26 in Yowa,

Fowd fAummATUgTE: gar fafty {8 | 1.,

“Ifwara is » kind of Paruska untonched by troubles, sotion, fruit
and desires.” The word purasd is m paculiar phraseology of Simkhya.
Tk leaves no doubt that it i= to meet the argnment of Pravachana sfitras
that Iswars is deseribed and defined in the sdtra. When Yoga explains
Samadii, it says in chapter 1. 23 how to obtain it; it is by means of
devotion to Is'wara., This view of Patanjali as to the devotion to God
was subsequently developed by the Bhakés sehool founded in the nnmes of
Nirada and S3ndilya. We do not find the idea of devotion to God in tha
Sdmkbys Sdteas. It is in order to reconcile the SAmkhya and Yoga
sohools, that the Bhagawadgith eays,

@t shen fafrarfregadisr aame |
w3 @ |iemat s Ada iy 0 2. 2.
“I epoke of two kinds of prastices formerly in this world, O ? sinless ;

that of the Simkhys by knowledge (jBfos Yoga) and that of Yoga by
action (karma yoga).

|I=AAN Qargrar qagfa 9 dfgan )

asreifs earagady fagd wan ) 2. 4.
gemied: mcgaerd agitigasgy |

s med adntsy: amfa | omiE iy,

“The ignorant but not the learned men speak differently of the
Simkhys and Yoga; ove who practises one thoroughly obtains the
frait of both, Whatever position one securas by the Sdmkbya, is also
obtaived by the Yoga. One who sees the harmony in Sdmkhya and
Yoga sees (in reality).” Somo are of opinion that the terms ‘Simkhya’
and ‘Yoga' are used ins different sense and do not allade to the two
eystems of philosuphy. Be that as it may, it is admitted on all
bands that these two systems of philosophy are supplements of each othar
and are elagsed under one group. The Yoga is an improvement on the
SAmkhya and later in date. In support of the view that the Yoga system
is snbsequent to the Simkhys, we refer to the commentary of Vylss
where the following words voear at the end of esch chapter ;—

K0 =1 o 'wS wiegna=d AamE oo
9
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The above qaotation leaves no doubt that the Yoga is n branch of SAnkhya
Pravachana. Letus ees how MAdhavlohirys calls the Simkhys sysiem
in his Sarvadars’ans. In the conclading part of the summary of the
doetrines of the SAmkhys sehool av P, 124 of Sarvadars'sna samgrahs,
Apsndils'rama edition, itz said ;=

“qagyg fdvatai®mmes sfagafnT magwaan |

“YWith this object, the view of ‘Kapila, the founder of the atheistie
sohool of Shmkhya bas bzen set forth.” This last sentencs of Sarvadars’sna
samgraha oleacly refers 4o the [following ssmkbys efitras thouzh not
cited by him :—

Sau fag 1 1. ez

%Q0n sccount of the non-proof of 1s'wara.”

The anthor of the SAmkhya school says that the definition of pereeption
a3 embodied in sdtra 89, does not apply to the existence of /¥'wara. The
Yuddhi as animated by-the reflection of the purusa, cannot come into

«contact with him. No harm is done thereby, nor is the defnition faulty,
becanse 1s'wara is not an object of parcaption,

amufafazinsfawta: sdmafag: ) w .

“Under the superintendencs of Iswara, no fruit can be obtained, as that is
achiaved by action.”” The objector is supposed to allege —*¥oqu say that the
existence of the Lord cannot be proved by means of perosption ss laid
down in Sitra 92 of chapter I ; but the awarding of the fruit of one's action
is due to the superintendence of the Lord.” To this objection of the objeetor,

the reply of the author is embodisd in the present sdtrs, He says that
the rewards depend on one's own action,

HiqwriETagE StEag | o, 3

“The superintendence is for one’s own benefit just asin ordinary lifa.”

The sothor farther devélops his argument thoa : “Wa ses in ordinary
life that superintendence is for one's own benefit ; if you hold that the Lord
is supervising the awards of froits, you will have to admit his Super-
intendence for his self-intarest ; but the Lord is not salfish.”

Fidsaraigatar | . .

“Otherwise he would be like the lord of the people.”

The sathor proeeeds further and says—“If you hold Him to be selfich
as said in the preceding efitra, there will be no difference betwoen Him
sod & worldly king immersed in miseries with limited koowledge,

B\,
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_ arfanifagEr g . u.

*Or He may be in name’

The author’s argoment is, that il you say that it is a mere creativs
force which manifests itsell in the beginning of the oreation, it is nok
eternal, but will be only for the purpose of a definition.

awmgd afeafy: sfAfagaswneag v &

*“Without attachment it cannot happen, because of the fixed cause
of each,”

The suthor argues, that every efiect has invariably & cause, so the
Lord's superinteadsnce cannot ba without a motiva,

SATAAAFETT A AL UIIH |
wng gracasT fEamasa a3

“Even a fool does not act without an objeat ; is it that the Creator of the
nniverse acts without it" ?

adiisiaa facags: 1 . 6.

“In eonjunction with it also, He is not always free."”

Tha author says in the presend sdirs, that if yoo hold that the Lopd
is sctusted by s motive, He can not be free (nityamukla); you therehy
commit a fallsey of shifting of ground (siddhAnta hAni). There are two
altarnatives left ; either the Lord mctsin conjunction with oature or by
His proximity to matter His sction is like that of magnet and iron,
and aotivity is produced. He progeeds to refute both the views in the
following two siitras -

saranfwshnEg gamfa: e,

“If (you say that) by reason of she conjunction with the power of the
matter, then there will arise the defect of assoviation.”

The aushor says that if yoo hold the frst view, vis., that the Lord
manifests himsslf in conjunction with bpatore, you satbcibute to Him the
sssociation of things which is contrary to the Vedic text “weint v gww.” |
(Puraga 12 attached or assosiated with none) Ses chapter 1. 135,

: SUHINRy gT799R |l &

“If (vou say that) it is mere existence, then all wirldliness,”

If you hold the last view, wvis, that by virtue of the proximity
fo nature, the intelligence is produced like the magaetio power atlractiog
8 piece of iron, in that case all persons will be Lords and your position
that there is one God will not be tenable.

aaroraTaRateaia: ugon
“For want of the means of proof His existence cannot be proved.”
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The aothor says that the existence of God cannot be proved by any
of tha means of prool spcepted by him in chapter 1. He has alraady
spoken in ebapter 1. 92 of the perception by whieh you cannot prove
the existence of God.

STITATRIFATAL UL

“There is no inference for want of relationship,”

The author says, that as there is mno relationship of invariable
concomitanca (vyipti) ofthe container (vylApsks) and the contained
(vyipya) ; there can be no infsrcuse. In order to have the spplicability
of anumdna under the Nylya system, there must be a concomitance
(vylpti) ; but as there is no parception of God giving rise to experisnce,
there can bs no relation of concomitance, It will be elear from the
following example.

The mountain is fiery.
" It smokes.

Thie knowledge of the iavariable ecoacomitanes of smoke and
fire is based on the past experience, begause we percei.e that smoke cannot
exist without fire. As no ooe hes seen God, one caonob predicate
such in variable coneomitance in the case of God. So the setond means
of proof does not apply in proviog the existenes of God,

7 fatfy aamsei=zer 1=

“The Seripture also refers to the effeot of natars.”

The aathor now proceeds to show that the S'rut; texts, while
referring to the primordial causa, mean nature or matter, On this sitra,

Aniraddba quotes “aemreswg wr®'? ‘the univarse proeeeds from matter’,

bat Vijiioa Bhikgu has quoted the fifth verse from chap. 1V of the
8'wetas'watara upaniead.

sl Sifergmeat agl: g gaaw gwa |

AFT & I VA FWA@AT gEGTE: |
“One unborn (Parnga) being served, enjoys another unbor
of red, white and black colours, eresting many uniform ereated things.
Another unborn relinquishes it wsftar eajoyment”. Com pare it with
111. 69 and IIL 70 of the Samkhya and 59 and 61 stan
Vijddos Bhiksu has tried to reconcile the passage with the doetrines of
the Veldnta; while Sankariehirya has commented on it d
The suthor of the SAmkhya says,
of Gad by means of the pramanas

o (prakriti)

ifferently,
that you eannot prove the existencs
(means of koowledge) which are only

zas of the kArikd, -

"\
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three sooording to bim, (percaption, inference and verbal teskimony).
The position is very clear; Madhlvacharys bad clearly these silitras in
his mind when he ealled the Samkhya system as the atneistic school
of philosophy, You may in vain search in the kérikd for the expression
of ruch views.

Let us see what Madhavichdrya says at the ounteet of the deseription
of the Yoga of Patanjali.

“gigd AgaTai s q9AwIT97 wIfa giags agaaaEm@ia-
H77°7%7 | argigiagacaiad Fmms agsgma 98-
SFgarcasq” |

“Now the view of ths followars of the systam of Patanjali &e, the
fonndar of the theistic school of Simkhya is bersin set forth. There is the
Yoga sletra composed by Patanjuli, also named Simkhys Pravachana,
and possessed of four ehapters.” This quotation supports me in my view that
the Yoga system of philosophy was founded subsequently to the Simkhys
systam in order to check the agnostic tendsncies produced by ik,

See also the introduction to the Pravachans siitras by Vijidoa
Bhiksu in his learned commentary :—

AT TeIEATAIergs : GEIegn 92OMT:  qitAeAq (A SR
99 | FHIFEIT FINEACCTIAGHAIE, | AATIET: TEAERATT-
FAIEAT =g d@a1 W | JeasAEEifEsE gy g
guAacdy asqureri faggamia | fafveesd g9 w=eoeT asw
smEEEd EEAwEY AR ENFImEgIEAg  atarg-
€% Fy7een fasadty =g 1ar afgrrdifa

“If it ba said that the book with six chapters is & mere repetition of
tha Tattwa Samflsa, it is not so. One is brief and the other is in detail ;
in that senss, it is & repatition. The six chapters of the work with
Yogza ars ealled Sdmkhya Pravachana. In the Tattws sambss, there is
s brief summary of the Simkhys system of philosophy that hes bean
well diseussed herein, Further, in the six chapters ths subjects, of
the Tattwa samdsa have been given in details. In the Yoga system of
philosephy by deseribing Is'wara denied by implication in these (two works),
the deficiency is made up,

It is now satisfactorily proved that the yoga system of philosophy
is supplementary to the Sankhys system from the evidence of the eminent
suthorities like Madhavacharys and Vij Bin Bhiksu.
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There is a sltra in chapter IV. 3 in the Pravachans sfitra whiah
is reprodnced word for werd in the Vedinta sutrs chapter 1V, Pada IV
eldtra 1. Is there any explanation for the parallelism? 1n view of the
facts as state] above there is not ths least doubt that the Vedints sQitra is
& repetition of the SAmkbys Sitra,

The Mabdbhérata is s voluminous work. Aecorling to the European
and Indian scholars, its compilation Iusted for several eentaries
extaoding to the Sth centary of the Christisn Ers when it assumed ite
pressnt form. At several placss, it has given the Simkhya view of
three Gunas sand 25 elements, It has attempted to reconcile both the
Simkhya anl Yoza systems of philosophy, The view of the Mahabhirata
is that the Yoga systsm of philosophy treats of the 28th slement, wis,
Is"wara. Wa also fiod thersin that Kapila was the founder of the
Simkhya system of philosophy, that his pupil was Asuri, and that Asuri's
pupil was Pafehas’ikhi. The philosophieal Simkhya is sonverted into
@ rolizious eystem. We also find that the Purlnie liternturs is VEry
much influenced by tne teachings of the Simkhbys. The same thiog =
in the Tantras, which sre rightly or wrongly believed to be the reaults of the
Simkhya teachings.

Chipakys who lived in the time of Chandra Gupta wrote Artha §'Gstra
which is ealled Ksutilivam Artha Sastram. He recommends the study
of Anvikgiki ; the definition of Anviksaki is given at p. 16 of the Mysore
edition of the book,

|Te AT AwEd IgEaas |

Anviksaki means or inolades Samkhys, Yoga and LokA yata schools
of philosophy. The passage quoted shows that the SBmkbya system of
philofophy was studied at the time of Chandra Gupta. If Lalitavistars is to
be reliad on, the SAmkhya, Yoga and Vaiz'egika eystems of philosophy were
ineluded in the eurricalum of the Budha's stady (see chapter XTI, at p. 179
Bibliotheea edition 1877). From all thess authorities, it is olear that the
Shmkhys stras are very old and belong to the pre-Baddhistic period in the
Indian hastory,

We now come to the modern time; Madhusudana Sarsswati has
written PrasthA-abbeda. Iu it he has given an mccount of the most
important works of Sanserit literaturs, At P- 9 of the Ansndisrama
edition of the series, No, 51, he EAYS :—

97 H®T MW AnTAT K3 sy | wafafra zandaf.
FiewsiageTd @ty aweam | ax gudseTR fama fasfaar:
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e sord qara sehifor | gais=ad frededt Fumy | sgd st
X faemmat fanar sTarEAT grerfase | qaarsg  qromtaeg: |
98 SatdaEn | a5fagetr A¥weA SFieTaEes A=A |

“Bimilarly the Simkhya Slstra was composed by the vencrable Kapila.
“The sumersm bouum or the hizhest effort eonsists in the removal of
three kinds of miseries’, (L. 1) and the rest are in six chapters. In the first
chapter, the snbj=ats have besn deseribed ; in the second chapter, the effect
of natare ; in the third chapter, tha disaffeetion from the worldly ohjects ;
in the 4th chapter there iea parable of the disaffected, such as Pingull
(1V. 11) and faleon (IV. 5). In the £tth chapter, there is a oriticism on
the sdversary's position ; in the sixth there is o summary of the whele
gubject, ‘The end of the Simkhys philosophy is the ecorrect knowlsdge of
the object (prakriti) and sabject (puruga).,” See Max Mauller also at
Fp- B0 and 81 of the Six Systems of Indian philosophy.

This leaves no doubt that the Pravachans sutrds existed at the time of
Madhu sldans Saraswati, who is also & commentator on t1e Bhagawadgitd.
I have not bean able to sseertain his exuot date. He cartainly lived after
finkardchArys, as he expressly refers to him at page 7 of the Pra thiua~
bheda whila treating of the Veddnta system of philosophy. He like
Rimiouja divided the Bhsgwadgite into three gatkas viz, Karmas,
Bhakti and Jodna. '

I am not unmindful of the reference made to Panchas’ikhd in the
Pravachana sutras (VI. 68). Panchas’ikh was the disciple of Asari, the
disciple of Kapila, He might bave been s contemporary of Kapila. He
cartainly lived at ths time when the Bimkhya system fully developed by
Kapils, was studied ; and the sutra VI, 68 might bave been subsequently
sdded at the time when Panchas’ikha’s view was accepted. He belonged
to the Simkhya sehool of philosophy ; the fact that the pames of the
prominent followers are meantioped in the Pravachana sotra does not
detract from it= sntiquity. It very often oecars in both the Mimansa
schools of philosophy. For these reasons, I am strongly in favour of the
antiquity of the Pravachana Sutras, und with dus deferenca to the learning
of Fitz Edward Hall, Max Muller aad Biln Astriny, I would diesent from
their views.

In the first chapter of the Pravachana sutras, the author bas eriticised

certain views which subsequently became the special tenets of Mayivids
of Sankarlichirya, Kganikaviids of Kslylinarakgita, Vijidnavdda of
Asangs and Vasubavdhs, sod S'unyavilda of Nagirjuna. All the athsistio
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mhools enumerated above, are not mentionsd by names ; but the eriticisms
expressed in the sutras according to the scholinsts, relate to tha tensts of
the nbove-said differant heterodox  schools. The tensts of the
atheistic sehool of philosophy were saubsequently smbodied in the books,
1t appears that there were critics who raized the objections to .the view
expressed by the anthor, and he meets them in his sutras. This kind of
practice we find in all systems of philosphy, as said repeatedly. Brihaspati
and Charvika who were the forerunners of Sikyamuni snd - Rigabha,
perbaps existed at the time when the philosophical eystem eame to he
written or learnt in the sitrm form. By criticising the atheistie view
whieh was not the speeial property of any school at that tiwme, ons eannot
necessarily come to the eonclusion that the Pravschans sfitras have been
written after Buddhism or Vedantism came into existence.

[t may be that the wuthor was discussing the possibla or imaginary
objec ions whish subssquently beesme fossilised in the doctrines of the
hetarodox schools of philosophy named after their founders. The diseussion
of these imaginary objections can not, therefors, help us under the cireum-
stances of the case in determining the date of the Pravashana siitras ; and
any attempt to fiz the date on such discus:ion iz, in my opiniou, highly
mislaading.,

The Pravachana siitras are oertainly older than Buddhism and Jainism
bat later than the Vais’esiks sfitras of Kaniida, The Tattwa samifisg 1|r|.|.
subsequently ecomposed and it is & mere summary or enumeration of different
sategories. 1t was written with a view to belp a student of the Simkhys
eystem of philosophy in committing the different heads enumerated in the
Pravachsoa sfitras to memory. The Sdokbys Kdrikd was written aftar
the Tattws Samles, for it follows the lstter in the enumeration of the
twenty-five elements mentioned in Sutra I, 61,

SAnkhys EirikA seems to have baan written atthe time when
Baddhism was flourizhing in Indis, The stanza no 2 refers to the Vedio
rites which, as it deseribes, are “impure and full of slaughter ;” but nowhers
do we find such s strong Ianguage against the Vedic ceremonies iy the
Pravachana siitras exeepling the sltra & of chapter I whigh has bean
interpreted by Vijohna Bhikgn in consonanos with the view of Is'wara
Krigna. According fo him the Vedio rites also fall shors of removing the
three-fold pain and obtaining redemption. The aathor of the Pravachana
slitras had a regard for the Vedas which he considered to be of diving origin
(apaurageys),
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The substanos of what has been statad above is, that nowhere in tha
existing SAmkhya literature we find the sceptical view expounded, except in
the Sdmkhya Pravachana siltras, the antiquity of which is glearly proved
from the coneluding stanea of the Sdmkbya KirikA. The sfitras, therefore
represent the ancient view of the atheistic school of philosophy. Owing to
this, they became so euch unpopular, that their study was neglected in
favour of the Karik8. They are even now nowhers stadied in the sniver-
sities, and have become a matter of avcient history ; as to their antiquity
and authenticity, there ean be no doubt from what we have seen above.

As to the teachings of the philosophy of Shmkhya, we have already seen
that Kapils believes in the existence of ego and non-ege. The ego of
Shwkhya is the puruss, an intelligent substance, not affscted by the gunas
of the non-ego, and tries to shake off the bondage of ignorance in order to
achieve redemption which oconsists in the total eradication of threa sorts of
the miseries natural to human flash. The non-ego is the prakriti or
pradhlna, (nature or matter), It is inanimate snd inactive, bat appears
aotive and intelligent in contast with the paruss, Acccrding to Kapila,
the prakrits is the equilibrinm of three gopas ealled Sattwa, Bajas and
Tamas. They are not like qualities of the Vais'egika school of philosephy,
but real entities not visible or coming within the range of sight. “The
Salva is charaoterised with smoothness, conformability, lightness and
illumination, Rajus is characterised with fierceness, opposition, production
and unstability, Tamaxs is charscterised with pervasion, heaviness, stability
and ignorance. Happiness preponderates in Satva, misery in Rajes and
ignorance in Tamas.” See Siddhiota Dars‘snam Vol. XX1X of the series
ut P. 9. When the equilibriom of these gunas is disturbad, makal aliss
buddks is produced from the prekriti as shown in the table below :—

Prakriti (equipoise of satve, rajas and fomas).

Mahat alias Buddhi (Intellect)

|
AhamkArm, ([-maker)
[

Sepsory and motor organs and mania & subtle slements

6 gross slements,

From the above table, we sea that the prakeili is the root cause

(milla-prakriti) but not an effect of any other cause ; but on the other hand

mahat, ahAmkAra and the five subtle elements are both esuses and effects,

and are called by the author of the Kariké the seven prakriti-vikritis as
10



( 24 )

being both producers and products. Tha elavuu rense orgaus and the five
gross elements ars mere produats nmi eallu«d Pai‘:rml or mu&tﬁmtup:.
They producs nothing i 1 thair torn.  This view of the SAnkhya philosophy
is philosophically known as parindmavada or the doctriga of anlutwn The
620 Or puruga is neither pragriti uor vikriti; hei 18 unaffected, l.qcl ull the
activities of nature are for his sake. He ueither scts nor enjoys and iy
therefors, ealled atanga or unaffactal, juss asa transparent erystal appgats
red in conbact with s red china lily, so r.ioaa purags appaar to be affected in
conjunction with the prakriti. Whan the purnsa comes to realise that be i is
pure, intelligent, inactive anil nnaffsated, by constant practice of med;ht:un
oo his real self, the prakriti, ashamed of being recogni:ed by him llka
wedded womsn of a good family, disappears from his sizht and releases hu:n
from her shackles.

The phl]t}auph}' of S4mkhys is Enropean Realism and has found favoar
with the Europeans. The stady of simkhya whlch fell in disfavour amongst
the Indians, has been popularised by the Europams. [t is & common-sense
view of phdmnphy.md is distingnishable from Idealism and Transcenden-
talism of the Vedanta School of philesophy,

There are aceording to Kapila many ‘egos’; they are as many as thers
are inﬂi.vidun_.ln, becsuse they mre governed separately by birth and desth.

Aceording to Sdmkhya there ara only two eternal entities ; one puruga
and the other prakriti. The latber lasts as long as thers is ignor aned
(Avidga). Upon thess two enbities, the fabrie of the whole cosmos
containing both the animate and the inanimaste is based. Thers i is o other
ereator. We have szen in the precading pages, whils discussing the
atheistio view of Kapils, that be does not believe in L'swars. '

Wenow come to the important doetrine of perception aceordiog to
Stmkhya. The purags s said sbove is asanga (entirely unaffected); tha
budd#hi or intellzet becomes animated by the reflaction of the pursss, goes
to the objeats thruuwh the channel of senses, mests them and gets conver-
ted into objects. Thus resalts pecceplion or consciousoess. He gives
sn illnatration of a transparent erystal ; it is purs and white : but when a
red flower is placed in ite proximity, it appears red. Similarly the purusa
appears to be alfected in contact with the praériti but in reality he is
unaffeoted. This dootrine of S&mkhya ia called Abbféza, When the red
flower is removed, the transparent orystal regains its pure white ecolour ;
similarly the puruga on the disappearance of the prakriti remasins pure ang
unaffected as he is in reality. Vijulna Bhiksu bas explained the dout.rma
of Abbiss $horoughly in his commentary on siitra 87 of ﬂhapter L
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1t axamined minultni# the view of S#mkhya does not conflict with that

of the VedAnta philosophy. As it is not the oceasion to discuss thé points
at present, I laave it to be dealt with at its proper time,

Eeith in “Slokhys system” in the “Heritage of [ndia” series while
&nmpurma tha teachings of Sdmkh y& with those of the Greek phllumphm,
says “amerpor of Anaximander had beea compared with the uature of the
Simkhyn and the doctrines of the econstant tlow of things and of the in-
nummh!ﬂ destructions and renewals of the world found in Heraelitus are
n1 doubt similar to tenets of the [odian system. Ewpeiocles hku the bﬂm*
kh_fn asserts the doctrine of the pre-existeuce of the pmduui in the causs,
Anmgoru is a dualist, Demoeritus agrees with Empedoeles in his dootrine
of I!ﬂ.l:l!l]l.tr snd balieves in the purely temporary existanses and m:rhilt.j of
tha gnd: Epicurns nses in suppors of his stheism the a.rgumant of the
Elmkh;ﬂ, that otherwise the divine nature must be secorded attributes
which are iucousistent with its supposed character snd often emphasises
the deeirine of infinite poesibilities ot production,”

“Garbe adds to these parsllels which he admits not to ba cobelusive
évidence of borrowing, the fwet that Persin was a p&rfautl:r poseible place
in which Greek thiokers, of whom travels are often recorded, should sequire
knowledy® of the Indian views, and supports his opinion that borrowing is
Pmbabla by tha case of Pythagoras, who is sapposed to have borrowed from
1ndia his theory of transmigration, his conesption of a religious commaunity,
his distinofion of a foe aod gross body of the soul, his distinckion of a
sensitive organ, fupoc and of the unperishable soul, ¢pny, his dookring
of an intermediate world between earth and sky filled by demons, the
dootrine of five slemants ineluding ether, the Pythagorean problem, the
irrational and other things."’

‘It is forther not necsssary seriously to consider the possibilities of
burmwmg on the part of Plato or of Aristotls, though. the infinenee of the
SAmkhya has been seen in the oass of both. More plauzible ia the effort o
find proof of SAmkhya doetrines in Gnosticism, an attempt to whiuﬁ there
i nok & priori any reason to take exception.”

“Plotious held that his objeet was to free men from misery through
his philosophy, that spirit and matter are essentially differens, that pirit
13 raglly unaffected by misery which is truly the lot of matter ; he compares.
the soul to light and eyen to a mirror in which objects sre reflectad ; ho
admits that in slesp as the soul remains awake, man can enjoy htpp:nm
be insists on the realisation of God in a condition of ecstasy brought sbout by
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profound mental conventration. Porphyry teaches the leadership of spirit
over maiter, the emnipresence of the sonl when freed from matter, and the
doctrine that the world has no bagioning, He also forbids the slaying of
snimals snd rejects sacrifiee. Abammon, a later contemporary mentions
the wouderful powers obtained by the exercise of contemplative ecstasy,
But there is nothing here that can possibly be considered as necessarily
derived from Tndia. The opposition of matter snd spirit, the removal
of spirit from the world of reality, and the view that the only power to
spproach to it is through eestasy are the outcome of the Greek endeavour
to grasp the problem brought into prominence by Plato of the contrast of
epirit snd matter, and the views of Plotinue are the logieal and indeed in-
evitable outeome of that development. The protest against sacrifice is as
old sg Greek philosophy, the winning of superoatural powers by ecstasy is s
popular conception whieh appears in Pythagoras and beyond all others in
the Baeohic religion. On the other hand, the real extent of koowledge of
Indian philosophy available to Plotinus and Porphyry alike ssems to have
been most severely limited.” (PP. 85. 67)

The wholo chapter VI, 13 worth reading. I have quoted the passages
to show the parallelisms between the Greek and Indian philosophies. The
view of the learned author is that as there is no direct channel throngh
which the ideas from India passad to Greecs, he is, therefore, in doubt as to
the Greeka borrowing their philosophy fiom the Indians, What about
Pythagoras who admittedly borrowed the doctrive of metempiychoris from
Indis and Fgypt ?

Kapila does not believe in the doctrine of sphofa as explained in the
preceding pages (V,57), nor does be believe in the eternality of
sound (V. 58, 60). Though he does not beliave in the sternality of the Vedas
(V. 45) following as a corollary from the nou-eternality of sound, yet he
believes in their infallibility. (V. 46). Eapila thinks his teachings to be in
consonance with those of the Vedas. Lat us now examine the souree of the
phi'osophieal teachings, viz, the ﬁpuniﬂtm There is & well known pRasare
in Swetls wataropanisad chsp. V. 2 referred to at P. 48 about Kapils,
The question is whether it refers to the author of Sdmkhya or not. S'ankarl
chirya while commenting on it in the awnthmhﬂ upanisat takes it in the
derivative sensa meaning *golden eoloured ‘Hiranysgarbha’. Sankarfngnda,
snother commentator, thinks Kapila to be an inearnstion of Vishnu and
destroyer of Sidgara's sons, but not the founder of Simkhys school.
Narbyana and Vijoos Bhsgawata, the commentators, have taken the word

-
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Kapila 8s & common noun used in s derivative sense, Reading the
context, it doss not sesm that Kapila, the foander of Sdmkhys is meant,
for he is not the first man like Manu or Adam. Sankarfcharya in
eommenting on chapter IT. 1'1 of the VedAnts sutras puts into the mouth
of the objector supporting the suthority of SAmkhya on the verse by virtue
of the system founded by Kapila mentioned in SwetAswetara, In conformity
with the views of the learned commentators ccupled with common sense,
we can say that Kapila, the founder of the S&mkhya system, is
powhere mentioned in the eanonieal Upanigats.

The passage of the Swetas’watara in chapter 1V. 5, as explained at
68 clearly refers to the Samkhya teaching. Sankarllebirys, though
very hostile to the SAmkhya has taken the word ‘aji' to mean prakritd
but explsins * lobita s'ukls krignAm" to mean fire, water and food, Then
in the same chapter there is the 10th verse whioh is very often quoted.

amig asfd fEmrmfadgagsaey )
geagggaeg s g1 faga 0

“EKnow illusion to be matter and the player of trick to be the Great
Lord ; the whole universa is pervaded by the parts of his body." See
Siddhanta Darsana, P. 2, From thesa quotations, we see bthat we bave
the ides of prakriti in the Upanigats; we also find it three-coloured 1. e,
gonsisting of Satwa, Rajss and Tamas. Again we find in Brihaddranyaks
in 1V, 3. 16—

AgMET gET: |

*The Puruga is unaffected' The idea of Puruga which is embodied
in sotra 1-15 is also borrowed from the Upanigats,

We fnd the gspas in Maitrinpenigad I1L 2. (P. 24); the names in
V.2 (P, 420f 5. B. H. Vol. XXXL) The five vital airs with their
pames are mentioned in I1I, 6 of the Upanisad P. 18 of Vol XXXI,
By reason of these teachings and references to the teachings which
subsequently became the Buddhistie doctrines, soms of the seholars are
sgainst the antiquity of the Maitriupanisad or Maitrdyaniupsnisad
My sympathies are with them, but the late Professor Max Muller for very
cogent reasons holds it to belong to the aute-Paninean periol. He says
st pp. L snd LIof vol. XV of the S. B. E. reries. * We shall hardly
be persuaded to chaoge this opinion on socount of suppused references to
Vaisoava or to Bauddba doctrines which some scholars bave tried to
diseover in it,

“Ag to the worship of Vigon, and ss to the many manifestations of
the Highest Spirit, wa have seen it alluded to in other Upanisads
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and we know from the ﬂrihtlnqa; l_i:lt the name of Vienu was eonnested
with many of the earliest Vedic sacrifioes.” : | _

“As to Bauddha dootrines, ihﬁ_hl:lqu the very pame of Nirvina, we
must remember that thers were Bauddhas before the Buddbs. Bribas:
pati who is frequently quoted in their later philosophical writings as
the author of an heratical philosophy, denying the suthority of the
Vedas is mentioned by name in our Upanigad (VIL 9), but we are told
that this Brihaspati, having bscome Sukra promulgated his erroneous
doctries in order to mislead the Asuras aud thus to ensure the safoty of
Indra i. e, of the old faith.” . )

'i'.'hu fact that the teacher of King Brihadratha in our Upanisad is
B.Ii.lﬂiir Eil}kijin}'a. ean never be used in support of the idea that, being
minaq.anﬂpnﬁ of SAks, he must have been, like Skkyamubi, n teacher
of Buddhist dootrines. Hes is the very opposite in our Upanisad and
waros his hearers agaidst such doetrines as ws should identi fy with the
doctrines of Buddhs, As Thave pointed out gn several occeasions, the
breaking through the Iaw of the Asramas is €he ohist complaint
whish orthedox Brihmans maks against Buoddbists snd  thair
p.{'ﬂﬁm;ﬂlﬁ and this is what BS3ikAyEdva condemns A Bilbhman
may betoms & Sandydsin, which is much the same as s Buddhist Bhilpu;
if ho bas first passed through the three stages of a studeat, a house-holder,
sod 8 vhnaprastha. Bot to become a Bhiksu without that previous
discipline, was heresy in the eyes of the Brihmans and it was exactly
that heresy which the Bauddhas preached and practised. That this
gpcial laxity was gaining ground at the time when our Upanisad was
Hfritﬁni:cla'lr (See VIL, 8.). We hear of people who wear red dresses
{lii;a the Buddhista) withont having a right to them ; we even hear of
~ baoks, difarent from ths Vadas azainst which the tru¢ BrAhmans are
waraed, All this points to times when what we esll Buddhism was
io the air, say the sixth oentary B. C. the very time to whish I bave
always assigued origin of the genuine and classical Upanisads,”

: “The Upanisads are to my mind the germs of Buddhism while
Baddbism is in many respsets the dootrine of the Upanigads carried ouf
to its last consequenoes, and what is important, employed s tha
foundation of a new sosial system. In déetrine the bighest goal of the
?ﬁdiﬁtn, the knowledge of the trus self is no mare than the Buddhisg
Samysksambodhi, in practies, the Sanyasin is the Bhikgu, the friar,
only emancipated alike from the tedions dissipline of the Brahmaaic
"student. the duties of the Brahmanie house-holdes and thé yoke of

Fy |
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ngela s pengpoes oo the Brahmanic dwaller in the furnt The Ipmtunl
freedom of the Saonyisip becomes in Buddhism lha uummnn prnpart.y
of theSangha the fraternity, :nd that Frnh&rnltjf is upen :hkn to the
raung nud the old, to thu Bmhmln and the uuldrn, to thu rich and tb
poor, to tha wise and the fuu]lah In facs, there is no bruk hawﬂn
the India of the Veds and t-ha India of the Trlplt;h, bnt thera i uln
bistorical continuity betwesn the two and the coanecting link between
extremes that seem widely separated must be sought in the Upsnigads".
We have in the BrihadAranyakopanisad "

Frmfgfaeaat 1% FAT geTHr DAAIRIT GO DA | IV, 47
“*Jusk as the slough of a serpant lies on an anthill dead snd abandoned,
80 does this body lie.”
In the Pravachana sitrs we have

Afgfasdaiag | IV. 6.

“Like tha slongh of a serpent.'’

We hase again in VL. 10 of the Maitriapanigat at p. 68 of vol. XXXI
of 8. 'B H. all the twenty five elements mentioned in I. 81 of the
SAmkhya Pravachana sltras. They ace fully explsined in my comm entary
thereop. F need nob secumnlate the toxts as to the eource of the Samkhya
t&mhingg in the canonieal Upanigads, A carious reader will find many
there.

Tha Apoerypha! Upanigats contain many allusions to the SAmkhys
teachings and illustrations ; as for example in the TripAdvibhati Mahid
nlrﬁﬂqopan!gnt wa have,

“gmaanggraiREs I wewRzarEiia @raagzewzaadiae

(P. 479 of Bombay Theosophical Society’s edition.)

“Just like o red crystal in contact with a chioa lily, appears red and
again sppears transparent crystal on its removal... .., ..

Compare this ides with that expressed in sitra 335 of chapter 11 and
26 of chapter V1. of the Pravachana slitra,

In Nirada Parivedjakopnigat we have,

‘ERTgHIAAATE AT EEAaEg sl [ A
WIESHIHT SETWMEIIFATFT AHSFIFIEIT: |

(P. 418 of Bombay ‘Theosophical society's edition)

“[t {s & useless labour to study other sdstras which do not enquire
into one’s sell like a camel bearing u load of eaffron ; thers is no reading
of the Yoga Shatra, no study of the Shmkbys Sistra, snd no practics of
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manéra and Tantra Compare this illustration with that given in
chap. IIL 58 and chap. VI, 40 of the Pravachana sutras.

Thers are many reforences and sllusions to the Simkhya teachings
in the spooryphal Upanigats. In & word, the whole religious literaturs
in Sanserit subsaquent to the Sdmkhya, has been influenced by its teachings
which were adapted to the exigencies of time.

YOGA.

The yogs system of philosophy, the later development of SAmkhya
was founded by Patanjali. His date can not be correctly determined,
But Max Muller fizes it to be two centuries bsfora Christ. We know
nothing about bis life, There is a verse.

Ariw faaen u3a Ar=wAE OEs 9 8934 |
NisTwE g8 gt wats awfguadaisten |

“] with folded hands ealute the greatest Rishi Patanjali who
removed the impurities of the editta (mind) by yoga, the insccuracies
of the lsngusge by grammar snd the diseases of the bedy by the seienoe
of medicine.”

From the sbove stanzs, we know that Patafijali was the suthor
of three great works. The first and the foremost is the Yog.n Sdstra
the second is the work on grammar which isa commentary of PApini
sod koown as Mahfbhdgys, The third isa work on medicine which
sppescs to bs a commentary on Charaka Samhita known as Raja Mrigdnka
vritti from the following introdustory sloka of Chikrappi Datta's
eommentary on it :—

AN RGN ST% 97 Fegd: |
wATSIT Frareri g3 sfadadan |

(P. 1 of the Nirpaya Sagar edition)

“Isalute the lord of the merpent who is the remover of the defects
of mind, spesch snd body by Yogesfstra, Mab&bbagya snd the
Commentary on Charaka.” By the * lord of the serpent’, is meant Phapi
anothar name of Patanjali. '

Dr. Girindrs NAth Mukhopddhydya of Caleutta in the surgioal instra
ments of the Hindus says at page 7 of volume I, “Patanjali wrote a mm.
mentary on Charaks. He fiourished during the second eentury 4,4 Buﬂ:
Ghnh:lpui Dutts snd Bhoja allade to him ns the rsdastor of Gi;nukn
Sambite.” At P. 10 he says that the ocommentary of Pataniali
on Charaka is not available. Then again at P. 62 he refers to Eind:-::':
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pommentary ¢n Chakrapini Dutta slluding to Patanjali. From all
these suthorities, it is clear that Patunjali wrote yoga asan original werk
aod commentaries on Pinini snd Charaks, We know nothing further than
this,*

His work on yoga called yoga Ststra, }'ugt- sutras or Piltanjalam, is
divided into four chapters containing 194 efitras as shown in the
following tabls :—

|
Chapters 1 11 1 111 v 1| Total

Sntras 51 65 ‘ 54 34 ' 194

Aecording to the Bombay Sanserit Series edition there are 54 sutras
in the third pds, but in the Ananddsrama and other editions there sre
55. In our edition of the Sacred Books of the Hindos, we have 54,

The first chapter of the yoga ie called Samidhi Pida, the second
chapter is Sidbaoa Pida; the third is Vibhiti pida and the fourth and
the last one is Kaivalya Pida.

We have many commentaries on the Sitras, Thes first and the foremost
is that of Vydisa.

Next is Vichaepati Misra, the well-known cummnntntor cn the philoso-
phical woik ; e wrote a commentary on Vyisa, We have Bhoja Deva's
vritti, NarAyana Tirthd's Sidbanta Chandrika and Vijiidos Bhikgn's com-
mentary ealled Yogn virtika. Many original works have been written on
Yoga, and a decent literature bas grown round -Patafjali’s slitras, A
religious system has been formed by many subsequently ; the Sania Mala
of the present generation owes it origin to the mystic aad crude forms of

elementary practices of Hatha yoga.

There are some scholars who think that the Patanjali of the
Mahébhésya is a different person from the Pitanjali of the Yoga sstrs,
1 differ from them. Though the yogs is written in the sitra style and
the commentary in prose, yet the philosophical diseussion on the eternity
of sound, the connotation and denotation of & word in the introduction bo his
ecommentary on Phnini shows that the writer of the commentary eannot be

#Prom the introductory verses of Bhoja Deva’s writti, we know that
the commeutary oo Charaks was called Rija Mriglnka vritti See
Apandésrama edition P, 1 ‘I'ﬂ]t "l‘?l

11
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otber than a philosopher. T am of opinion that the tradition conneating -
our author with the Mah&thésya is reliable and esnnot be easily disearded.

There is & great doubt as to the identity of Vydsa, the scholiast ; BAdariyana

the reputed author of the Vedinta sutras esnnot be ths commentator

a8 he is referred to by Paniui in

rngfnsferifagazgan: | 9 3. 1ge .
“After Phrfsarya snd Sildli inthe work of an ascetic and jugeler," :
The sfitra means that fwfer iz added to wrorws and Fgafe in connection
with the ascetic and & juggler's work respectively in the sense of *said by
him'; a8 for example wrxrafoet fwwars; Gwrfwwmer: ; otherwise the forms
will be sroray, fremay,
It is considered by all that the reference is to the Baririka Sidtras
of the son of Parisara, Bhattoji Diksita in the Siddhénts Ksumndi in
his chapter on Taddiita while commenting on the siitra, gives an -
illustration ‘arcrew w sitw fggswira®’ He reads the Bhiksu sitra composed
by the son of Parlleara’. -2

Maz Muller at P. 97 of his Six Systems of Indisn philosophy says
“As Phrlsarya is a name of Vydlss, the son of Parfsars, it bhas been
supposed that Plnini meant by Bbikso slitras, the Brahma Sutras
sometimes ascribed to Vydsa which we still possess,” He again says
at P, 117 “we should remember next that Vydea is called Pardgarys,
the son of Parde’ara and Satyavati (trathful) and that Panici mentions
one Pirds'arya, s the sothor of the Bhiksu sutras, while Vichaspat;
Misra declares that the Bhiksn Sutras are the same as the Vedinta

sfitras and that the followers of Phrds’arya were in consequence called
Pirkearios (Pan. IV, 8. 110"

When Badarbyana has criticised both Simkhya and Yoga in his
Brahma Shtras in chapter 11. 1. 3, it is highly improbable that he
was a commentator of Patanjali's Yoga.

Patanjali commenees his yopasltras with—

@9 A FIIFMEAL |

*Now is the science of yoga."

Patafijali again commences his commentary on Panini with—

HY T=|EMEAH )
% Now is the science of language.”

From the similarity of langunge and thought ooe canoot bat come to
the conclusion that the auther of Yoga sfitras and the commentary on
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PAnini is the s:ame person, and Vylsa the scholiast is different from
BidarAyana the fonnder of the Veddnta School of philosophy.

Let us now proceed to understand what Yoga is. It is defined as the
control of the state of the Odstfa, Chitla sccording to Patanjali is the
gat of the internal organs (antah karana) cousisting of buddhi or cognitive
or diseriminating faculty, manas mind or atteutive faculty and alamidra,
I-maker or the faculty of self-consciousness. If the functions of these
faculties which are objective, i.s, generally directed towards external
world, are allowed nnchecked to go on in their own way, the subject or ego
bacomes their vietim ; but if their fuootion is direeted internally ¢, e to
one's owa self, the subjeet or the devotes beeomes merged in his own self.
This last stage is what is ealled Yoga ; the word is derived from J_‘E'le to
join ; for in this state, there is the union in the self.

These vritiis are primarily pleasant and unpleasant ; they both are

five as shown below :—

Vrittis
|
[ | I A 1
Pramfipa Viparyays Vikalpa Nidra Smriti.
Perception Inference Scripture

Pramfinas, means of knowlsdge have already bean explained while dealing
with the Nydya in the preceding pages (at 24 and 25). We may bere
mention that the Yoga like the simkhys nceepts only three means cf

knowledge, iz : percaption, inferance and the holy seriptura,
Viparyaya is the ignorant state of the cAifia nnder which one perceives

just the raverss of what is there in reality. A man suffering from diplopia
sees two moons in place of one ; in the dark, one sess a serpant in & rope or

& homan figare ina pillar.
1t is ulso called klesha and is therefors of five kinds. We shall deal

with them at the proper place,

Vikalpa is chimerieal knowledge conveyed by & word and its sense
without any real corresponding existance of the object meant by it in th
axtarnal world, as for instance chimers, centaur ete.

Nidra is the quiescent state or the absence of the dreaming and waking

states. It is a state of repose.
Smriti is the association of ideas ; it is a state of the ckitia in which

there is no forgetfulnass of the past experisnce. 1t corresponds to memory
or tha retentive power.
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Having explained the vurious vritfrs, the enthor desoribes the metheds

by which they can be controlled. There are two ways; (1) practice and (2)
non-attachment,

According to Patafijali the practice consists in an attempt to concentrate
the mind in the supreme soul or -the concentration of the mind deprived of
rajas and famas by means of yoma and niyama, It can be achieved by a
vonstant practice for a length of time, .

Krigpa in the Bhagawadgiti V1. 35 aleo says the same thing to
Arjupa. The verse there, is o verbafem reproduction of the sfitra 1. 12.

Now attachment secording to our suthor is also astate called Vas'ikdra
and gonsists in an sntipathy for the worldly and beavenly pleasures, The
former are already experienced in the present life and the epjoyment of
the latter is promised in future by the holy seripture for virtuous men.
There ara four stages of this state of mind, The first is called Yatmina
eamjfill ; it coneists in turning cne's mind from the * worldly pleasures after
experiencing their evil effects;, The second stage is ealled vyatireka
samjfifdl ; it is an enjoyment of pleasares by diserimipation or eelection.
The third stege is ekendriya Samj@id ; it is a mental eraving  ufter the
worldly pleansures without enjoyment by reason of the weakness of the
organs, The fourth stage is vas'ikAra samjid consisting of the total
cessation of the mental cravings after the worldly pleasures,

Having explained vas'ikira stage which the authors ealls non-attach_
ment, he proceeds to describe the higher stage called Paravairlgyns, When
a devotee has realised Purugs 4, ¢. made a diserimination between prakriti
and Putog’a by means of a trance ¢alled Samprajudta and tarned his mind
from satws, rajas and tamas he is said to have reached the paravairagys
stage, 4. e the highest stage of non-attachment.

The next question for solution is ‘what is Samprajnits samfdh; 7 * It
is & state in & trance in which a practitioner knows his own self withont
any doubt or falee knowledge. When one has controlled the varions
modifieations of the mind by means of constant practics and non-attach-
ment to pleasures and resched the Paruvairagya stage, itis called SAMpPra.
jodta eamidhi, In it thers are four grades: (1) the first is the perception
of the gross objeets with the aid of words and their sense after relinguishing
them one after the other ; this stage is called savitarka, The perception
without sueh aid is called nirvitarka ; it is the eecond stage,

The meditation of the minute things internally with refsrence to time
sud epace and the gunas is called savichdrs ; but when the meditation s

.
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withont such reference, it is called nirvichdea. Thease last two stages are
called grahyasamdpatfi.

When the mind is affected by the rajas and famas but by reason of the
preponderance of the safiwa, there is excess of happiuess, it iz called sdnanda.
Tn this state, if a practitioner is not conseions of his body though he does
not see Purusa, he is called videha. This stage is called grafandpatli.

When thers is the presence of the safwa in the mind without any
mixtare of the rojas and tamas, it is ealled Sasmitd, because in this state
a practitioner iz conscious of his ‘self. In this stage when a practitioner
is absorbed in his nature without realising Paruga, he is galled Prakritilaya;
but when be realises Puruse, he is called eivekakiyati. This last stage is
called grilifrasamapatti.

The other samfAdhi is called asamprajndta, in which there are only
impressions left on the mind withont any modification or change therein.
This state of the trance is of two kinds (1) bbidvapratysys (2) and uplya-
pratyays. The former is of those Yogis who are ealled ‘prakritilaya’ and
syideha’ a8 explaived nkove. It is so called hecanse a practitioner is again
reborn in the world, The latter is produeed by faith which engenders
strength. From strength arises recollection ; from it eoncentration ; from
the latter, the true knowledge, Bhojadeva ha® not accepted this division
as it is 8 cross divieion overlapping the samprajofta samAdhi,

There are nine classes of the practitioners of uplyapratyaya, They
are of three kinds, mridu, madhys snd adhimitra; and they are again
subdivided into mrpiduvegs, madbhyavega and tibrasamvega. They are
thus nine in number : — ’

(1) Mridéphys mriduvegs, (2) Mriddpdys-madbyavega (8) Mri dupbya
tibrasamvega (4) Madhyoplys mriduvega (3) Madhyopays mndh}.. vega
(8) Madhyopdya tibrasamvega (7) AdhimAtroplys Mridu vegs, (8)
Adhimatropiys Madhyavega 0, AdhimAtroplys tibrasamvega.

The suthor proeseds to ascribe the result of the Samidhi by mesns of
devotion to the Lord. Here we find the traces of bliakii npon which the
devotional school of philosophy was founded in the names of Nirada aod
Sindilya. It is irrelevant to discuss the question whether the devotional
frohnnl koown sfter Nirada and Sipdilya existed before Patanjalior came
mfﬂ existence eubsequent to him. In my opinion, the school eame into
existence after the teachings of the Vedfnta school which were too abstruse
for the common people to understand, 1t is very old and existed in the
sfitra period before the Christian era,
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The author now proeseds to explain the term 'Ts"wara' which he has
used. It was bighly necessary for him to explain it by reason of the
denial of Is'wars by the Simkhys, the senfor school of the Pravachana
efitras of which Yoza is an offshoot,

1< wars, according to Patafijali, is Poroga unaffected by miseries
actions, fruition and association. We have already seen while dealing with
the sdmkhya system of philosaphy that there are two eternal entities, namely
Prakriti and Puruga, corresponding to the non-ego and ego of the western
sehool of philosophy. Is’wara is the universal ego or self, differentiated
from the individoal ego or sell by being devoid of miseries, actions, the
frait theraof and their reminiseences, Ha iz omniscient and from him all
knowledge has proceeded. The linguistio symbol which stands for him
is ‘Om’, the repetition of which is his contemplation. By constant practice,
one realises his individual *self’ and the obstacles that stand in the way of
contemplation disappear. Thare are pine obstacles aceording to Patanjali;
they ara (1) disease, (2! aversion to work, (8) doubt, (4) negligence, (5)
laziness, (0) affection for worldly objects, (7) fulse knowiedge, (3) non-
sttainment of snmidhi and (9) Gokleness, Thers ura help-mates of the
obstacles which are pain, despair, trembling, inspiration and expiration.
Pain is further classified as shown in the table below,

Pain
I

{3 |
Adhylitmika Rdhibhantika Admlhm.
|

Physieal Mental.

AdhyAtmio pain is the troubls arising from o0ne’s ovn salf. It is sither -
physical or mental, The diseases fall under fhe former and cupidity and
anger under the latter. The Adhibbautika pain arises from lioos, wolves
and serpents, and the Adhidsiviks is praduced by the planetary influsnce,

All thess nine obstacles with these companions eontribute to the distrastion
of mind,

In order to remove it, one should fix his mind on one desired ohject
in order to obtain tranquility of mind one should be friendly disposed
towards the sucosssful paople in life, show msrey to the miserable, be
pleased with the virtuous and hate the vicions, One ean also concentrate
his mind by the practice of the prinfylma which shall be explained av its
proper place, The suthor then deseribes Laksya Foya consisting in the
fization of attention on the tip of the nose or the tongue, the palate, the

A
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middle or the root of the tongue and perceiving smell, taste, form, toueh, or
eound respectively, These objects of sense perceived by imagination on the
different parts of the sense organs lead to concentration. Thereis arother
mode of concentration. Down the eardiac region, there is a Jofus of
eight leaves turned downwards. It is perhaps the heart which resembles a
betel-leaf. By throwing the foul air (carbonic acid gas) outside the lungs,
you tarn this imsgioary lotas upwards, This region is called solar region,
waking state and ‘a’. Above it is the lunar region, dreaming state and ‘u';
farther up is the fiery region, sleeping state and ‘m’. The last and the
fourth iz the Ndda region where the supreme soul is realised. It is ealled
Brahma Yoga where a Yogi hears andhata sound of ten kiods (1) ebini (2) -
ghinehini (3) the sound of a bell (4) the coneh sound, (5) the sound of & lyra
(6) the soand of elapping, (7) the sound of a late (B) the sound of a drum (9)
the sound of a kettledram (10) the soand of a thunder. Let him fx his
attantion on the 10th, There is anotker way of concentration ; lst one close,
his ayes and perceive internal light ; it is called S'iva.-Yoga or Sambhavi
mudrd, The sbove practices called Brahma Yogn and 8’iva Yoga are in
vogue in the Santamata religion of the present day, and are attached an
undue importance to by the followers,

The sutbor proceeds toexplain Vasnd Yoga, snother mode of concen.
tration., Ong should endeavour to have a mind not attached toany object
of affection, or 8 mind like one after sound sleep or a delightful dream.
After a sound sleep or a pleasant vision one feels very happy, snd the state
of mmnd iz calm, quiet and tranguil,

There is another mode of concentration ealled Dhyina Yogs technically.
It comsists in fixing one’s mind on something which attracts him and
causes his attention to be stuck to it. In Yoga siddhinta chandrikd many
such objects are mentioned such as tirthabbdvana, devabblvana ete. at
P.P. 88.43 of the Chaukhambhd Sanserit series.

The anthor then proceeds to explain the siddii Yoga. When a practi-
tioner has attained the eoncantration of mind by any of the modes mentionad
sbove, bis mind becomes purified and can enter into the minatest and the
highest things. This is a grest success which be ean achieve. In such &
stale of attainment when his mind becomes steady by constant practice, it
becomes identified with any thing with which it comes into contsct like &
pure crystal that becomes tinged with the colour of the objeet placed in
contset withit. 1ltis called samdpatti techoically snd is laya yoga.
1t is & subject of Samprajofta sam Adhi,
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The sothor having digressed comes back to tha description of the
snmidhi or samipatti. He has, as we have seen above, divided it it_ltai
(1) Savitarke, (2) Nirvitarks (3) Savichirs and (4) Nirvichra, When
a word is heard, an idea is created in the mind which is concept on the
subjective side ; it denotes the genus and species, We have all these
three things before our mind when & certain word dsnoting any external
object is nttered. The conneotion of the langusge with the idea which
it produces on the mind, is what is called sphota. . This kind of knowledga
derived with the aid of the Ianguage is what is called savitarka samdpatii,
If we acquire knowledge without such external l:mlp:= it is mirvifarka
samdpafti, The exterpal symbols which constitute the language are
dispensed with in this stage. We are also conscious of the existence of the
minute objects as for instance adamldre and pancha tanmdiras, If we
sequire knowledge of these minute objects with the aid of words, it is
called savicddra samdpatti ; if we arée =0 much advanced as to do away
with the external symbols, and sequire knowledge of the minute objeats
without their help, it is ealled sirvicidrs samdpatii.

The anthor now proceeds to explain the subtle objects. They are
of four kinds,
Sabtle ;:hjueta.

'\riii!hrlinga ﬁ?iﬂiﬁtll linga Liugl Mitra .&lilgn.
Aecording to VijoAnn Bhiksu, there iz n gradation of the subtlety,
We have first visistalinga, the atoms of the five gross eloments; then
we have etill eubtler called avasistalinga as shown in the following
- table.
ﬁhﬂtilklm

five subtle elements . eleven organs,

The Buddhi or intellect is lingamdira and pradhfins is alinga,

According, to Bloja deva also visigtalinga consists of fiva gross
elements ; the avisigta linga consists of the five subtle elements and the

external and internal orzans. The intelligence is lingamdtra and the
matier is alinga,

The samdpatti described above relating to gross and minute objects
constitates, savijs samddhi by reason of the germ of bondage in it, When
s practitioner obtains the mirvicidra samdpaiti as explained above,



(89 )

his mind beeomes purified, happy snd disposed to trath, This eultivated
faculty of liking truth is ealled Ritambhari. It is a special cognitive
faculty contradistinguished from the seriptural snd inferentiral knowledge,
When a Yogi has reached the stage of nirvichbra samapatti and has
cultivated the Ritambhard facalty, all other associations are replaced by
those of the stage ; but when no associations are left, it is ealled mnrl}l

samadhi and a practitioner becomes free from bondage. ®
1I

After describing the samidhi in the first chapter which the suthor calls
samBdhi- pdda, he proceeds te describe the means to attain it. The
first is ealled kriydyoga ; it eonsists of the penance, study and meditation.
The pensnee eonsists in reduction of the body by fasting ; the stady consists
10 the constant repetition of ‘Om’ avd reading of the holy seriptures.  The
result achieved by the kriyfiyoga is the attaiument of Samidhi and
remova | of miseries (kles’ns). They are five in oumber as shown in the

following table :— -
_Kles'n (misery)

Av!&yl l.ll!nit:l Rlign D'.Jr&p. Abhir.:]iﬂ'a'n.
(ignoranee)  (egoism)  (affection) (hatred)  (fear of death.)
Avidhyd which is neseience is the sourca of all the tronbles which

are, classed as miseries. The miseries exist in four states; (1) their
dormant state is when there is no exciting cause to arcuse their activity °
as in childhood ; their sttenvated state is when they are reduced to the

. state of mere ssesciations by the sdverse power ms that of a Yogi;

(8) the separated state is when one is overcoms by the other as ['.hu
passion of love can not exist side hy sids with the passion of anger ; (4)
the active state i= when they are in full operation. In all these states,
the neseience plays an important part

The following #'loka given in Yoga Chandrikd very well explains tha

four states of the miseries,
agAIEaE ARl GeggEqIgaiaT |
fafRgmmmrenE Smizvgdfaam |

The state of miseries in the practitioners ealled tha prakrililaga and
videls, is dormant, in tha perfeet Yogi attenvated, and in those who
are addioted to sensual plensures separated and active.

Asmita is egoiem and is derived from /ssmi = am or I It is a eonfu-
sion of the ‘seer’ with the means of seeing. The soul is the pereeiver and
the buddéi is the organ by which it perceives, The enjoyer and the

: 12
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organ of enjoyment are eonfounded, As for example in & sentence when
we say the ‘eye sees,’ there is a confusion of the seer with the organ of
seeing, beoause it is the soul but not the eye that sees the objests.
The third eourcs of misery is affaction. It consists in the remembrance
of cortain pleasures which one endeavours to obtain; whila its opposite
called aversion is the remembranca of certain pain  eonnected with
#°riain objects which one endeaveurs to avoid. The last soures of
trouble is fear of death which is a natural instinet in all living beings
from an ant to a learned man, It is an instinet of self-pressrvation which
is deep-rooted in all beings from the lowest species of insects to the
highest rational being, There is & natural fear of death which leads one
to infer that it arises from the past experience of troubles undergone
in the course of dying, It is an argument, sceording to the Indian
philosophy, in support of the doctrine of metempsychosis.

Theee five claseos of miseries are of two forms, viz. the minute and
groes forms, In Wheir minute or elementaiy form, 4. ¢, when they are
sssocistions or ideas and bave mnot developed into strong sctivities, they
ehould be checked by the counter-action, viz. the merging of them in
one’s own nature, egoism of the purified mind, When they are in their
gross or active form, they should bs eontrolled by concentration, The
actions, whether righteous or uurighteous, are performed under the
influence of these five miseries. They are the cause of all actions ; their
fruit is reaped in the pressnt-or future lifs, As for instance, Nandiswara
at onee became = god from = man; Nahoga on the other band at once
became o serpent from Indra. The hellish people have no fruit in this
life, and those who have uprooted these miseries have no fruit in future
life. 1If sll these miseries exist in their rudimentary form, they cause
different classes of birth such as of vegetables and animals, life and the
organs for enjoyment. By the actions which are cansed by the miseries
(klegas), the birth, life and enjoyment are, therefore, regulated. The
birth, life and enjoyment have pleasure and sorrow a8 the fruit arisicg
from righteous and unrighteous actions, As for example, good or bad
birth depends on good or bad setions; similarly good or bad life and
the enjoyment of the good or evil depend on good or bad actions. Toa
perfeet yogin, all pleasures or means of enjoyment are sources of sorrow,
beeanse the concequence is evil. (1) There is mo satisfaction from
enjoyment, for it sharpens the desire for further enjoyment ; (2) there
is beart breaking, if the eujoyment is obstructed ; (9) thers is remeémbrance
of enjoywent when tbe object iz lost or has become ineapable of enjoyment ;
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(4) there is conflict that arises from the varions feelings of pleasure,
psin and duliness,

The author proeeeds to explain the four subjects of the miseries,
Just as in the science of medicine there are four heads namely,
(1) Disgnosis, (2) Prognosis (3) Etiology and (4) Treatment, similazly
in the science which dea's with salvation . there are four heads viz. heya,
the avoidable (2) hios, avoidance theresf (3) heya hetu, the cause
of the avoidable, and (4) hnopAya, the mode of avoidance. The suthor
proceeds to deal with the above subjects seristim. (1) The pain that has
not yet come is to be avoided. The troubles or calamities that have
already been suffered and are being suffered are not avoiduble, but thosa
that are to befall, are to ba avoided by all means. (2) The eonfusion
of the percsiver with the objeet percsivad or the enjoyer with the objeat
enjoyed, is the eause of troubles (avoidable). This arises from nesciencs. °

The perceived (dris’ya) is the object or non-ego. (1) It is charaeterised
by three gunas, viz. satwa, rajas and tamas which are lizht, setivity
and stability ; (2) it includes elements hoth gross and subtle and oreans
of three kinds, viz : sensory, motor and internal; {3) it has either
enjoyment here, or salvation in the next world as its ultimate aim. This
leads the author to describe, the four states of the above-mentionad gunas
viz : visesa, avizesa, linga mitra and alinga. (1) The vizesas of the yoga
philosophy corrrspond with the sitritis of Simkhyn Kérika, and are
five gross elements, five sensary organs, five motor organs and manas
(2) the avisisss are the six out of seven prakriti vibrifis of the Simkhys
kiriki; they are five subtle elements (panchatanmitras) and I.maker
abamkdra) (3) The linga mitra is the mahat or the Tth prakriti vikrits
of Simkhya Kirika (4) the alinga is the mw’a prakriti of Simkhya
Kirikd which is the state of equipoisa of the satwa, rajas and tamas,
See SAmkhya I. 81. SAmkhya Karika, 38; Simkhya II1. 1. ; p. P, 88,
of the preceding pages.

The perceiver or sonl or ego according to Patanjali is the real seer;
he is reflected in intelligence (buddhi): he pereeives everything but is
apart from the objoet perceived, He is pure liket's moon in heaven
though she is reflected in dirty or pure water. The baddhi {intelligenca)
being animated by the soul, perceives the object of sight, =ound smell,
touch and taste.

_The pereeiver (drigta) and the peresived (dris’yn) are paraga and
prakriti of the SAmkhya philosophy. The dris’ya or prakriti is for the
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enjoyment of the drigtd or puruga ; Cf. Krikd 58, 57 snd 58 and Simkhys
I11. 57, 69 and 11, 87, Though the drigya (prakriti) disappears befors
8 perfeot yogi who i= released from its bondage after the performance
of its object, yet it is not totally destroyed because other unadvanoed

jodividuals are entangled in its meshes. Cf, Kirika 59, 61 and SAmkhya
111, &9, 70,

There is the union of the drigtd (pereeiver) and the dris'va (perceived),
when the formsr is attached to the latter and the esuse of this union

is nescience as =aid in the opening part of the pressnt topie under
disenesion, '

The suthor takes up the third head called avoidance (bins). When
nescienca (avidiyA) is removed by correct knowledge about the dristd and
dris’ya, there is no union of the perceiver with the perceived, This
constitutes the ecure of the =oul cslled redemption or absorption in one's
own self. This leads up to the fourth staze of vivekskydid where the
distinetion between the porusa on one hand and the prakriti on the
other iz realised, pure koowledge of sell is attaiped and thera iz no
relapse into igoorance ; it is & means of avoidance {banoplya)., It is the
bighest stage of epiritual knowledge when a practitioner becomes eonseious
that (1) he has known all that he wanted to know and thera iz mo
further knowledge to sequire, (2) that all his miseries have been removed
and there is none left to be remedied, (3) that he has obtained the kaivalys
(absolutism) and has nothing further to obtain ¢ (4) that he has achieved
all that he wanted to do and bes nothing further to snchieve ; (5) that his
intelligence (buddhi) has borne its fruits apd all :
(6) that they bave become defunct and there is Lo chance of their germina-
ting ; (7) that he has become united with his own self. Of these seven, the
first four are for the cessation of work snd the last thres for tha release of
the mind. When the impurities of the mind are removed by the praotice of
the parts of yoga (yoglnga), there is a rise of spiritoal knowledge up to the
vivekskhydti, The Yoga Sidbinta Chandriks nnderstands the gatlkarma
and mudrd by the parts of Yoga (Yoghnen). They are as given below :—

1. Satkarma (1) Dhauti, (2), Vasti, (3) Neti, (4) Tritaks,
(6) Manlika (6) Eapalabbéti, .

AL Mudrd (1) Mshfmodid, (2). Mashibandha, (8) Mshdvedha (4)
Ehechari (5) S8'sktichllavam, (8) Mualabandha, (7) Uddiyinam, (8)
Jalandharam, (9) Viparitikriti, These are thq practioes of the haths Yoga
_ mnd are, therefore, not referred to by Patanjali as they pertain to the bodily

the gunas are vanishing ;
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or physical attainments. They are more in the natare of the gymnastio
exercises than pay:hio attainmenta,

According to our suthor there are eight parta of Yoga, viz (1) yama
(restraint) (2 niyama (observanoce), (3) Asana (posture), (4) priplyama
(regulation of breath), (5) pratyAhfra (abstraction), (6) dhArand (eoncen-
tration), (7) dhylna (meditation) and (8) samAdhi (transe).

The author of Yoga explains thedt fully ; the Yamas are five in number ;
they are (1) abstinence from slaughter, (2) truthfulness, (3)abstinence
from theft, (4) celibscy or continenes, (5) abstinsnce from greediness.
These are the first five principles of ethies for the guidanee in life ; they are
A priors truths innate in the human natore and are universally binding. It
is akinsa which literally means abstinence from slaughter or injury in any.
form. It hes now become m pet word with ecertain school of politicians
in India ; it is & common ery * shimsa paramodharmaly’ ahimad or aniversal
love is the highest righteonsness or virtue. Ahimef isthen defined thus :

wHTIIAE ATAT AYgAY =937
A® ARAA Sw Afg AT waTa: |

“Not cansing injury tosny created beings inany state by dead,
thonght and epeech, is said by the great sages to be abstinence from
slanghter.” .

(2, Truthfolness consists in acting upon what one sees, hears and
thinks, It is both of specch and conduct. (3) Asteya is the non-removal
of the property from the lawful custody of another without his consent or
by force. It therefure, includes both theflt and robbery of the Indian
Pensl Code,

(4) Celibaey is abetinence from sexnal pleasure. It is defined ].'lj'l I‘L'ugu.

vArtika as—
sHT ST a1 |ty G977 |
L3 L]
dasitgeant agEd a=93 )

Avoidance of sexosl pleasurs by means of action, thonght and speech in
all eonditions, at sll times and all places, is called eclibacy, (5) Abstinence
from greediness consista in the non.acceptance of any luxury with the
exception of bare necessity. It is non-scceptance of sny gratuitous sum
even in distress and includes humility aod unselfishness,

These five intuitive truths are such that they are universally recognised,
irrespective of caste, creed, colour and country. The suthor proeseds to
deseribe (2) the rules of observance ; they are : (1) purity (2) contentment
(3) penance (4) self-stady (5) and devotion to the Lord.
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1. Purity is of both body and mind ; the former is performed by bathing
with water, tif® latter is the purity of heart, achieved by eradicating the
feelings of jeslonsy, hatred and enmity.

(2) contentment is defined by Yogas Chandriks as
ag=zimmAl faed = gar wafgfa
at frgt sfwdr my: S gawaog |
1f & person feels satisfied at every time with what he geta without any

eonscious effort, the eages call such a state of mind to be contentment
ecnducive to happiness,

(8) Penance consists in the worship of the gods, Brshmans, and
the preceptor and in the observance of fasts.

(4) Self-study consists of the repetition of *Om’ snd reading of the
Vedants and Upanisat.

(6) Devotion to the Lord is the resignation of one’s self and actions to
the will of God and the practice of Brabma Yoga, Siva Yoga, Mantra Yoga,
Jrhos Yogs, Advaita Yoga and Bhakti Yoga, ns deseribed in the preceding
pages at 87,

The aathor saye that during the practiee of these saxiomatic truths of
universal appliesbility, strong temptations leading tne in the wrong path
arise. In order to put a cheek to their cpeiations, one shonld divert
hie attention from them Ly thinking over the evil consequences to which
they lead, if one is under their control. As for exam ple, one iz tempted to
commit theft ; but one can turn his thoughts from the strong temptation
by the fear of the wordly and future punishmeris awaiting him on the
commisgion of the prohibited aet.

The sothor proceeds to deseribe the fruits that acerns from the practice
of yawa and niyams. Universal love follows from the Jpractice of non.
glanghter ; from trothfulvess arises the effectiveness of the speech on
others’ action and its result ; abetinence from stealing leads to the present
of wealth by others. Celibsoy leads to manly vigonr; abstinence from
greediness produces the memory of the pazt and futare lifs, -

The purity of body leads one to think it loathsoms snd the parity of
mind leads to tranquility ; from it follows coneentration, irom eoncentration
the control of senses which makes one it to perceive his ‘self. From
contentment proceeds happiness. From the practice of susterities,
imparities are destroyed ; thenoe proceeds miracalons power such as levity,

grasity ete, mentioned in 111 45. From the study of the VedAnta and
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Upanigat, ths gols and sages bacome visible. From the devotion to the Eiord
and resignation to His will follows samddhi or trance as explained in the
first plda. .

After deseribing Yama and Niyama and their divieions, the author
proceeds to deal with posture or seat. The question-is, “what posturs
should one maintain when practising Yoga ? How should he sit fo practise
it ?” The reply of the author is, that it should be both exsy and fixed. “Fewcgm
wrewy”, The commentators have, however, deseribed various postures
smounting to eighty-four ; oue of them is called *sthira sukha’ ; Ses Yoga
SiddhAnts Chandrikh where nearly 88 of them are fully described. The
author, however, recommends the posturs in which the mind and the body
of the devoted can be kept steady without effort. If one succeeds in the
practiee of posture, he is not effeoted by heat or eold, plessure or pain ste.

The fourth part of Youa is Pripsyima. When a devotee bas succeed-
ed in maintaining s particulsr posture for the practice, the stoppage of
bresthing-in and bresthing ont is ealled Prdndydms., The nct of throwing
out of the foul mir (carbonic acid gas) from the lungs is called reciata
(emptying of the lungs) and filling up the lungs with pure air (oxygen) of
the stmosphere is called purata. Ceasing to breathe-in-and.-out for a while,
so that the foul mir thrown-out from she lungs may vanish afar in the
atmoephere is called Kumbhaka,

The practice of Prandylma is however regulated by time, space and
number ; as for sxample the practice for s cartain time, at adistanee of so
many inches from the tip of the nose or for so many times. It is ealled
Dirgha suksama by reasoa of the long practice and the invisible nature of
the ingress and egress of the sir.

When the Prind)8ma is practized with all the constituent parts, viz.
rachakta, purata and Kumbhaoka, it is called Schita  KXwmbkaka ; but when
it is practised with Kembhaka slone, it is called Kevala Kumbiaka.
There are several varieties of these two kinds of Awmbhaka for which &
curious reader is referred to the Yoga Siddbénta Chandriks. The continual
practice of the PrioAyima removes the veil which hangs before
the mind and obstruots the light from coming, eradieates all miseriss and
makes the practitioner’s mind fit for eoncentration.

The fifth part of Yoga is called pratylbfira (abstraction). It is the
eontrol of the organs of sense and keeping them under the guidance of
the mind. Whep the mind is purified by the above-mentioned practices and
the seuses no longer run afier their external objests, but soccept the
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guidance of the mind just as the bees follow the guidance of the queen bes,
it is called pratyAhdra (abstraction). 'The result ashisved by the practice
of sbetraction, is a eomplete control of the senses. [

IIL.

Patafijali baving explained the external means of Yoga
practice describes in the third pAds the internal means which are
DhAragd (concentration), Dhylna (meditation) and SsmAdhi (trance),
Dhérana is the concentration of the mind on certain locality either internal
such as the heart, the navel, the head eto. or external such as a mountain
river ete, It is said tobe of five kinds: (1) Stambhani (2) Pldvani
(8) Dahani (4) Bhrdmani (5) S"amani; as for details, sce Yoga lid&lhﬁp'.h'
Chandrikd. In Dhbirand the mind is fixed on some object in & particular
locality ; in it the locality and the objeot becoms merged : but when the
Lord; the object, is concentrated upon at the localities, such as cerebral,
cardise or wmbilieal regions, it becomes Dhylna (meditation). It is of two
kinds = (1) Sagune and {2) nirgna,  When ote  meditstes on the Lord'
with His positive qualities as omnisciant, omuipotent ‘eto.’ it s
daguna Dhydna ; but when one meditates on’ Him with His negative
qualities as immortsl, undecaying eto. it is' eallsd Nerguna Dhydng,
The Ssmadhi is a meditation where the object meditated upon manifests
iteelf as if without mny form. It is of two kinds (1) Samprajnita and
(2) asamprajiiits as explained in the preceding pages at 34 and 85,

All the sbove-mentioned three practioes, 'viz. abstraction, meditation
sud trance are technieally called Samyamain tue Youa literature, The
practice of the Samyama leads to the wanifestation of the object meditated
]113;:.: i:tg:nntiti:flar Eih-.;'ﬂd rise grudun_ily from the lowest rung of the

practice of Yoga to the highest top ; there ars eight purts

nf lh! Yn‘g. Pl‘lﬂtiﬂl- Eb.l'.! ﬁﬁt ﬂ'-’B i:lf Whiﬂj}, Ars axu;—nﬂ m ih'a I"'t' wru
are interoal as shown in the following table .—
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The Simyamas, the triad of the internal parts constituts the external
part of the nirvija S8mAdhi. The result schieved from their practice
is that the preliminary stage of the mind's changes called vyutidna
declines and the highest stage called mirodia rises. At that time, the
devotee's mind becomes calm and is completely controlled, The fall of
the Samprajfita is the rise of the asamprajfidts whioh leads to the
tranquility of mind and ecootioual fow of peace. It is called nirodha
parinAma of the chitta. When from the devotees'chitta, the distraction
or mind’s modification in contact with the external objects, is removed,
and roncentration or the Exing of it on one object is obtained, the stata
of mind is called samidhi parindma of the ohitta. When s praotitionsc
bas totally eradicated distraction and reached the stage of SamAdhi where
the vanishing aod rising modifications of the mind do not appear
different and merge inta one, it is called the ekdgratd parinAms of the
ehitta, *

There are cases of Sambdhi (suspended snimation) in our own tima;
there is one case mentioned by Lyon “Yogi's eostatic trance.—In Dalhiin
1589, Dr. H. C. Sen snd his brother, Mr, Chandra Sen, Muniaipal searetary,
examined a well-known Yogi devotes in a self induced trance in which
he sppears to bave been seated oroes-legged in Buddhs fashion. They
found that the pulse had cessed to beat altogether, nor oould the
elightest* heart beat be detected by the stethossope. The Yogi was
placed in a small subterranecus masonry oell and the door locked and
sealed by the city Magistrate. At the expiration of thirty three days
the cell was opened and the devotes was found jost where he was placsd
but with w death-like sppearanse, the limbs having become stiff aa
in rigor morfis, He was brought from the vault and the mouth rubbad
with honey and milk and the body massaged with oil. In the evening
mainfestations of life retarned. He was fed with & spoonful of milk
and in three days was able to eat his normal diet, and was alive seven
years after. W. Tebb, Premature burial, 1806 pp. 44-45"".

Lyon and Waddell's Medical Jurisprudence, 5th edition pp. 75.786.

Hari Das,a Yogi of Raja Ranjit Sing of Labore used to perform
Samadhis for & period of six months. His extraordinary performances wars
witoessed by the British Residents of the court of Raja Raujiv Singh
and were certified by them. See S, B. H. vol. XV part IV. p- 64,

The sathor having explained the nirodhs paripima, ssmadhi parindma
and eksgratd paripsma exploins the changes of the gross and subtle

13
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eloments and the organs of the sensee. We have seen in tha preceding
pages st 16 that the SAvkhya rohool of philosophy of which Yoga is =
branch has started the theory of evolation (parinfma vAla). There sre three
kinds of parindma secording to Patanjali; (1) dharma parindms, laksans
perinima, sod avasthd parighma. The change of & substance from one
form ivto mnotber is called dharma parinama; it is only a change of
sppesranes ; as for exumple, elay becoming a pot. Laksana parindma is the
tame chdnge looked from the point of view of time. 'The present is the
past manifested, the future is the present which shall be manifested ; the
past bas the present in embryo. Birth and death and rise snd fall come under
this bead of evolution, Lakgana parindws is, therefore, the suceession
of events in course of time; what is present is the unfold ing of the
past and what is futare is the uufolding of tha present, The same ehange
lgoked from mnother poiut of view of state is avasthid parindma ; a change
from ope state to another comes under this head, as for example the T:qugu
frem childhood to manhood and from manhood to old e,

We bave eeen the different kinds of ohanges looked from diffsrent
standpoints, The change takes place in the substanee or substratum
ealled dharmi. The eubstratum remaing the same in all changes ; they
are the past, present and future, Take for instance clay ; it exists
first in the shape of particles of dust, then it is converted into
clod or lump of elay; thena pot. This is then the past history of a
pot which exists in the present. Then follows its future change, It
beeomes potsherd, broken pieces, and then particles of the pieces. The
subetratum which undergoes past, present and future changes, exists in all

of them. This view of evolution is consistent with the Satkfryavida of
the Sinkbya echoal,

The suthor now enumarates ths miraculous powers by the Yoga
practices. We have seen that in all the variouns changes whioh have been
dharma, laksans, and avasika, the substratum remains the eame. It is the
cluy which undergoes changes ; s far as the substratam s concerved, thera
is Do temse. 1t was elay before the construction ofa pot ; it is elay when a
pot is constructed ; it will be clay when a pot is broken into T
practitioner realires this trinity of changes as explained above by the practice
of samyama, be ubtains the power of knowing the past and the fitore.
Thera will be no bime, but it will be ail present before his mind's eys,

The next cceult power is understanding the langusge of the bei
This lewds the suthor to exlsin the thaory of sphota whigh Kapils rejects
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as seen in the preceding pages at 44 and 78, We have three stages : (1) word,
(2) meaning and (8) idea ; we also koow that when we uttera word ‘cow’,
the subjeetive mnd objective aspects are simultansously present befors us.
On reslising the differeat component pars di-tinetly by the practice of
samysma, & practitioner obtains the koowleldge of the langnige of all the
beings.

The third mysterions power which s practitioner can obtain is the
knowledge of the previous births, There are two kinds of associations
(samskhras) (1) impressions on the memory of the past events and miscries,
(2) reward in the present lifs in the form of birth, lifs and enjoyment. 1f
s devotea realises all these associations by the practica of samyams he
obtains the knowledge of his previous births,

The fourth mysterious power is thousht-reading or telepathy. If one
practices samydma on the various wodifieations of his own chitia suoh as
affection and batred, he acquires the power of thought-reading. It cannot
be sequired if the mind is fixed upon some objeot but when it hgs vo

ehject before it N

The Bfth oocult power is of disappearanss, The theory of perteption
aceording fo the ancient philosophers is, that the rays of the eye travel to
the objeot perceived and come in contaot with it Aceording to the shmkhya
school, the object is reflected on the buddhi animated by the porugs. Thus
there is perception. Ifs Yozi practises samyama on the form of his bedy,
he ean cat off the rays coming from the observer's eye to his body with the
result that he dissppenrs from the observer’s gaze.

The sixth mysterious power is that of knowing one's own death. The
fruits of our past wctions are of two kinds ; either they are reaped soom or
late nnd are called sopakrama or nsrupsérama tespectively. If a devotee
practices sanyama and realises them distinetly, he can kuow his end.

He ean also know it from gertain troubles which sre of three kinds ; (1)
BdbyAtmika (2) Adhibhsutika sud (3) Adbidsiviks, ss for example, not
hearing the andbata sound on closing the ears, not sesing light on closing
the eyes, sesing the angel of death and the souls of the departed relatives
or seeing the hesven. For other examples, see Yoga Siddbanta Chandrikd,

The eeventh miracalous power is strength. If a practitioner cultivates
the babit of frieadship, pity and joy, be becomes strong. It be is friendly
disposd to the fortunate, shows pity to the miserable, and joy with the
righteous, others beoome friends of such a person. The resuls ia that hg
becomes powerful ; but if be practises samyams in the strength of on
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elephant, eagle or wind, he thereby obtains sneh strength. Io our owm
time, Profsssor RAmamirti of Madras showed such physical exploits,
which be attriboted to the prestics of Yoga.

The eighth mysterious power is to see hidden things and subtle and
minuts stoms with the naked eyes. It ean be obtained by the practiee u[
Shiva Yoga mentioned in the preceding pages st 87.

Then follow warions *mysterions powsrs which can be obtsined by
practising samyama on the heavenly objects. Ifa devotee practises Same
yama on the solar dise, he obtiine the kuowledge of the entire wniverse ; if
he practises it on the lunar dise, be obtains the knowledge of the stars.
By practising samyama on the polar star, be obtains the knowledgn of the
planetary motion snd the rising and setting of the stars.

The anthor now proeeeds to enomerats the mirscanlons power attainuble
by the practice of Samyama on the bodily organs. By the praetice of
samyama in the umblieal” region, the cesophagus, the eardiae and the
eerebral regions, a devotes obtains a knowledge of anatomy nnd physiology,
removes hunger and thirst, obtains mental stability aud vision of invisible
beings respectively.

Just as dawn precedes the morning, so does dim appearance of spiritaal
knowledge preceda the attainment of perfeet knowledgze called viveka-
khydti, This preliminary dawning of the spiritoal knowledge s ealled
Pratibhd. 1I one practises samyama in the pratibhd, he beeomes
omniscient. If s practitioner practises samyama in the heart, be attains
the power of knowing his mind and that of another.

The enjoyment of wordly things takes place by making = eonfusion

between the enjoyer and the object enjoyed. At that time, a false notion
arises that there is no difference between the puruga (ego) snd prakriti
(non-ego). This is due to ignoranoe; but when ons realises that the
pralrsti is for the eujoyment of the purugs and constantly keeps this
difference between them in view, he. acquires the koowledge of puraga.
When s practitioner bas obtained the power of diserimination between thy,
purogas and the prakriti, he attains a particalar supernatural insight ealled
pratibi @ by which he can ses, hear, smell, taste and touch objsets which
ure divine. These psychie attainments which are considered sucessses by
wordly men snd tyros, are really obstacles in the way of samddis., They
are mere performances like those of an athlete, rope-dancer or necromancer,
A sincers devotes desirous of Esivalya (sbeclutism) does wot care for
them,
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PataBjali explains another mirsenlons power by which a Yogi can
enter into snother body. The mind is very fickle snd has no limit for
ite activity, By virtue of the merits and demerits of the former birth,
it is confined in the body. If oue slacksps the bondsge arising from
the merits and demerits and undsratauds the power of the mind, he can
achieve this mirsculous power. 5

There is a oase of souls’ transférence from one body to another mentioned
by P. Lekhs Ram, Arysa Musafir in his “Sabdte Tandsakh™ 1lst. edition,
p. 260 on the sathority of the philosophical euquirer and *Arya Magazine"
for Ootober 1884 p.p. 150.162,

There isa town by the name of Orenburg in Russin on the border
of Asia Minor near the Ural mountains. Abraham Chareot, an nnedueated
Jew, fell ill and spparently disd; bat he sabsequently revived and conld
not recognise his wife, chiliren and parents He began to epeak
English instead of Hebrew which was his mother tongue. There was
aoother man by name of Abraham Durham, an Englishman, resident of
New Westminster in British Columbis, who died on the same night of
92ud September 1874 on which Abraham Chareot died. The man
of New Westminster similary revived snd began to show the same
stranga symptoms like Abraham Charoot, The dootor who treated
Abraham Charcot in the Government hospital at St. Petersbarg snd
Abraham Charcot himself happened to be in New Westminster ; s great
censation was crested by this myeterious change in these two persons,
OUne was spesking English and the other was speaking Hebrew ; both
of them did pot recognise their own relatives but glaimed those of the
other as their own. At Iast the doator of the St. Petersburz Hospital who
happened to be there on Lebalt of the Russian Goverument, canre to the
copelusion that the case wes one of the transference of the two souls to the
different bodis, Orenburg and New Westmivster are both situate on

" ‘the antipodes.

There is snother mirsculons power which consists in & practitioner's
becoming light like carded ootton _and thereby becoming unaff cted
by water, mire or thorn and passing the soul through the cerebral
region at sany time be likes. Thers aretwo sorts of mctivities of the
organs., The external sctivity gonsists of seeing, hearing ete., the
internal activity is respiration ete. The vital mirs which regulate the
sctivity of the internsl organs are five in pumber ; the sctivity of the
prins extends from the pasal region down o the cardiae region, (2) that
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<of the mplina extends from the umbilieal region down to the feet ; (3) the
funetion of the samdna which pervadcs the umbilieal region is to nssist the
digestion of food ; (4) the activity of the vydod extends throughout the
body, (5) and that of the uddna extends from the nasal region up to the
eerebral ragion. If u devotes practisss samyams in the uddoa, he sbtains
the psychic power deseribed ubove.

Ibn Batuts, sn Arab traveller who came to India in the reign of
Muhsmmad Shsh Tughlaq (1325-1351) and who vowed to write in hia
travels nothing but what he ssw with his own eyes or what he
found to be true on enquiry (see the Urdu Translation of the Travels
by Moulvie Muhsmmad Hussain, M. A, Distriet Judge Firozpore and
Fellow of the Punjab University at P. 91 of Vol. I1.) says that in the conrt
of the King, he was shown a performance of two Indian Yogis who were
preceptor and disciple; the latter by sitting in & particular posture
rose in the a'r and remsined suspended for some time; the former
sirack s pair of sandals sgainst the ground in anger and msde
them climb in the sir. They struck the neck of the diseiple who
was in the air; he bezan to dessend slowly. This performanca so
emszed Ibn Bataota that he fsll into & swoon and ragovered by
taking some medicine supplied by the king. Only reaching home he
I':!,mmu delirious but on drinking some sherbet sent by the king, gradually
recovered (ak PP, 278 and 26)).

There is & note by the learnel translator (at P, 260), about the Indian
Yogie quoting from Kaikhusro-bin-Azir Kewan, the suthor of Dubistan, a
Persian by extraction and & eontemporary of Dird Shikoh, He deseribes
the Yoga and Semkhys systems on hearsay informstion and narrates
the wonderful powers of the Yogis such as aerial flight and trance.
Take the information of Kaikhusro for what it is worth, but the
#'rong evidence of Batuta who was an eya-witness in facs of the
solemn oath of God, the Prophet mud the angels, cannot be passed
over without serions consideration. There ean be no doubt as to
the veracity of the statement of Batuta; and it eapnot be said that
a frand was practiced on him hy the king. These Yogis of the court of
Mohsmmad Tughleq must have been like Hari Das of Ranjis Singh’s
court,

Let us revert to our subject, If o davotes practises samyams in
eamfina he obtaine the supernataral power of appearing brilliant and radiant
to others; il one practises samyama in the connection that exists
between the ear and the cther, he obtains the supernatural power of
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hesring : by praetising samyam in the conneetion of the body with’
the ether, he can obtaio the power tofly in the air by becoming light
like carded cotton.

While feeling pride in one’s own body the modifications of the mind
exteroally ars called kalpita; bat without the feeling of pride, the
independent modifieatioss of the mind arecalled akalpita. Ifa practi-
tioner practises ssmyama in the akelpita, he succeeds in lifiing the
vril of miseries, actions, and froite from the buddhi, and can enter into
another body. Ifs Yogi practises samyama in the grosa form of the
five elements, their quality, sueb as fuidity, gassousness ete,, their subtle
form in the panchatarmbtras, their affinity avd the object i. e. enjoyment
and redemjtion, he obtains conquest over the natore and slements.

By controlling the gross form of the elements, one attaios subtlety,; levity
eublimi'y, gravity and power of touching distant objects such ss the moon ;
by controlling thrir quality, one obtains pon-obstrnotion of will; by
controlling their subtle furm, eonqoest over the eélements; by control-
lirg sffinity, lcrdliness ; by econtrolling purpose, power of sccomplish-
ment of desiras withont any obstruction. They are ealled eight siddhis.
He also obtains physical attainments, and the power of keeping his body
intact and unsffected in fire and water. The physical attainments ara
comeliness, beauty, strength, and iron frams of the boiy like that of
Hanumina,

If & practitioner practises samyams in the objects of senges, their
nature, egotism, their affinity and their purpose, he obtains conguest
over the senses, By the e:ntrol of senies, a practitioner obtains the
pychie power ealled madhupratika by which be can shorten distances
by passing to any country ins twiokling of an eys, perceive all objeota
of sepnse without the aid of the senses and obtain conqgnest ~ over
nature.

If a practitioner realises ‘self’ by diseriminating it from the buddis, in
which - there is a preponderanee of Satwi, be becomss omnipotent and
omuiscient. This peyebic powar is called wisoka #iddhi, On its attain.
ment, the practitioner by eradieating the nescience, the cause of miserjes
obtains Kaive/ya (sbeolutism). It is called Samskdra s'egikhyd siddhi.

In the sttainment of kaivalyaizm, there are many obstacles in the
way of a Yogi, as for example the invitation of the gods to scoept
certain beavenly sensual pleasures. These are the varions temptations
thrown in his way ; if he is led away by them the whole practice become,
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rained. There are four kinds of practitioners; (1) a Prathama Kalpika
is & beginner, s neophyte (2) a madbublimikd is = Youi who haa
obtained ritambherd prajda s explained in the preceding pagesat 89 ;
(8) Prajfia jyoti or bhitendriya juyi is a Yogi who hss obbained
conquest over the elements snd senses; (4) atikrBntabbAvniya is one
who has scaieved all that he wanted to mehieve and reached the zanith
or the topmost rung of the ladder jn the practice. There are seven grades
init. When a practitionsr reaches the madhamati grade while he is
io the 4th stage of his practice, these temptations are offsred by the
gods. A practitioner should not, therefors, acespt the offers made and
feel proud of his achievements becauss of the fear of being sguin
involved in the miseries of which he wants to be fres.

The lowest limit of time is kpaps (moment); by practising sanyama
in the order of its suceession i, e. by understanding the mioute changes
by lapge of moments, one obtaing the highest deseriminating power called
vitekajam jadnam with the aid of which one can distinguish similar
thinge by their genus, differentia and situation, It s self-taught,
all-embrecing aod simaltaneous without past, present ayd fature, When
the intelleet (buddhi) and scul of the practitioner are porified by the
Practices, he attains ksivalyaism (reabsorption or a beolutism),

1V,

The psychio attainments mentioned in the preceding pages are

either matural in some created beings ms flying in birds, or produced

by medicine such ss elicir vite, by the power of mantra as in the case
of Vatsardja and Nandiswara, by penance as in the ouss of Viswlmitra,
or by tranes as in the case of Y#juavalkys, Dattdtreva ote.

A Yog! ean sssume the shape of any being euch as an animal or a god
by pniting the different forces of nature, as for example, & small spark
of fire is eofficient to ignite = large hesp of combustible or inflammabla
substance. The virtue and vice are not the exciting esuses of uniting the
forees of of nature, but are only helpmates or the predisposing caoses, Just
as o farmer by constructing a water course in his field aod removing any
obsiacles that may be there sliowsa free flow of water therein so does
nature iteeif with the aid of wirtus remove the obstacles caused by the
viea in the way of spiritua) attsinments,

When a Yogi by his attainments ean create differeot bodies for himself
the question is whether he crestes many minds. The reply is in the

sffirmative, but all these minds are under the eontrol of one prineipal
-mind.

-
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When a devates (Yogi) has purified his miovd by the prastica of
samddhi, it baoomes devoid of all associtions of aotion and missriss, Tha
actions are of four kinds (1) black, the frait of which is bittar ; (2) white, the
fruit of which is sweet; (3) the blselk-and-white, the froit of whish is
both bitter and sweet ; (4) the mon-black and non.white which bear ne
fruié. The wotions of & parfsot Yogi are efthe fonrth elyss. By virtas of
the first three kinds of astions, the associations arising from tha pravious
birth contiuue in the preseut birth, as for example, if & soul was in the
bady of an angel in the pravioas birth, it will show the angalio tenlencies
in the present birth. Thess assonintions though lis dermsat by reason
of the class, time and space, manifest themselves on sooasions arising, as
for instancs, the folins natare of a cat may uot appesr in several birtha,
periods or countries batshall manifest itsslf again in the body of & ot
when it happens to be born again.

Thess sssosiations ara etaraal, becsmsa the hopas wmre everlasting.
As for example, evary one is afraid of death snd wishas to live ; this faet
shows that there have besn saveral proviows births, the imprassions of
which are left on one’s sub-conseiousness, As the hops of lifs is pemanantly
deep-rooted in the snimal world, the associations of the past aetions and
their fruit are, tharefors, etermal. They ows their existanes to nssaienie,
frait of the motions and intelleet (buddhi) the receptacls. When by the
spiritual knowledge, a Yozi eradicates nescieaes and astions aml purifies
his buddhs, the associations disappesr.

Acocording to the dectrine of parindlms (evolation) whish chsragterisas
the Simkhya sehool of philosophy, what exists cunaat ba destroyed, and
what does not exist eannot be created. The sabstratum, thersfors, remains
the same ; bat it is the qualitias that unlerzo changes anl have the past,
prosent and fatare states. The preseat is being enjoyel; the past is the
osuse and the fature is the effect of the pressnt. Accordingly the chitfa

remains intact, and the wssocistions which are its qualities pass away inte
the region of the past and no longer trouble a Yogi. The non-existande of
the sssoistions is ouly a transformation, bacause anythinz existent cannot

be destroyed.

The varying qualities which are two-fold as gross and sabtle are the
Ranas, viv : satws, rajas aod tamas ; but the substance is one in whioh all
these gunas exist in varying proportions. Owing to the varisty of the

okittas of different persons, there arises u variety of feelings in conneo.
o 14 _
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thon with one object of pereeption. As for example, a beautifal girl causes
pleasare to her lover, enmity in the mind of her eo. wifz and hatred in the
mind of 8 Yogi. -

The substratum in which the gunas reside is nothing sccording to the
idealistio school of philosophy, beoause when the mind peresives a pot, it is
naot mmmiuq: of any other object besides it ; but when the pot is removed
and eloth is broaght before it, it is conseious of it and thers is no longar
perception of the pot. It is only the flesting idass but oot the substratum
of which we are canscions, The reply of Pat-fijuli is that the mind (ehitta)
perceives a thing when it is sttracted to it but does not perceive it when
it is not attracted toit. The perception or non-perception of asn
object, therefore, depends upon the applioation or non-sppliestion of
the mind towards it. The theory of perception aseording to the
Samkhya school of philosophy of whieh the Yoga is a branch as explained
at page 74 is that the antahkarana or chitla bhecomes snimated by the
reflection of the puruga. The modifications in the chitta caused by the pres
senca of the object are converted into the object itself and carry the impres-
sions of the object to tha paruga who is then said to perceive it, The puruga
is nnehangeabls, and it is only the chitta vrittis that become eonverted into
the object itself, As seen, the mind (chitta) is not self-illuminating ; it is
inanimate. As said above, it beeo mes animated by the soul (purugal and
perosivas with its aid bat not with the sid of another mind, hecause the

sapposition of another mind leads one to regressws inm infinifum and

eonfusion of differant impressions. We shall, therefore, have to sdmit the
existence of the intelligent heing (purnga) who animates the chitta which,
through the inetramentality of the sense organs, comes iuto contact with
the object outside and becomes identical with it
The mind (chitta) thus acts for the purcsa and is said to perceive the
object metaphorically. When a Yogi has realised the real nature of tha
purugs, the object and the eAitls, ha does not o onsider the chitta to be the
actor, knower, and enjoyer. His ‘self’ is entirely different from the chitta,
‘When he reaches this s tage of diseriminstion, he becomes absorbed in tha'
trua spiritoal knowledge and burdened with the sole idea of K-.iul;rlhn;
(absolutism). Even at this stage obstacles arise, becansa the im pressions
of the past actions are not totally eradicated. They should be remedied by
keeping the difference between the psrusa and the prakriti befors the
mind's eye.
- When the obstacles are removed, as mentioned above, the Yogi reaches
tte stage called the Dharma-megha ssmidhi where he realises the purusa

Iy
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constantly by reason of haviag no desire left to reap the fruit of the highast
knowled ze of di<orimination. The miseries and sctions, with the exception
of the non-white and non-black as explained above disappear, When the
tmparities of the Yogi's mind are removed and infinite knowlsdge is reached
there is very littls left for him to know. The suecession of the gunas, viz :
satws, rajus and tanas which hava accomplished their objeey disappears,
This sucesssion is regulated by tims, the lowest limit of whieh is Ksana ;
the changes go on in this eourse of time. Thera ara two kinds of eternal
substance ; one is called Kufstha nityald which belongs to puruga who
remains unchanged throughoat eternity. The other is called parinami
n:tyaid which belongs to the gun s whioh undergo changes every momeat,
leave n person who hus reached the highest stage in his practice, bat still
keep hold of another who is ignorant; this process or change is
rapeatad throoghout eternity. Whaen this stage is reashed the Yogt
bscomes united' to his self dsvoid of all gunas. This stage is called
Kaivalyaism.

Haying given the teachings of the Yoga philosophy iu datail, let us ses
how far they are supportel by the Upinigids, Wa find the Yoga doctrines
in tha Upanigul= in their elsmentary form, Thse Yoga svstem has bean
developed from the elementary teashings we find in the Upimisals, Let
us take Maitryopanigst published in the S. B. H. XXXL.VI, 10, p, 87

*The parag is, therefora, the eater ; the prakriti is food, being saated in
ity be eats. Tha ford oonsisting of pratriti by reason of its resulting in
the diffsrenca of thres gunas is oharactarised by Makst as first and
particalar as laan.”  Sia ths conmanbacy on it in Buglish in the sams
series st p, 68 of XXXI.

In VI, 18, it is ssid * Sinilacly thars i3 o rale of practica such as
pripiydina (breath exircisej, pratyAhdra (withdrawasl of sanse organs
from their objects), dhydna (meditation) dhirand (concentration), sarks
eontemplation sod samdihi (trance). They are valled the six limba of Yoga
ssssseses’s  Sea the commentary on it in the S, B, H, XXXL series at
pp- 82 and 83, .

In VL. 20 “ Now it is said elsawhare, thara iz a graatar practios oeallad
Didrand (eoncintration by pressing tha tangua azaiosk the palats and
restraining tha spasch, minl anl breath; he sees Brahna by farks
(contemplation). When he sess by tha self his own self, the minasest of tha
minute and shining, on ea:sation of the mini, then by sseinz his salf by

the self, he beeomes sslfless........." p. 85 of XXXI,

In VL 21%Again it is said elsewhere ; the asconding blood vessal called
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*uswand earrying Tife, is bifureated in the palate : let bim by it which is
full of life-breath, omkdra and mind sscend up. Tarniog the tip of the
tengue cu the upper part of the palate sud joining the organs, let glory see
glory ; one thereby becomes self-less : by resson of beinz sali-less, ha does
vot partake of plessurs and pain bat obtains redemption. It is said thas
having placed the first by $he restruined breath on the palate, let him
then erossing the shore unite with the [ofinite in the cerebral region™,
p- 87 of XXXI1,

In V1. 22 “On Abe other hand, those who follow the word by closing
the ears with the #hombs, besr the soond of the ether in the
beart, 1t resembles seven kinde, (of sounds) as for example that ol the
rivers, bells, bell-metal, wheel, crosking of frogs, rainfall and (the voice of
one wheu) be speaks in a lopely plase. Having passed hnro'nd it (the sound)
of difereat kinds, they vanish in the Supreme, non-word and non-manifset
Brahma...... '"" Bee the commentary oo it in tha S. B, H. XXXI*
p. 96.

Not only do wo find the dootrines of the Yoga philosophy, but the
word ‘Yoga' is also defined. See VL. 25, “It is said bscause one juins
in this way the breath, Om and sll in its mainfold forms or they join with
him, it is, thecefore, called Yoga. The union of breath and mind and
similarly of the orzans and the relinquishment of all existence, is called
Yoga.” p. 956 of XXXI.

In VI, 34 (9) st p. 121 of XXXI, samAdhi is praised * The pleasure fels
by one whose mind is purified of the impurities by the tranee and is placed
in the self cannot be described by the speech but can be felt by him with
the internal organ”,

It is useless to sgoumulate quotations from the Upanigats ; the
quotations given above are quite sufficient to show that the Yoga system of
philosophy both sheoretical and practieal is based on the tesshings
soattered here and there in the Upanigats. It is needless to refsr to the
apocryphal Upanigats which were sarely written after the Yoga sdtras had
como into existence,

V. MimAmei,

In view of the ssparate volame entitled Introduction %o the
Mimaosd Sitras, in 8. B. H. XXVIIT, it is unnecesary to write any-
thing in connection with it. The MimAnsa school of philosophy is'not bassd
on the teachings of the Upanigads but on the Taittiriys Samhitd, Tt relates
t. the sagrificial rites which are depreoated by the upanigads, Sas
Mugdaks 1.2.10-11. These sacrificial rites are only external eeremonies

e
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to seeura heaven ; withount spiritual knowledge which alone is entitled to be
called eddyd, final redemption or resbsorhtion canmot be secared. These
exteroal rites in the shape of the sacrifices constitute aviiyd, beasuse they
do ot secure immortality or immauity from the transmigration of soul,

V1. Vedbnta.

Now we come to the Uttara Mimidmsd which is also ealled Sariraka
MimAmsd or the Veddnta sehosl of philosophy. [t embraces idealism and
transcendentalism. We find its counterpart in ths philosophy of Plato,
Kant and Spinoza. |

We have examined the Siikhya system of philosophy which is realism
of the Buropsan system of philosophy. It is a common sease view and it
prepared the way for the establishment of the athesitic sehool of philosophy,
The VedAatic school of philosophy started by Bidarbyans was mainly
intended to eriticise the Simkhys view and was based on the teachings of
the Upnagigads. The S"driciks sdtras are gensrally short pussages called
from the text of the Upanigads or their substanes reproduced in =
different language, 'The creation of the maferial wonl trom matter and
the maltiplicity of the purugd is repalsive to the teaching of the
Upanigads. The non-existence of Is"wara is also sgainst the canons of the
soripture, It was chiefly with a view to combat the doectrines of Simkhya
that Biddariyapa raised the standsrd of revelt. If the Simkhya is dualism
sdvoeating the existence and eternity of mind and matter, the Vedinta is
monism afirming the existence and eternity of one intelligent substance
eulled Brahma end denying the ereation of the universs by natare or
PradhBns. A vast literaturs in the shape of original writings and
commentaries has sprung up round Bidarbyans's slltras ; the real meaning
of Bidariyans amidst this heterogenous mass of writings is lost sight of

and remains shrouded in an spparent mystery.

Different schools have naturally eprung up. Those who are extremists
say that there is absolutely nothing besides one intelligent substance ealled
PBrabms in ths VedAnts. This school of extremists is ealled here adwai-
tism or monism, The greatest philosopher who stands oot prominently in
this school is Sankarfcharys, and there were many who preceded him and
followed him. This sohool has, therefors, bacome synonymoas with Saoksr-
ism or Miylvada or Illusionism. Aeccording to the Miydvida dootrine, the
phenomenal existence of the cosmes is illasion. [t, therefore, follows that
the individual soul and the supreme soul are not different, Tbey are one
snd the same thing ; it is only nescience under the influsnce of which we



ing, it isalsoin s pot ; thers is only an apparent differenc: bebwean the
universal ether and that in the Pot where it is confined : bus if the pot which
i called wupadii (environment) is broken, the univerul ether aloge is left,

. Agninst this view there is the daalistic schoul of Yelduts, sccording o
which the mdividual souls and the uuiverss are real entities and different
from Brabm. Kuoaoda Tirths, Nimbbrks and Vallabbichirya belong to
this sohool Poey are Vi 804vas and balisva in the chatur eyuha doecrins ;
secording €0 them thers ace Visadeva, Samkargans, Aniraddhg and
Pradyumns, the different mainfest.tions of ona deity, This school turthep
sdvoeates desotion to the Lord (bhakti), The Bbadgwats school whigh be-
lieves in the ehatur vyuis doetrive as explained abuve is older than
Savkarbehirys, as the |atter critivised it in his commentary on  the
Veddnta sdira, Bauvdhdyana who is said to be the oldest eommentator on
the Veddnta sdtras APPears o belong to the dualistio school of Vedanta
85 Rdmdnoja says in his introdustion to hig tommentary on she sdtrs
that be bases it on the Brakm s suirs oritts by the revers| Baudhdyang,
Nimbérka, Ballubhdebirya, Malhwa ati 1 Xnanda Tirths were Vaigna-
vites and have their sects in Mathura, Brindabag and Southerg India,
They are distinguishable from one ancther from ghejr peeuliar tridant
marks made of chalk and rad pawder on their forcheads. The Gosaing
or the heads of the seots who are priests are very exolusive peopls and
consider themselves polluted even by the shadow of ag untonchahle,

Though Réminnja belongs to the dualistia sehool, yet his dualism
borders on the non-dualism, According to him thees is & diffsrenge
between the supreme and the individual souls and ghe ereation, if
looked indisidually (vyagi; ripens) ; bat if looked as & whole (samagti
rupena) there is no difference. As for exampls, there are diffarant
portions in & human bbdy whieh when looked on separately are diffarant
but when looked on as constituting the whole, there is only one homgg
body. ‘This kind of neti-dualism or dualism is eallad aualifiad i
[ui.'ig.lidmih}. He is alsn a Vignuite and o foundar of an importagt asct
of Vaignavaism prevalant in southern India and Mathura and Brindaban
in upper Indis, He was born &t Trichnopoly in the family of the
Brahmans of the Hirita gotrain ‘1127 A, C. His father wag Kes'ava
Bhatta. He is believed to be an incaroation of Sega by pi, followers,
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The followers of the RAméonja sect also put on a brident mark of
white chalk and red perpendieulat line made of some red powder in
‘the middle. They sre sxolusive people snd shun the untouchable as
other Vigupite priesta do.

The eommon people belonging to the different sects understand
nothing of the philosophieal side of the Vedanta, but belisve in it and
follow the differept tecets of the religion founded by Sheir masters,
We have Chaitasyaism founded by Chaitanya in Bengal. |

Having givan the diffaraat sehools of the Vadlots, let us see what
the word means, It ocours in th: Upwnigads both canonies] and

upeancnieal. In the Mupdakopanigst 111-2-8.

Fgia fawmgfiaard: @=na Famgas: ggaE: |
“Those whose object is fally aseertained by the knowledge of the
Ved#ita and those ascetics whose miud is purifiel by esonylsa and

In the Swetas’wataropanisad VI. 22.
“Ygid qUHTE gUF qSgd |
% The most hidden secret of the Veddnta revealed in the previoas

oreation...... "

The * word veddnta’ occurs in Mabbnsraysoopanigad, Kaivalyopanigad,
Ksarakopanigat and Muktikopanigat.

1t is derived from y'veds + anta = the end of the Veda. The Veda as
gaid in the pravious pages at 1is divided into three parts {khand as) seeording
o the nature of the subject ; the first is Karma Kinda which is rituslistio
the seeond is upBsand kduda which is devotionsl, and the third is Jobna
kinda which consists of the spiritual knowledge. The spiritusl knowledge
is the highest end without which no cne can obtain salvation ; it ia
neither the religious ceremonies mor the blind fuith in God that can
gave the soul from the transmigration, It is the true knowledge of
self (AtmavidyA) which leads one to eross the ocesn of darkosss and attain
immortality. .

The Veddnta has become so mueh popular in {odia that the peopls,
both learned aod illiterats professit. In words they assert the npon-
duslism hy ealling their individaal self as Brahma and in action
thay ovasidir shenselves above virtus and visa, Rigatly has som2 poet
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said in parody of the Vedanta s

@ FHeantas afy fefagfa |
aemw fafe g Sz
WX aqt fAwat |gingo
sqd fead wadita wgdadfa |
“ Forsooth the whole cosmos is Brahma in reality, there is nothing bes
gides him ; O friend, I therefore maks no difference between another
and myself, I show equal rezard to my paramour and bushand, Why
#hounld people uselesely call me * unchaste ? »

The sublime and hizh teaching of the Vedinta philosophy has been
thus misunderstood and shmzad by the common people in thair own salf.
interest. Thers is another example of VAma Mirga or the Saksi worship

which has degenerated into Bacchaoalisnism and filthy and obseana rites,.
Woodroffe has tried to siive the Saktism from tbe above charge by writing

several works and translating some of the Tantras, His ‘sﬂkh and Sakti
worship’ is & valuable eontributron.

The word * Vedinta' applies to the Upanisads in general and the siitras
of Bidardyans in particular. Tha monism of ﬁgnhtl.uhirjl ie inoladed

init. The Upanigads, the Sitras of Badsrdvana and ths Bhagvadgitd
are incloded in the term and are ealled Prastiana trayi. Adl the schoola
of the VadAnta enumerated above have commanted upon the Prastédns

frays socording to the view of their school and bave, therafore, twisted the
text to smit their view. We buve in the translation of the Upanigads
followed the Médhwa schosl which i, a8 said repeatedly, dualistio,

After having described the Veddota and its diffarent sahaols, {at ug
tara to the theory of afeation or osmalogy, Aecording o the accaptad
view, it is ealled VivartivAda ; and bifore this dootrine is explained, lot us
expllin #8fta or existanse. TItis of thres kinds i (1) PiramActhika, real
or true which remains unmodified in all states and at all times. Under
this definition, the existence of Brahma alons is pAramérthiks or real ;
(2) VyRvabArika is the phenomenal existence whioh is true for the time
being nnder the influence of the inborn nescienoe ; asall ignorant peopls not
acquainted with astromoney scoept the geocentrio doctrine, or paopls
ina dream believe in the existenes of the scenss bhat pass one after the
other before theireye for that time, bus on awakening find that they
were sll false. Similarly the creation which we s88 aronnd as is al] imagi.

oary buttros as long as nescience lasts ; but when the true natars of Brahma
ia realised by the sonstant stady, repstition, and meditation, the phenomenal
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existence whish is true in th stste of ignorates dissppéars. (3) -
Parabhdsika eatta is the apparenst existence which by some defect in an -
individusl, the objects appesr to bs didfsrent from whas they really are ; as

" for example, s person suffering from diplopia sees two moons, s person in

dark gees a sarpant in & rops or an ignorans person sees silver in & nacre,
ANl optisal illusions sach as mirage, fata morgana, igans fatus ete,
oome under apparent existence,

From the sbors explanition of the existencs, it appears that the
phenomenal and spparent existansa: ara ond and the same ; but it is
noiso. The phanomsnal existsnss ia tfa» € & olass by inhereas dafaat,
for aver bat apparent existenca is trus o an individdal by reason of soma
optical illusion or eonstitations! defeas under dsrtain ciroumsbandss only.

Having now explained ths natara and varieties of the &xiah;ma, it is
oow not difficalt to understand wivaria doctrine 3 we have seen that
Brahma alone is traly existent and appaars to ba changed into the pheno.
manal existanaa of tho aniverss undar the inflasnas of nasciencs or illusion.
The whole univarse is $he emanation from the trus assancs or existent who is
called Brahma and its altimata ra-absorption in him. Just as there Ar¢ ings
piration and expiration in & person, 8o are the emanation and absorption of
the entira universe from and into the primeval soures, viz., Brabms., In
this view, the universe is true for the time being and is said to sxi;i
phanomanally bat 0,6 really. Brahma is tha soal and ths universs around
us is his body ; tha inlividoals ara like &hs drops of watar returaing fo
the original souros, viz., the ossan. Tha appropriate simils whioh is
very familiar with the Vedints school is that the univarsal ether g
nob differant from the ether that parvades a pot ; and on the lattar being
brokan, tha sthar of tha pot which was eonfinad by tha surrounding envi-og-
ments reverts to the oniversal sther, Similarly, the individual souls arp
confined by ths surrounding environments called upddii in  fhe
Veddatio terminology and on the upddii being removed by the
epiritusl knowledge acquired by esastant study, repetition ang meditation,
the souls retarn to the primeval cause which iz Brahmas,

According to the Veddnta sohool we have thres states, namely, sleaping,
waking and dreaming, besides swoon and death. The Vyivahirika existen.
ce of the soenes in a dream whare one has sons, dsaghters and other rels.
tious, lasts gill the dreaming state is over; but the Vydvablrika exictanos

15
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of the world continued not only for one's life but also for several lives, till
nescience laste, This naturslly leads to the deetrine of metempsychosis.
Acsording to the Chb8ndogyopnigad, Chapter V as interpreted by Vydss
in Chapter IIL of his Veddnta slitras the departed souls go either by
the devaylna (the path of the gods) or pitriyioa (the path of the manes.)
Thie passage of the soul by the former wey is Grat through the region of
fire, the san, the moon and lightning and uluimately leading to Brahma whe
is perfect light, When a soul attaine the regiou of Brahma, it does nod
come back. The souls that go by the pitriyhos bave to come back aiter
the enjoyment of the fruit of their good actious ta the world in the
following order ; rain, vegetables (including herbs and cere ls), food, semen
and womb, Thess sre, as it were, the five steps of the ladder that is
botween the heaven and earth for ascent and deseent. The passage of
the soul in the order of deseent through the vegetable kin.dom is temporary

and should not be eonfounded with the rebirth of a soul in the vegetable
kingdom by virtue of its aetions,

This transmigration or desecent and ascent of a soul lasts for several
births till Brahmahood is reached by the light of the spiritual seience
(Brabmavidyd). It cannot be obtasived by the performance of the
saorifices or blind faith., It is the true knowladge of * Selt ' which ean
save oné from the series of births called samsdra in the Vedsatie language.

Jn my opinion, the teaching of the Upanigads leans greatly towards
advaitiem or monism of ﬁsukﬂhhl:yn 1 shall pow proceed to cite.
passsges from the Upanigats as translated by Max Miillar in vhe Saered
Books of the Edst; our translation being based on the view of the

Méadwa school is, therefore, not eited, Sauscrit texts sre not quoted as
a curious reader can refer to the original in our saries.

“And he who beholds all beings in the ‘Seli’” and the “Self’ in sll el
be never turns sway from it.” Ys%a, 6,

“When %o a msn who understands, the *Sell’® has beecome all things,

what sorrow, what trouble can there be to him who once beheld that
unity.” (Ihid 7.)
“ 1 am what He is.” (Ibid 18.)
B He who sees any difference here, goes from death to
death,”  Katha Chapter I, 4.10.

“.. . He goes from desth to death who sees wmay
difference here,” (Ibid, Chapter 1I. 411.)
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“Aq the one fire, after it has entersd the wocld, though one, becomes
different aceording to. whatever it burns, thus the one *Self within alf
things becames d.tﬁamnt, sccording to what it enters and exists alsa
without ™, (Zbid, Chaptec 11, 5, 9.)

“As the one air, after it has sntered the world though pne, becomes
diferant according to whatever it enters, thus the one sell within all things
becores dhfferens aceording to whasever it eaters and exists also without.”
(Ibid, 10.)

“As thesun, the eye of the whols world is not contaminated by
the oxtornal impurities sean by the eoyes, thus the one Salf within all
things is never contiminated by the misery of tha world, being himsalf

_ without?' (Ibid, 11.)

“As thase flowing rivers that go towards the ocean, when they hava
reached the ossan, sink into it, their name and form a2 broksn ani people
speak of the ocean only, exactly thus these sixteen parts of the spectator
that go towards the purusa, when they have reached the purnga, sink into
him, their name and form are broken anl people speak of the puruga

only, and he becomes withont parts and immortal i £k
Pres'na VI, &

s veu Sir, what is that throngh which, if it is known,
everybhing elsa becomes koown ? *' (Muondaka I. 1. 3.)

*“As the spider sends forth and draws in its thread, as plants grow
on the earth, as from every man hairs spring forth on the head and
the body, thus does everything arise here from the Indestruotible.”
(#hid 7.)

“Phis iz the trath. As from lihe blazinz fira sparks being like
unto fire, fly forth shoasand-fold, thus are wvacious beings brought forth
from tue imperishable, my friend, and return thither alse” (Fbid, IL 1, 1,)

“As the flowing rivers disappear in the ses, losing the'r name and
their form, thos a wise man, fread from name and form goes to the divine
porson, who is greater than the great.” (Ibid, III 2. 8)

i wes That from whenoe these beings sre born, that by
which, when born, they live, that into whieh they enter at their death, try
%o know that. That is Brahman,” (Taittiriya IIL 1)

“After fhat, the GArhapstys Bre taught him: Eacth, fre, food and
bhe sun (these are my forms, or forms of Brahman), The person that is
seon in tho sun, I am he, I am he indeed.” (Chhdndogys IV, 11,
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YThen the Anvihirya fire taught him, ‘wuter, the quarters, the stars,
the moon (thesa sre my forms). The parson that is seen in the moon,
I am he, I am be indeed.” (Ibid, 12.) -

“Then the Ahavaniya fire taught him : Breath, ether, heaven and
lightning (these are my forms). Tae person that is scen in the lightening

Iam be and 1 am he indeed.” (Ibid 13,)
' “He asid : the person that is seen in the cys, that is the Self. This
is the immortal, the fearless, this is Brahman w Ihed 1B,

Ly i My dear, as by ons olol of glay all that is made of
elay is known, tha differenes beinz only a nama, arising from speech but
the teuth being that all is elay.”” (Ibid VI.14.)

“And as my lear, by one nugget of gold, all that is made of gold is
known, the differenca bsing only s name, arising from speech, bat the
trath being that all is gold.” (Ibid 5.)

“And as my dear, by one pair of nail-seissors all that is made of
i'_ruu is knawn, the diffsrence being only & nama, arising from spaseh, bas
the truth being that all is iron,—thus my dear, is that iostruction.”
(Ibid 6.)

“In the beginning, my dear, thera was that only which is (To ov) one
only, withoat a sesond. Othars say, in the baginning there was that only
whish is not (To sy ov), one only, without a sacond ; and from thas which
i:| not, that which is, was born,” (I'tid VL 2. 1.)

“Buat how could it be thas, my dear ?' the father continued. * How
eould that whieh is, be born of that which is not? No my dear, only
that which is, was in the baginning, ons only without s second’,*
(Ibid 2.) :

“ UddAlaka Aruni said to his son Sveta Katu : learn from me the
true nature of elesp. When s man sleeps here, then, my dear son, he be-
comes united with the True, be is gons to his own (sslf), TPherefore they
say * he sleeps’ * because he is gone to his own (self). " (Ibid 8. 1.)

“ &s tha bees my son, make honsy by eollsating tha juicss of distant
drees and reduse the juics into ons form, and as thess juicas have mno
discrimination, so that they might eay, I am the juice of this tree n):
‘that, in the same manner, my son all thesa ereatures, when they have
“become merged in the True, know not that they are merged in the
“true. i?hqt,war these greatures are here, whéther a lion or & wolf or
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a boar or & worm or a midge or a gnat or a musquito, thst they become
sgnin and again.  Now that which is that subtile essence in it all thas
exists has its self, It is the true, It is the Self and thou, O ! Svetaketn,
artit.” (Jtid 9. 1. 4.)

“ These rivers,my son, run the eastern toward the east,the westarn

toward the wess. They go from ses to ssa, They become indeed
sea. And as those rivers, when they ara in the sea, do not know,
I am this ot that river, in the same manner, my soa all thess
creatures, when they have ‘come back from the Troe know not thas
they have come back from the Trus. Whatever these creatures
wre here, whether w lion or s wolf ora bearora worm or s midge
or a gnat or & musquito, that they becoms again and again.
That which is that subtile essence, ,in it all that exisis has its self.
1t is the True. It is the Self, and thou, O S'veta Ketuo, art it.”
(Zbid 10, 1—3.)

“If gome one were to strike at the root of this large trea here, it would
bleed, bat live. If he wete to strike at its stam, it would blsad, but live,
If be were to strike at its top, it would bleed but live, Pervaded by
the living Self that tree stands firm, drioking in its nouriskment aod
rejoicing ; but if the life leaves one of its branches, that brauch withers;
if it leaves third, that branch withers. If it leaves the whole tree, the

whole trea withers, In exaetly the same manner my son, koow this.

Then he epoke this (body) indeed withers snd dies when the living
Self has left it ; the living Sell dies not. That whieh is subtile eseence
in it all that exists has its Self. It is the Trus. 1t is the Self, and thon,
B’veta Koto, art it.” (Ibid 11. 1—38.)

“Fetch me from thence a froit of the Nysgrod ba tree,

Hasre is one, sir,

Break it,

It is broken, sir.

What do yon see there ?

These seeds, almost infinitasi mal.

Break on= of them,

1t is brokan, sir,

What do you sea thers ?

Not anything, sir,

The father said : my son that subtile sssence which you do not
perceive there, of that very essemce this grest Nyagrodha tree exists,
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Belisve it, my son, that which is the subtile essence, in it alMl that
exists has its self It is the Trae. It is ths Salf, and thou, O | 8'veta Kotu,
art it." Fhid 12 3—1,

“Place-this salt in water and then wait on me.n the morning. The
eon did as he was commanded. The father said to him, bring me the
#alt which you plsced in $he water lust night. The son having looked
for ity found it not, for, of eurse, it was melted. The father said &
taste it from the surface of the water. How 18 it? The eon replied =
it is ealt. ! \

Taste it from the middle. How is it 2

The son replied : it is salt,

Taste it from the middle. Haw isht P

The son replied : it is ealt,

Taste it from the bottom. How is it ?

The son replied : it is salt.

The father said : “throw it away and then wait on me,” He did so -
but =alt exists {or ever, Then the father s4id : here slso jn this hu&]':
forsooth, you do nut peroeive the Tros, wy eon ;. bat thers indesdit is..
That which sobtils eszeoce, in it all that exists bas its Self. [t is the
Trus. It is the self, O, thou, Sveta Kotu, ary it (Z6id 13. 1—3,)

“Asone might lead & person with his éyes covered away from the
Gandbires and leave him then in 4 plioe where 1h
_ beings ; and as that person would barn tows

the west and shoat, [ bave been bronzht hers with my eyes covered,

Ibiva bren lsfe haca wit)y my eyes govered';

: + and ag thereupon soma
one might loose his bandage and say ko him “go in that direction, Tt iz
Gandbira, goin that direction" ; and g5 thereapon bhaving besn informed

and being able to ju ige for himself ha would by asking his wax from vi].
lsge to village, arrive at last at Gandhira, iu exaotly the same man nep S
& man, who meets with a teacher to inform him, obtain the trge knowledge,
For him there iz only delay as long as he is not delivecad (from ghia body) ;
then ba will be parfact. That which is the sabtils B8senoe, in if nlr

that exists has ite self. Itis the Trus, Itis the self, and thou, O ?
Sveta Keta_srt it.” (Zbid 14, 1—8))

If & man is ill, his relatives sssamble round him and nsk

t “dost thon
know me 7" Now as long as his spesch is not marged in his mind, his ming

in breuth, breath in haat (fira), heat in the Highest Being, he knows them
Bat  when his speech is merged in his miad, his mind in breath,
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breath in heat (fire), heat in the Highest Being, then he koows.them
wob. That which is tha subtile ess+ncs, in it all that exists has its salf.
It is the True.- Itis the self mad thow, O! Sveta Ketu, art it
(Zbid 15. 1—2.)

“My child, they bring s man hither whom they have takea by th®
hand, and they say : “hs has taken something, he bas committed a theft.
Hoat the hatshet Tor him." If hs committs]l the theft, then he mskes
himself ta ba what ha is not. Then ths false.minied having covered his
true Salf by a Talsehyod, grasp the heated hatchet, he is baurnt sod he is
kifled. But if he did not commit the theft, then he mikes himself to

“be what he is. Then the true-minded, baving coversd his troe Self by

truth, grasps tna haital hatyhet—hs is not burnt aml he is dsliversd.
And that man iz nobt burns, thas has all that exisss its Self in
That, 1t isthe True, It is the Self aod thou, O 1 Sveta Ketu, art it
(Fbid F1, 1—2.) =

*“Whers one sees nothing elss, hears nothing wlss, understands
nothing else, thit is the infinite. When one sees something else,
that is the finits. The infinite is immortal, the finits is mortal”
(fbid V1I. 2a—1.)

“The infinite indeed is below, above, behind, befors, right and left—
it is indeed all this. Now fDllows the explination of the Infinite as tha
I: Iam below [ am above, [ am behind, before, rizght snd lefi—I am
all this, Next follows the explanation of the Infinits as the Self :
Self is balow, above, behind, bafors, right sad left—Self is sll this"
{dbid 25, 1—2.)

* To him who sees, perc:ives and understands this, the spirit springs
from the self, hope springs from the self, memory springs from the self,
So do ether, ure, water, appearsnce and dissppearancs, food, power, under-
standing, reflection, eonsidaration, will, mind, spaech. names, saored hymna
and eacrifices—aye all this springs from the sell. Thers is the verse,
# He who sees this, does not see death, nor illness, nor pain ; he who sees
this, sees everything, and obtains everything everywhere. Ha is one,
he bacomes thres, he bacomss five, he bscomes seven, ha becomes niog ;
then he is called the eloventh snd hundred and ten and ome thousand
and twenty.” (Ibid 28, 1-2,)

*Now that serene being which, after having risen from ont this earthly
body and having reached the highest light, appiars in its trus form,
that is the Self, thus he spake, This is the immortal, the fearless,
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this is Braliman, And of that Brahman the name is the Trae,
(Swtysm), This vame Sattyam consists of three syllables sat-ti-yam,
Sat signifiss immortal, ¢, the mortal and with yam he binde both,

Because he binds both ths immortal snd the mortal, therefors it is yam.”
(rbid. VIIL 3, 4.5.)

“¥erily in the beginning this was Brahman, that Brahma knew Szlf,

eaying, [ am Brahma, From it all this sprang. Thus whatever Deva
was awakensd, he indesd become thas; and the same with Risis and
men. The rigi Vdma' Deva saw and anderstood it, singing, | was Maou,
1 was the sun. Therefors now also he who thos knows that ha is
Brahma bscomes all this and even the Devas ean not prevent it, for he
himself is their Self. Now if a man worships another dsity, thinking the
deity is one and he another, ba does not know, Hae is like a beast for the
Devas. For verily, as many baasts nourish 8 man, thus does every man
poarish the Devas. 1If only one beast is taken away, it is not pleasant ;
how much mora when many are taken ! Thevefore it is not pleasant to
Davas that men shonld know this." (Bribadiranyaka I. 4-10,)

“Tn the beginning this was self alons, one only,” (Ibid 17.)

# Ag ths spider comes oub with its thread, or as small sparks coma
forth from fire, thus do all senses, all words, all Davas, al] beings eome
forth from that eelf. The Upanisad of that self is the Trua of thea Trus.
Verily the sences are the true and be is the troe of the true (Ibid II.
1--20.)

_ % Verily, the self is tobs seen, to be heard, to be perceived, to be
marked, O Maitreyi. When we see, bear, petacive and know the self
then sll this is known.'' (Ibid 4—5.) .
“As alump of salt, when thrown into water becomes disolved into
water and eculd not be taken oat agsin, but wherever wa taste (water)
it ‘iz salt - thos verily, O! Maitreyi, doas this oreat Bﬂing, umﬂﬂﬂl
gnlimited eonsisting of noth.ng bat koowledge risa from oug thau;
glements and vanish again io them. When he has departed there is no
more ~ knowledge, I say, O Maiireyi, Thas spoke Y‘jﬂlﬂlirn.
(Ibid 12.) il
# For when there is ss it wore duality then one sses the other,
“salutes the other one perdeives the other, one knows the other
‘the eolf only is all this, how should he smell another,
another, how shoald be hear snother,

ong
; but when
how should be seq
bow should be ealute another, how
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shonld ! e parteive another how shoald he know another? How should
he know Him by whom he knows sll this? How, O 1 beloved, =hounld
bé know the knower »'. Ibid 13.

“This Self is the honey of all beings, and all beings are the honey of
this Sell. Likawise this bright, immortal person in this Self and that
bright immortal person the Self (both are madha), He indeed is the
game as t' at Self, that immortal, that Brahms, that all, And varily this
Self is the Lord of all beings, the king of all beings. And as sll spokes
are gontained in the axle and in the felly of & wheal, all beings, and all
$hose selfs are contained in that Self ", Ibid 5—14.15.

“Then Us'ssts ChAkrbyana asked ; 'Yijfiavalkya'. he said, tell ma
tha Brahma which is visible, not visible, the Self within all ; Yajon-
valkys replied , ‘This, thy Self who is within all. Which Self, O]
YajBavalkys, is within sll ?” YajGavalkya replied : *he who breathes
in the up—breathing, he iz thy Self, and withinall, He who breathes
in the down—breathing, he i= thy Self, and within all. He who breathes
in the on breathing he is thy Self, snd within all. He who breathes
in the out-bresthing, be is thy Self mod within sll. This is thy
Self who is within all ; Us‘ssta Chikrdyana said; “as one might
eay this is a cow, this is » horse, thus has this been explained by
thee. Tell ms the Brahma which is visible, nok visible, the SBelf who
is within all”, YdjBavalkya replied : this thy Self who iz within all.”
« Which Self, 0! Ydjaavalkya, is within all ?” Y3jRavalkys replied
‘thon couldst not see the seer of eight, thon couldst’ mot hear the
hesrer of hearing, mnor pereaive perceiver the of perception, nor
know the knower of knowladge. This is thy Self who is within ail
Every thing else is of avil. After that Ug'ssta ChAkriyapa’ beld his
peace”, Ibid 1114, 1-2.

wHe who dwells in all beinge, snd within all beiogs, whom all
beings do not know, whose body sll beings are and who rules all beings
within, he is thy Self, the ruler within, the immortal”; “ unseen, bat
seeing ; unhesrd, but hearing ; unperceived but pereeiving ; unknowr,
biat knowing, There ismo other seer but he, there is no other hearer
but he, there is no other perceiver but he, thers is 2o other knower but
be. This is thy Self, the raler within, the immortal”......{bid 7—15,23.

“ fe said, O! Gérgi; the Brihmsnss call this the imperishabl,
(Aksars), It is neither coarse nor fine; meither short mor long, neither

. 16
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ved nor-flnid ; it is ‘withont shadow, without darkness, without air, without
sther, without attachmedt, without tasts, withont smell, without eyes,
without ears, without spesch, without mind, without light, without breath,
without a mouth, without & messurs, having no within and no without,
¥t devonrs nothing and no one devours it, By the command of that
imperishable, 0! Gdrgi, sun and moin stand apart. By the command
of that imperishable, O1 Gargi, what sre called moments, hours, days
and nights, half-months, months, eeasons, years, all stand apart, By
“the command of that iwperishable, 0! Gilrgi, some rivers flow to the
east from the white moantains, otbers to the west, or to any other guartar,
By the command of that imperishable, 0! Gargi, men praise those who
give, the gods follow the sacrifiser, the fathers (pitris) the darvi offerings,
Whosoaver, O! Girgi, without knowing that imperishable, offars
oblations in this world, eacrifices and performs penanca for & thousand
years, bis work will have an end. Whosoever, O! Girgi without
knowing this imperishable, departs this world, he is miserabls, But he,

O1 Girgi, who departs thia world, knowing this imperishable, he is

Beahma, That Brahma, O ! Girgi,is unseen, bul seeing, unheard, buot
hearing, unperceived, but pereeiving; unknown, but knowing.  There ia
nothing but sees if, nothing that hears but it, nothing that perceivea
but it, nothing that knows but it. In that imperishable then O! Ghrgi,
the ether is woven like warp and woof”, [bid, §-8-11.

“Janaka Vaideha said *who is that Salf '?

Ysjfiavalkya replied; he who is within the heart sarroundad by
the Pripas the person of light, consisting of knowledge. He remaining,
the same, wanders along the two worlds as if thinking, as if moving,

Daring sleep (in dream) he transcends this world and all the forms of
death,........."" Ibid. iv. 3-7.

“When there he does not see, yet he is seeing, though he doss not ses,
For sight is inseparable from the seer, bocanse it cannot perish,
But there is then no second, nokhinz else diffsrent from him that he
oould eee, Jhid, 23,

*An ocean is that one seer, without any duality; this is the Brahms
world, O! King”, Ibid, 82.

*That Self is indeed Brahma consisting of knowledge, mind, lifa,
sight, hearing, earth, water, wind, ether, light aod o light, desire and
no desire, anger and no anger, right and wrong and all things. Now as
& man is like this or that, accordiog as he acts and sccording se he

-
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behaves, so will he be :— aman of good acts will hecome good, a man
of bad acts, bad. He becomes pure by pure deeds, bad by bad deeds.
There they say that a person consists of desires. And as is his desire,
g0 is his will and as is his will, so is his deed; and whatever deed he does,
that he will reap'. JIbid 4.5.

“On this there is this verse: when all desires whioh onea entered
his heart are undons, then does the mortal become immortal, then he
obtains Brahma, And as the slough of a snake lies on an ant hill dead
and cast away, thos lies the bedy ; but that disembodied immortal Bpirit.
is Brahma only, is only light", JIbid. 7.

“If a man understands the Self saying ‘I am he * what ocould he wish
or desire that ha should pine after the body " Ibsd. 12,

* By the mind alone it is to ba parcsived, there is no diversity. He
whoe peresives therein any diversity, goss from death to death™,
Ibid, 19.

e This eternal greatness of the Brahma does not grow larger
by work nor does it grow smaller. Let man bry to find its trace, for
baving found it, he is oot sullied by any evil deed. He, therefore, that
knows i, after havinz become quist, subdued, satisfied, patiant sad-
colleatad, sees self in Self, sees all ns Self, Ewvil does not overcome him,.
he overcomes all evil. Evil does not burn him, he burns all evil Free
from evil, free from spots, fro: from doabts, he becomes a true Brahma ;
this is the Brabma-world, O | king........." Ibid, 23,

% This great, unborn Self, undecaying, undying, immortal, fearless,.
is indeed Brahma. Foarless s Brahma and he who knowe this, becomes
verily the fearless Brabma. " Ibid. 25,

%, ereverily, everything is oot dear, that you may Tove everything,
but you may love the Self, therefora everything is dear. Verily the
Self is to be seen, to be heard, to be percsived, to be marked,
O Maitreyi. When the Self has been seen, heard, percsived and
known, then all this is known" Ibid, 5—6.

% Whosoever looks for tha Brahman-olass elsewhers than in. the
Self, was abandoned by the Brahman-class. Whoioaver locks for the
Egatra class elsewhera than in the Self, was abandoned by the ksatra
elass. Whosoaver looks for the worlds elsawhere than in the Self, was
sbandoned by the worlds, Whosoaver looks for the Devas elsawhers
than in the Self was abandoned by the Devas. Whosoever looks for
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the Vedas elsewhere than in the Self, was abandoned by the Vedas,
Whosoever looks for the oresturs elsewhere than in the Self, was
ab.ndoned by the oreatures. Whosoever looks for anything elsewhere
than in the Self, was3abandonsd by soything, This Brahman-class,
this Kgatra cluss, these worlds, thess Devas, these Vedas, all these Inin;;!'.
thie everything, all is that Self " Ibid, 7. '

“ As clouds of smoke proceed by themselves out of lighted fire
kindled with damp fuel, thus verily, O] Maitreyi, has been breathed
forth from this great Being what we have as Rigveds, Yajurveda,
Samaveds, Atharvingirasas, Itihisa, Pardps, Vidyd, the Upanigads,
Slokas, Sitras, Anuvyhkbsnas, Vyikhylnas, what is sserificed, what is
poured out, food, drink, this world and other worlds, and all ereatures.

* From him slone, all these wers breathed forth. " Ibid. 11,

“ As o mass of salt bas peither inside nor outside bot is ;It-u-gathar
s mass of tasts, thus indeed bams that Self neither inside nor outside
but is sltogethera mass of taste, thus indeed has that Self neither inside
nor outside, but is altogether a mass of knowledge ; baving risen from
oat these elemente, vanishes sgain in them. When he haa departed,
there is no more knowledge, I say, O ! Maitreyi,” Ibid, 13.

“ For when there is as it wore duslity, than ono sees the other, ome
emells the other, one tastes the other, one salutes the other, one bsars
the other, ome perecives the other, ome tounches the other, one koows
the other, but when the Self, only is all this, how should hs sec another,
how should he smell snother, how should he taste another, how should
be salute another, how should he hear another, how should he touch another,
bow should be know another ? How should he know Him by whom he
knowe all this ? That Self is to be deseribed by *No’ No’ He is in-
comprehensible for h“, esonot be eomprehended ; be s impariuhll;ll
for he can not perish ; he is unattached, for be does mot attach hi:ﬁul(;
unfettered he does not suffer, he does not fail. How, O | beloved should
he koow the knower ? Thus * O | Maitreyi, thou hast been imfmutﬂﬂ.
He fargoes immortality. ” Ibid. 15,

“ He who, without stopping the out—bresthing, procseds upwards,
and who, modified and yet not modified drives away the darkness, he
is Self. Thus eaid the Saint Maitri.  And Sakiyana said to the king
Bribadraths : be who in perfect rast rising from this body and reaching
the bighest light comes forth in his own form, he is Self ; this is the
immortal, the foarless, this is' Brahma, " Maitryupnigat II, 2,

e
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“ He whoin the Sruti is ealled, * standing above”, like passionless
ascetics amidst the objects of the world, he indeed the pure, clean;
undeveloped, trangunil, bresthless, bodiless, endless, imperishable, trm
everlasting, anborn, independent one, stands in hiz own greatness, and
by bim hss this body been made intelligent and he isalso the driver
of it. ' Ihid, 4.

ssa.-.Suerly the Self whieh is called immortal, is the thinker, the
pereeiver, the goer, the evacuator, the delighter, the doer, the speaker,
the taster, the smeller, the seer, the hearer, and he fouches, He is
Vibho who has entered into the body, And it is ssid, when the know-
ledze is two-fold, ihﬂ_u_hu heara, sees, smalls, tastes, touches, for is is
the Self that knows everything, But when the knowledge is not
two-fold, without effect, canse snd action, without a name, withont a
eomparison, without s predicate, what is that ? It cannot be fold.
Ibid, VI. 7.

“ And the same Belf-is also ealled Is"Bna (lord) S'smbbu, Bhava,
Rudra ; Prajipati, (lord of creatures), Vis'wasrij (creator of all), Hirsnya—
garbba, Satyam (truth), Prips (breath), Hamsa ; Sastri {ruler), Vignu,
Nariyaos ; Arks ; Savitri, Dhdtri (supporter), Vidbdtri (ereator)
Samrdj (king), Indrs, Indu (moon). He is nlso be who warms, the
Sun, bidden by the thoussnd eyed golden egg as one fire by another,
He iz to be thought alter, he is to be sought ufter. Having said farewell
to all living beings, having gome to the forest, and having rencunced
all sensuous objects, let man perceive the Self from his own
bedy......" Ibid, 8,

“I am like » season and the child of the seasops, sprung from the
womb of endless space, from the light. The light, the orizgin of the
year, which is the past, which is the present, which is all living things,
and all elements, is the Self. Thon art the Sell What thou art, that
1sm, Brahmas soys to him: who am I1? Hoeshall answer: that which
is the true (Sattyam), Brahma aske, what is the true ? He says to him :
¢ what is different from the gods snd from the senses that is Sat but
the gods and the senses are Tyam, Therefore by that vame Satiya
(true) ie called all this whatever there is. All this thou ert”. Kausi-
#iki I, 6.

“,..co....And when bhe awakes, then, as froms barning fire, sparks
proceed in all directions, thus from that Self the prdgas proceed, each
towards its plage, from the prinas the gods, from the gods, the worlds
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And asa razor might be fitted in n razor--case, or as fire in the fire
place, even thus this conscious Self enters the self of the body to
the very hairs and naile......"” Ibid. IF¥. 20.

These are the fow psssages as samples of Adwaitiem (monism)in
the Upanigads; but I may not be understood to say that there ars no
passages in support of Dwaitism (dusliem) in the Upanigads. I give
those passages where Devaitism is referred to ; they are, in my opinion,
not many.

** There are the two, drinking their reward in the worid of their own
worke, entered into the cave, dwelling on the highest summit, Those
who know Brahma eall them shade and light ; likewise, those honse
bolders who perform the TiinAchiketa sacrifics”. Katka 1. 3, 1.

“ Two birds, inseparable friends, cling to the same tree. One of them
eats the sweet fruit, the other looks on without eating. Oathe sime
tree, man sits grieving, immersed, bewildered by his own impatenes,
Bot when he sees the other lord contented and knows hizs glory,
then his griel passes away. When the seer sses the brilliant maker
and lord as the person who has his souree in Brahma, then he is
wise, and shaking off good and evil, he reaches the bighest oneness,
free from passions”, Mundaka 111, 1-1-3,

“ Thers are two, oue knowing, the other not knowing, both unborn,
one strong, the other weak; thers is she, tha unbora, through whom
each man receives the recompense of his works ; and there is the
intinite Self under all forms, but himself inastive, When a man
finds out these three, that is Brahma. That which is perishable 45
the Pradbins; the immortal and imperishable is Hara, The one God
rules the perishable and the self From meditating on bim, from joining
him from becoming one with him, there is further cessation of all illusion
in the end. When that god is known, all fotters fall off, sufferings
are destroyed and birth snd death cesse, From meditating on  him
there arises, on the dissoiution of the body, the third state thst of
universal lordehip ; but he only who is alone, is satisfied. This which
rests eternslly within the Self, should be known ; sod beyond this
not anything has to be known. By knowing the enjoyer, the enjoyed

and the raler, everything has been declarsd to ba threefold and this
is Brabma". Svetds’watara I. 9.1,

AR e ’.“h’ 8s butter in cream, as water in river beds, as
fire in wood, 0 is Self seized within the -#elf, if & man looks for
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him by truthfuloess and pepsnce ; (if te looks) for the Self that
pervades every thing, as butter i contained in milk, and the roots
whereof are self-koowledge and penance. That is the Brahma teught
by the Upanigat”. Ibid 15-16. 2

# There is one unborn being (female) red, white snd black, aniform,
but preducing manifold offspring. ‘There is one unborn being (male)
who loves her and lies by her; there is another who leaves her, while
she is eating what has to be eaten, Two birds, inseparable friends,
cling to the same tree. One of them eats the eweet fruis, the other
looke on withont eating. On the same tree man sits grieving, immersed,
bewildered by his own impotence. But when he sees the other lord
contented and knows bis glory, then his grief passes away”. Ibidiv. 5-T,

“ That from which the maker (Miyi) sends forth all this—the encred
verses, the offeringe, the sacrifices, the penances, the past, the futare and
all that the Vedas declare —in that the other is bound up through that
Méayd. Krow then prakriti (nature) i Miyé, and the great Lord the
Méyi (maker) ; the whole world is filled with what are his members",
Ibid 9-10.
~ “But be who is endowed with qualities and performs works that are
to bear fruit and enjoye the raward of whataver he has done migrates
through his own works, the lod of life, assuming all forms, led by
the three gupas aud following the three paths”. Ibidw. 7.

+ He who is eternal among sternals, the thinker smong thinkers,
who though one, fulfills the desire of many. He who has koown that
cansa which is to be apprehended by SAykhys and Yogs, he is freed
from all fetters”. Ibid, vi. 13
..... Thers is indeed that other differant one, called the elemental
Self who, overcome by bright and dark froits ol action, enbers on
a good or bad birth downward or upward in his course and over-
come by the pairs he rosms abont. And this is his explanation : the
five tanmdtrds are called Bhuta; also the five Mahibhitas (gross
elements) are called Bhuta. Then the aggregate of all these is called
Sarira, body. And lasely he of Whom it was eaid that he dwelt in
the body he is called Bhitdtmd, the elemental Self Thus his
immortal Sell is like s drop of water on s lotus leaf and he himself is
gvergome by the qualities of naturs. Then becausa he is thus over-
come, he becomes bewildersd, snd becsuse he is bewildered, he saw
not the oreator, the holy Lord, abiding within bimsell carried along

L
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by the waves of the qualities, darkened in hi¢ imaginations, unstable,
Bokle, erippled, full of du:ru, vaoillasing, he anters into belief believing
] am be" “this is mine’; he binds his Sellf by his Suii*nlh:rﬂ
with & net, sod overcome slterwards by the fruit of what he has
done, he eoters cn s good and bad birth ; downward or upward is
bis eourse, and overcome by the pairs he roams about. They asked:
which iz it ? And be snswerd them: this also has elsewhere been
said; he whomots is the elemental Self; ha who causes to act by
means of the organs, is the inner man. Now as even a ball of iron
pervaded by fre and hammered by smiths becomes manifold, thas the
elimental Sell pervaded by the inner man and hammernd by the
qualities becomes manifold and four tribes, the fourteen worids with
all the member of beings, maultiplied eighty four times all this
appears' 85 manifoldness, And those mulviplied things are impolled
by man as the whesl by the potter. And as the ball of ironis bammered,’
the fira is not overcome, so the (inner) man is nob overcome, bub the

elemental Self is overcoms, because it has united (with the elements)”, "

Maitryupanigad IIL. 2-3.
These are the few verses in which dualism is expounded.

As said sbove the Upsnisads advocate the monism or pare advaitism
of ﬂnnknrhhlq_m

-'J:.iurupaln-mhu]nu and specially the Germans were so much surprised
with the study of the Vedinta that they went into ecstasies. Max
Muller says at p. 192 of the six systems of the Indian philosophy “I
am well aware that the view of the world, of God, and the soul, as
propounded by the Veddousts, whether in the Upanigats or in the
Sutras snd their commentaries, has often been declared strange and
fanciful and unworthy of the pame of philosophy, st all'events utterly
unsuited to the West whatever may have been its value in the Fast,
1 bave nothing to say sgainst this ertigiem, nor have I ever tried to
make propaganda for Vedd:tism, least of all in England, But I
maintain that it represents s phase of philosophic thought which no
student of philosopby ean afford to ignore, and which in no country
ean be studied to. greater advantage than in India. And T go = step
further. 1 quite admit that, asa popalar philosophy, the Veddata would
have its dangers, that it would fail to call out and strengthen the
manly qualities required for the practical side of lifs, and’ that’ it
might raise the human mind to a height from which the most essential
virtues' of social and politieal life’ might' dwindle' away inte
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mete phantoms. At the same time, I maks no seared that all my life
1 have been very fond of the VedSnts. Nay, I osn fally agres with
Schopenhauer, snd quite understand what he meant when be said—
‘ In the whole world there is no study, except that of the original (of the
Upanigads), so benefical and so elovating as that of ths Oupnekhat
(Persian translation of the Upanigads,) It has been the solace of my
life, it will be the solace of my death.”

“ Schopenhsuer was the lsst man to write at random, or to sllow
bimself to go into ecstasies over so called mystic snd inarbiculata thought
And I am neither afraid nor ashamed to say that I share his snthusissm
for the Vedinta and feel indebted to it for much that bas been helpfa
to me in my passage through life,"

In his three lectures on the VedAats philosophy, the same soholar
js not very enthasinstic of the Veddnta and delivers himself thus a#
P.170 “I wish that you should carry away a clear idea of the Veddnota
philosophy if net in all its details that is impossible bat at least in its
general purpose. Itis a very bad habit to say, * Ob’ philosophy is too
deep for me’ or to dispose of Eastern philosophy by saying that it is
esoberic or mystic. Remembar that all this VedAata philosophy was
never, esotarie, but that it was open to all snd was elsborated by men
who, in ealtars and general knowledge, stood far below any ona of us
pere present. Should we not be able to fullow in their foot steps ?
Should the wisdom reachad by the dark-skinned inhabitants of India
two or threa thousaod years ago betoo high or too desp for us ? And us
%o their philosophy being ealled myside, it reslly seems to me as if
those who areso foud of nsing that name spell it, perhaps with an ¢4’
and not with & *g". They seem to imagine that mystic philosophy
mast be fall of mist snd elouds and vapour. True mystio philosophy
bowever, is as clear as & summer sky, it it full of brightness and full
of warmth. Mystio meant origioally no more than what required
preparation and initiation and mysteries were not dsrk things left dark,
but dark things made bright and clear and intelligible,"

VII. Bhakti school.

We now come to the devotional sehool of philosophy founded by
Narada and Sdodilys, We havealready Narads snd 5Iwiilj, u's Sltras trans.
Isted iato English and published in the Seored Books of the Hindus,
1 peed not dilate upon the sabject, ss a curious reader can find intsrest-
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ing matter fully dealt With in the introduction to the volume VIL
Sandilya’s Sttras in the origiual were first published in the Biblistheaa
Tudida eeries but now they have beén reprinted tn the Syam Charsns
Saneorit Series No, IV. The Bhiskhti echool Is based on oplsand kiods
of the Veda and was founded before Chridt.

Heterodox philosophy, .

We ha®s seen that thers are uﬁupliﬂl teachings in the Upanigads ;
we have seen in the preceding pages how Virochana miscoostrued
the teachiog of PrajApati and founded Epicareanism, (See Chhandogys
VIII) We bave in the Maitryopanigat the mention of Brihaspati
the founder of the stheistio school of philosophy ; we have also seen that
the Sfitras of Brihaspati are referred to in the works of the commentators
on the philosophical works haot they have not yet been discovered.

The ChArviks school also exists only in the second hand quotations ;
we know the tenets of this school from Sarvadars’ana Samgraha of
SfyavBchrys. We have ab present two religious systems, viz, Buddhism
and Jaiviem which owe their origin to the teachings of the heterodox
school of philosophy, They like Kapils deny the existengs of ereator,

1 Buddhismi,

Buddbism was foanded by Gautama, the son of ﬁudhudnu, the king
of Kapilavastu, the site of which has been recently discovered in the
Nepal Terai, north of Gorakhpore. The religion of Buddha je professad
by a large number of people in the world. The followers of Buddha are
the largest of all the religions that exist ot present, It is divided
mainly into two schools, viz: M ahdydna and Hioaydoa. Their religious books
ere ealled Tripitaks (three baskets) consisting of Sitrs, Abhidbarma
snd Vinaye, 1t is very strange that there are no followers of Buddha's
religion in the country where it was born. Itis professed in Ceylon,
Tibet, Burms, Chixs, Japan sod Siam and by some sboriginies in
Nepal. There are varions sohools of philosophy in Buddhism such
ns TathAta philosophy of As'waghoga, Midbyamiks or gujruuldn philo.
sophy af Nighrjons, VijndnavAda or Yoglohlrs (idealizm) of Asangs
and  Vasubandbo, Ksanikavada, Sotrlotika agd Vaibhdsika schools.
According to Pdnchadas’i, we have four sohools of Buddhistic philosophy
viz : (1) MAdhysmika (2) Yogachira (8) Sanntrantiks and (4) Vaibbbsiks,
The first school denies the existencs of the external objects and the
internal ideas and is, therefors ealled Stnyavada school (voidism,)
The second school denies the existence of the objects which aocording
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to it exist internally as ideas and is, thersfors, oalled Vijndnvhla (idealism.)
The third school sdmits the existencs of the external objacts which wra
not perceptible but only inferrible. The last mentioned sehool holds that
the external objeets ara parcaptible and, tharefore, ressmbles the Realistia
echool of philosophy. Ses the Introduction of the :Sarvadars’ans
Samgraha just bronght out by the Govarnment Orisntal Series Vol L.
(Poous) The philosophieal and relizions litersture of Baddhism i3 =0 wast
that it can not bs dealt with here in conneciion with the teachiogs of the
Upaniads on which it has no bearing. .

11 I:I-ini.lllh

It was founded by Mahdvira, one of the twenty four Tirthankaras
of the Jainas. It bears mush resemblance with the teaching of the
Buddha; pnce it was believed by the soholars that Jainjsm was
an  offshoot of Buddhism bat Jacobi has conelusively shown tha
it is ao indepandent religion, It is professed by a microseopio
minority of the mereantile community seattered hers and there
all over Indis. The followers are ignorsnt, superstitious and idolators,
They would not allow any book to be touched by profane bands lest
it be polluted. They are religious to the extrems and obsatve ahimss
to the very letter without understandiag the real sense of it. Some of
the educated men of the Jaina community have published the works
of their religion.

This religion has two great divisions ealled S'wethmbara and Digimbara;
the idols of the former are elad in clothes, while thoss of the [attar
are naked.

Their chief book in Sanserit which i socepted by both the sohools
is ealled Tattwidhigama Mokga S’dstra in ten chapters, The stotra
which is resd by them before their idols is Bhaktdmara stotra which
contsine 44 beautiful verses.

The tenets of their religion are ohiefly the denial of God, the oreation
of the world from the atoms whioh they eall Pudgals and saivation by
reaching the Siddhas'ila which is thejr beaven after following the
Tirthankaras who are twenty in the number. Their paternoster is,

it = fegardd, ady fagrol, =@t safar, s TSR, AR
ATESITEY, qRIGIAGHIS G5 qrEeqmrET |

“Zalutation to the Arhats, salation to the perfect ssint, salutation to
the great teasher, malutation to the minor teacher, salutation to al]
the religious mendicants in the world, Thess five salutations remova
all sios",
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As to these thers is, no differemce of opinicn between the 8'wetdm-
bars aod Dighmbara sects. They are all sgreed ; their literature both
religions and philosophical is vsst and is generslly in the «Prikrita
languages of India as that of Buddbism is in Pali,

Iosn oot do justice to the religion of my fellow-countrymen in
such & small treatise as this. Both Buddbism snd Jainism should be
separately deslt with by the eoholars who are well versed in Pili and
Prikrita. As the subjeot has no bearing on the teachings of the Upsmi-
gads, 1 have touched opon it cursorily,

,J-f\,a_«.« v{ai S T/\.L({"J fj1f.(7
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