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PROSPECTUS.

THE SACRED BOOKS OF THE EAST
DESCRIBED AND EXAMINED.

In 1893, what was called the ‘ ParLiaMeNT or RELIGIONS,”” was
held at Chicago, in the United States. One object was to diffuse
correct information regarding the religions of the world. Of all
subjects religion is the most important : it concerns not only our
welfare in this world, but our everlasting happiness in the next.
It therefore deserves most careful study. We should not blindly
accept the faith of our fathers, but be able to give satisfactory
reasons for the adoption of our creed. The Bible says, ‘ Prove
all things; hold fast that which is good.” '

Great facilities are now afforded for inquiry into the reli-
gions of the world. The principal books have been translated
by scholars who have devoted their lives to their study. Among
those available the first place must be given to the magnificent
Series of the SacrEp Books or tHE Easrt, edited by Professor Max
Miiller ; but Triibner’s Oriental Series, the Journals of the Asiatic
Socteties, and writers like Muir and Griffith, have also contributed
valuable materials.

Such works, however, are voluminous and costly, accessible
only to a limited number. It is proposed, therefore, to issue popu-
lar accounts of the principal books. The plan is to give an
explanatory introduction, a correct summary of each work, and
remarks at the end reviewing its character. Three already issued,
described below, will give an idea of what is proposed. .

The following are some other works proposed to be included
in the Series :—

Trr BraAEMANAS.

Tae BrAGAVAD GITA.

Manv’s Cobk.

TrE RaMayana,

TrE MAHABHARATA.

TaE TaNTRAS.

Tae Sacrep Books or TaHE BuppHIsTs.
AN ACCOUNT OF THE JAINS.

Tar ZrNp-Avesra,

TeE GRANTH, THE SACRED BOOK OF THE SIKES.
Tae Sacrep Books or TaE CHINESE.
TrE Kogax.
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ALREADY ISSUED.

AN Account or THE VEDAS, witTH ILLusTRATIVE ExTRACTS. 8vO. 166
pp- 44 Annas. Post-free, 6 Annas. )
The principal divisions of the Vedas are described ; with life in Vedic
times, the gods of the Vedas, the offerings and sacrifices. Through the kind

permission of Mr. R. T. B. Griffith, translations of some of the most import-
ant hymns in the Rig Veda are quoted in full. '

SeLEcTIONs FROM THE UpaNisHADS. 8vo. 120 pp. 4 As. Post-free,
5 Annas.

The Katha, Isa, and Svetasvatara Upanishads, as translated into English
by Dr. Roer, are quoted in full, with the notes of Sankara Acharya and others,
and there are copious extracts from the Brihad Aranya and Chhandogya
Upanishads, with an examination of their teaching.

Tee Visenv Purana. 8vo. 96 pp. 3 As. Post-free, 4 As.

An abridgment is given verbatim, from the English translation of H. H.
Wilgon, Professor of Sanskrit, University of Oxford; with an examination of
the book in the light of the present day.

The names of Subscribers are received by Mr. A. T. Scorr, Tract
Depit, Madras.

Mabras, April, 1895,
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PREFATORY NOTE.

The following English Translations of a few of the Upanishads
appeared originally in the Journal of the Bengal Asiatic Society.
Permission to reprint them was kindly granted by the Committee on
condition that no change was made in the text.

All the translations are by Dr. Roer, an eminent German
Orientalist, except the extracts from the CrEANDOGYA UPANISHAD,
which was translated by the late distinguished Indian Scholar, Dr.
Rajendra Lala Mitra.

The Karma, Isa and Sverasvarara UpanisHaADS, given in full,
and the Brigap ARANYA and Cmmawpogya UPANIsHADS, from which
copious extracts have been made, are considered to belong to the
first rank, and give a favourable idea of the whole.

A few notes have been added from Professor Max Miiller’s
Translations in the Sacrep Books or THE Easr. All who can should
stady his work.

To aid the reader in forming his own judgment of the Upa-
nishads, criticism is reserved for the concluding chapters.

An English Translation of the Twelve Principal Upanishads
has been published by Mr. Tookaram Tatya, 17 Tamarind Lane,
Fort, Bombay. They are all from the Journal of the Bengal
Asiatic Society ; the price is Rs. 4.

Some details regarding the Philosophic Schools of India will
be found in PrivosorEic HinpuisM (Price 24 As.) Two of the
Chapters, towards the end, are quoted in the following compilation.

Every educated Hindu should have some acquaintance with
the Upanishads. The following pages will enable him to form
some estimate of their value.

Mapras, April 1895. J. MuepocE.
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THE UPANISHADS.

INTRODUCTION.

Course of Hindu Thought,—India was first occupied by non-
Aryan races, generally like the wild tribes still found in various
parts of the country, although some had attained an elementary
civilisation. Their religion apparently consisted in propitiating the
demons and tutelary gods which, to the present day, forms the
actual cult of the masses.

The Aryans poured in from Central Asia through the western
passes, and spread over the great river basins of the Indus and
Ganges, where they gradually became mingled with the pre-existing
population, the two races mutually acting upon each other.

In later Vedic times the Indian tribes were gathered together in
farms, in huts of sun-dried mud, in houses of stone, in hamlets and
in fenced towns, under village chiefs and rajas. The outward
aspects of their life were not unlike those of rural India of to-day.
The Indians of the Vedic age tilled their riceand barley, irrigated
their fields with water courses, watched the increase of their Hocks
and herds, and made a hard or easy livelihood as blacksmiths, wheel-
wrights, boat-builders, weavers, doctors, soldiers, poets, priests.
They lived upon the produce of their cattle and their fields, drank
wine and soma juice, and exercised their leisure in sacrificial feasts,
in games, and spectacles.

The powers of nature present themselves to them as so many
personal objects. The child personifies the stone that hurts him ;
the child of superstition personifies the laws of nature as gods. Sky
and Earth are the father and mother of gods and men. Mitra,
presiding over the day, wakes men, and bids them bestir themselves
betimes, and stands watching all things with unwinking eye.
Varuna, ruling the night, prepares a cool place of rest for all that
move, fashions a pathway for the sun, knows every wink of men’s
eyes, cherishes truth, seizes the evil-doer with his noose, and is
prayed to have mercy on the sinful. Agni, the fire-god, bears the
oblation aloft to the gods. Indra, ruling the firmament, over-
throws Vritra ; Soma invigorates the gods, and cheers mankind.

The gods require to be flattered with hymns, to be fed with
butter, to be refreshed with soma juice, that they may send rain,
food, cattle, children, and length of days to their worshippers.
Life is as yet no burden ; there is nothing of the blank despair that
came in later with the tenet of transmigration, and the misery of
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every form of sentient life. Pleasures are looked for in this world ;

‘their harvests are enough for the wants of all; their flocks and
herds are many ; and pleasures are looked for again in the after-life
in the body in the kingdom of Yama.

This worship of the personified powers of nature with a view
to material benefits graduaily hardened into a series of rites to be
performed by the priesthood, In course of time it came to be
held that the sacrifices performed without knowledge of their
import produced their desired effect,—some material good, the
birth of children, long life or future happiness. This later form
of Vedic religion received the name of the Karmakanda, or ritual
department of the Vedas.

Bat in the midst of this life of the primitive Hindu, there are
discernible the first stirrings of reflection. They will be described
in the next chapter.

The period of the hymns was followed by that of the ritual
and legendary compilations known as the Brahmanas. Of these
Brahmanas, particular portions, to be repeated only by the hermits
of the forests, were styled Aranyakas, and to the Aranyakas were
attached the treatises setting forth as a hidden wisdom the fic-
titious nature of the religion of rites, and the sole reality of the all-
pervading and all-animating self, or Brahman. This hidden
wisdom, the philosophy of the Upanishads, in contradistinction
from the Karmakanda, or ritual portion, received the name of
Jnanakanda, or knowledge portion of the Sruti, or everlasting
salvation. There were now virtually two religions, the Karma-
marga, or path of rites, for the people of the villages, living as if
life with its pleasures were real, and the Jnanamarga, or path of
knowledge, for the sages that had quitted -the world, and sought
the quiet of the jungle, remouncing the false ends and empty
fictions of common life, and intent upon reunion with the sole
reality, the Self that is one in all things living.¥

THE UPANISHADS.

Meaning of Title,—Sankara Acharya explains Upanishad as
meaning the “ setting to rest’’ (or destruction) of ignorance. * The
term,” says Gough, “imports mystic teaching, and the synonymous
term Vedanta means a final instalment of the Veda. The Upa-
nishads are algo called Vedantas, and the philosophy of the Upa-
nishads, in its developed form, is known as the Vedantic system.”

According to Professor Max Miiller :

“ All we can say for the present is that Upanishad, besides
being the recognized title of certain philosophical treatises, occurs

* Abridged from Gough’s Philosophy of the Upanishads, pp. 7<17.
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also in the sense of doctrine and of secret doctrine, and that it
seems to have assumed this meaning from having been used ori-
ginally in the sense of session or assembly in which one or more
pupils receive instruction from a teacher.”’*

Place among Hindu Bacred Books.—There are two great
classes, Sruti and Smriti. The Sruti, the higher, means heard. It
is equivalent to direct revelation, and is believed to have no human
asnthor. Smriti, ‘that which is remembered,’ though believed to
be founded on direct revelation, is thought to have been delivered
by human authors.

Sruti includes the three portions of the Vedas, viz. the
Mantras or Hymns, the Brahmanas, directions about sacrifices, &o.,
and the Upanishads.

Smriti may be held to include all the other sacred books, the
Darsanas, Dharma Sastras, Itihasas, Puranas, Tantras, &c.

The Upanishads, as stated above, belong to the Sruti class.
Max Miiller says that “the recognized place for the ancient Upa-
nishads is in the Aranyakas, or forest books, which, as a rule, form
an appendix to the Brahmanas, but are sometimes included also
under the general name of Brahmana.’t The Chhandogya
Upanishad gives the following account of its own origin : “ Brahma
Wold this to Prajapati, Prajapati to Manu (his son), and Manu to
mankind.’’

Number.—Weber, some years ago, reckoned the number of
the Upanishads, as 235; but some of them seem to have been
qnotetf twice under different names. A later estimate makes them
170. New names, however, are being added to the list.

Max Miiller says in his History of Ancient Sanskrit Liter-
ature :

“During the latter ages of Indian history, when none of the ancient
Upanishads could be found to suit the purpose, the founders of new sects
had no scruple and no difficulty in composing new Upanishads of their
own, This accounts for the large and evergrowing number of these
treatises. Every new collection of MSS., every new list of Upanishads
given by native writers, adds to the number of those which were known
before ; and the most modern compilations seem now to enjoy the same
anthority as the really genuine treatises.”

Most of the Upanishads are small and unimportant. The two
longest are the Chhandogya, attached to the Sama-Veda, and the
Brihad-aranyaka, attached to the Satapatha-Brahmana. Among
others may be mentioned the Isa, attached to the White Yajur-Veda ;
the Kena, of the Sama-Veda ; the Katha, Prasna, Mundaka, Man-
dukya, of the Atharva-Veda ; and the Taittiriya, of the Black Yajur-
Veda. The Svefasvatara, attached to the Black Yajur-Veda, is
considered one of the most modern of the Upanishads.

* Introduction to Translation, p. Ixxxii. + Ibid, Ixvi,
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Date.—Max Miiller says :

‘* Though it is easy to see that these Upanishads belong to very dif-
ferent periods of Indian thought, any attempt, to fix their relative age
seems to me for the present almost hopeless. No one can doubt that the
Upanishads which have had a place assigned to them in the Sanhitas,
Brahmanas, and ‘Aranyakas are the oldest. Next to these we can draw
a line to include the Upanishads clearly referred to in the Vedanta-Sutras,
or explained and quoted by Sankara, by Sayana, and other more modern
commentators. We can distinguish Upanishads in prose from Upanish-
ads in mixed prose and verse, and again Upanishads in archaic verse
from Upanishads in regular and continuous anushtubh slokas. We can
also class them according to their subjects, and, at last, according to the
sects to which they belong. But beyond this it is hardly safe to ventare
at present.”*

Sir Monier Williams considers some of the more ancient prob-
ably as old as the sixth century B. C.

Orthodox Hindus believe the Upanishads to be part of the
Vedas ; but their quotations from the Rig-Veda Sanhita, as well as
their language, prove them to belong to a much later age than that
of the Rig-Veda.

Text, &o.—Several of the Upanishads, in the original Sanskrit,
have been published by the Bengal Asiatic Society. Sankara
Acharya, the great Hindu controversialist, who flourished about
the eighth century of the Christian era, wrote commentaries on
eleven of the Upanishads, There are also commentaries by other
Hindu writers. About fifty of the Upanishads were translated
into Persian by, or, it may be, for Prince Dara, the eldest son of
Shah Jahan. He seems to have heard of them during his stay in
Kashmir in 1640. He afterwards invited several pandits from
Benares to Delhi, who were to assist him in the work of translation.
The translation was finished in 1657. Persian being at that time
widely read, they became accessible to many. In 1775 Anquetil
Duperron, the famous traveller and discoverer of the Zendavesta,
received a copy of the Persian translation. A Latin translation by
him was published in 1801 under the title of ¢ Oupnek’hat.’+ Ram-
mohun Roy translated four of them into English. Drs. Rajendralal
Mitra and Roer have translated others. The most recent English
Translation is by Max Miiller, forming part of the Sacred Books of
the East. But only a few of them have yet been translated or even
printed. The Philosophy of the Upanishads, by Mr. Gough, Prin-
cipal of the Muir College, Allahabad, gives an admirable review,
with copious extracts, of some of the most important of them.

Progress of Hindu Philosophic Thought.—It has been men-

tioned that even in the Vedas the first stirrings of Hindu specula-
tion are discernible. Questions begin to be asked in the hymuos of

# Introduction to Translation, p. Ixix. + Ibid, pp. lvii, lviii.




INTEODUCTION. 5

the Rishis in regard to the origin of earth and sky. Sometimes
they said that they were made by the gods, or by one or other of the
gods, working after the fashion of a human artificer. At other times
they said the gods begot them. One of the Rishis asks about the
earth and sky, ‘ Which of them was first, and which was later ?
Ye wise, which of you knows ?”> Another asks, “ What was the
forest, what the tree, they cut the sky and earth out of, that abide
#and wear not out, while the days and many dawns have worn
away ?”” In one hymn earth and sky are the works of Visvakarma.
In another it is Hiranya-Garbha, the golden germ, that arose in the
beginning ; in another it is Varuna. Agni is sometimes the son of
earth and sky ; at other times he is said to have stretched out the
earth and sky.

In Rig Veda X. 72, 2 it is said: “These (generations of the
gods) Brahmanaspati produced with blast and smelting like a
smith. Existence, in an earlier age of gods, from non-existence
sprang.”’ .

In Rig Veda X. 90, the world, the three Vedas, the four orders of
people, are produced out of Purusha, the highest deity, the person-
ality that pervades all living things, offered up by the gods, the
Sadhyas and the Rishis as a sacrificial thing. Here the idea of
the emanation of the world from a divine spirit is presented in a
gross form. ‘A thousand heads had Purusha, a thousand eyes, a
thousand feet. . . This Purusha is all that yet bath been, and all
that is to be; the lord of immortality which waxes greater still
by food.”

The highest point of Vedic thought is reached in Rig Veda
X. 129, which claims to be written by Prajapati, the Supreme.
‘“ Here, says Max Miiller,” we find the conception of a beginning of
all things, and of a state previous even to all existence.”’* It is
thus translated by Griffith :—

1. There was not non-existent nor existent : there was no realm of

air, no sky beyond it.
What covered in, and where ? and what gave shelter? Was
water there, unfathomed depth of water ?

2. Death was not then, nor was there anght immortal : no sign was

there, the day’s and night’s divider.
That One Thing,t breathless, breathed by its own natare : apart
from it was nothing whatsoever.

3. Darkness there was : at first concealed in darkness this All was

indiscriminated chaos.
All that existed then was void and formless: by the great
power of Warmth was born that Unit.

4, Thereafter rose Desire in the beginning, Desire, the primal seed

and germ of Spirit.

* Ancient Sanskrit Literature, p. 559.
t The unit out of which the universe was developed.
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Sages who searched with their heart’s thonght discovered the
existent’s kinship in the non-existent. )

Transversely was their severing line extended : what was above
it then, and what below it P

There were begetters, there were mighty forces, free action
here and energy up yonder. :

6. Who verily knows and who can here declare it, whence it was

born and whence comes this creation P N
The gods are later than this world’s prodaction. Who knows
then whence it first come into being ?

7. He, the first origin of this creation, whether he formed it all or

did not form it,
Whose eye coutrols this world in highest heaven, he verily
knows it, or perhaps he knows not.

Monier Williams says: “Itis interesting to trace the rudi-
ments of the later philosophy amid the labyrinth of mystic langunage,
- fanciful etymologies, far-fetched analogies, and puerile conceits
which bewilder the reader of the Upanishads.””*

It is held by Max Miiller that the doctrine of MAy4, illusion,
is not taught in the principal Upanishads. It begins to show it-
self in the Svetasvatara Upanishad, and is more clearly taught
in the later Upanishads.t On the other hand, Gough holds that it
appears earlier. :

“ Liberation ” the Aim of the Upanishads.—As already men-
tioned, in Vedic times a cheerful view was taken of life; but with
the Upanishads, says Dr. Mitchell, “ commences that great wail of
sorrow which, for countless ages, has in India been rising up to
heaven, and which, as time goes on, will deepen into the darkness
of despair. In modern Europe the evils that still afflict both the
individual and society have suggested the question—* Is life worth
living ? If this be the case we cannot wonder that those ancient
hermits were overwhelmed by the deep mysteries of existence and
the manifold trials of life.”’t

The doctrine of transmigration, probably developed about the
time of the Upanishads, bad doubtless a great influence in produc-
ing this tone of sadness. Solomon, the richest and wisest king in
ancient times, after trying every sensual pleasure, characterised
them all as * vanity and vexation of spirit.”” Buddha, the son of an
Indian Raja, with similar experience, came to the same conclu-
sion. His first ‘“‘noble truth” is that ¢ Ezistence is suffering.”
As a devout Buddhist counts his beads, he mutters Anitya, Dukha,
Anatta, ““ Transience, Sorrow, Unreality.” Life is a curse, and the
great aim ought to be to get rid of it.

Hinduism has been powerfully affected by Buddhism. * Trans-
migration is the great bugbear, the terrible nightmare and daymare

* Indian Wisdom, p. 34.

{Lecf/ures on the Vedanta Philosophy, p. 129.
Abridged from Hinduism Past and Present, pp. 49, 50.

[0
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of Indian philosophers and metaphysicians. All their efforts are
directed to getting rid of this oppressive scare. The question is not,
What is trath ? Nor is it the soul's desire to be released from the
burden of sin. The one engrossing problem is, How is a man to
break this iron chain of repeated existences ! How is he to shake
off all personality ?”’*

“ Ask a Hindu,” says Dr. Robson, “ what is the chief end of
man’s existence ! and he will answer, Liberation (mukt:).” This
is the answer which will be given alike by the peasant and the
El:ilosopher of any of the Schools. Ask him what he means by

iberation, and he will say that it is “to cut short the eighty-
four.”’t .

“The Upanishads express the desire of the personal soul or
spirit (jiva or jivditman) for deliverance from a long series of
separate existences and from liability to pass through an infinite
variety of bodies—gods, men, animals, plants, stones—and its
longing for final union with the supreme soul or spirit of the
Universe (Atman afterwards called Brahman).”’}

Max Miiller, in his Hibbert Lectures, thus points oat the object
of the Upanishads :

“To show the utter uselessness, nay, the mischievousness of all
ritual performances, to condemn every sacrificial act which has for its
motive a desire or hope of reward ; to deny, if not the existence, at least
the exceptional and exalted character of the Devas, and to teach that
there is no hope of salyation and deliverance except by the individual
Self recognizing the true and universal Self, and finding rest there,
where alone rest can be found.” pp. 340, 341.

Way of Liberation,—How is liberation to be obtained ! How are
the 84 lakhs of births to be cut short ? It is not to be gained by &
virtuous life or by works of any kind. The following illustration
is used, and with the Hindus an illustration has all the force of an
argument :—

“We are bound to our existence by two chains, the one a golden
chain and the other an iron chain. The golden chain" is virtue, and the
iron chain is vice. We perform virtuous actions and we must, exist in
order to receive their reward ; we perform vicious actions, and we must
exist in order toreceive their punishment. The golden chain is pleasanter
than the iron one, but both are fetters, and from both should we seek to
free our spirit.

“ We must seek a higher end—deliverance from pain and pleasure
alike—and look for it by nobler means, by being free from works alto-
gether. Knowledge is the instrament, meditation the means, by which
our spirit is to be freed. To avoid all contact with the world, to avoid
distraction, to avoid works, and to meditate on the identity of the inter-

# Sir Monier Williams.
1 The 84 lakhs of births through which a person may pass.
I Religious Thought and Life in India.
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nal with the external spirit till their oneness be realized, is the ¢ way of
salvation’ prescribed by the higher Hinduism. Sankaracharya, one of
the principal aathorities, says: ¢ The recluse, pondering the teacher’s
words, *‘Thoun art the Supreme Being,” and receiving the text of the
Vedas, “ I am God,” having thus in three several ways—by the teacher’s
precepts, by the Word of God, by his own contemplation—persuaded
himself “ [am God,” obtains liberation. This is the Hindu philosophical
answer to the question, * What must I do to be saved P’ It is called the
‘ way of knowledge,’ and is said to be the highest and only infallible
way ; the other ways being suppose to conduce to it.”’*

Character of the Upanishads.—The larger Upanishads contain
dialogues and mythical stories ; the shorter are more abstract and
observe more order. “ The images pressed into service are of the
simplest order. The fire produced from the attrition of two pieces
of wood, the spokes issuing from the nave of a wheel, the athlete
running a race, cows suckling their calves, leaves attached to the
branches and the stocks, a bowstring, an arrow let fly, a flaming
fire, a rolling car, a bellowing ox, a drop of water on a lotus-leaf—
such are the images which flit across our mind as we turn page
after page of these ancient books. A favourite storehouse of
figures is the beehive and the honey squeezed from it, which is now
the best of gods, then the best of sacred writings, and anon the
best of ceremonial observances.”t

The gods of the Upanishads are those of the Vedas. Their
number varies from three and three thousand to one, but as in
the Rig-Veda, a partiality is shown to ‘‘thirty-three’” or  thrice
eleven.” These godsare invoked in the Upanishads.. The Taittiriya
begins ; “ May Mitra be auspicious to as, may Varuna be auspicious,
may Indra, . . may the wide-striding Vishnu be auspicious to us.”

The ceremonies referred to are Vedic. The Aswamedha, or
horse sacrifice, is graphically described and referred to again and
again. The Brihad Aranyaka thus sets forth its greatness :

“ The dawn is verily the head of the sacrificial horse ; the sun is the
eye; the wind the breath ; the fire, under the name Visvanara, the open
mouth ; the year, the body of the sacrificial horse; the heaven is the
back: the atmosphere, the belly ; the earth, the footstool (hoof); the
quarters, the sides; the seasons, the members; the months, the half
months, the joints ; day and night, the feet ; the constellations, the bones ;
the sky, the muscles ; the half-digested food, the sand; the rivers,
arteries and veins ; the liver and spleen, the mountains ; the herbs and
trees, the various kinds of hair. The sun as long as ke rises, the forepart
of the body; the sun as long as he descends, the hind part of the body.
The lightning is like yawning ; the shaking of the members is like the
rolling of the thunder.”

* Robson’s Hinduism, p% 104, 109, 110.
+ Hindu Philosophy, by Ram Chandra Bose, A, M.
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The Soma-yajna, the Pasu-medha, or inferior animal sacrifices,
and the greas saerifices, called Purusha-medhs, or the sacrifice of
the Lord of creatures, have also references.

“ The most essential teaching of the Upanishads, is, and has been so
mderstood by-the great: expounders of them from ancient times, that
every thing is Brahma: That our démd, or soul, is itself Brahma and the
highest- worshiys according to them is self-worship, and that consists in
meditating that my own self is Brahma, that it is every thing.”’*

Dr. Murray Mitchell says of the Upanishads :

“These are by no means either systematic or homogeneous. They
have well been called ¢ guesses at truth; for they present no formal
golution of great problems. They contradict one another; the same
writer sometimes contradicts himself. They are often exceedingly
obscure, and to Western minds repellent—vague, mystical, incomprehen-
siblee. A few rise to sublimity; others are nonsensical—¢wild and
whirling: words,’ and nothing more. Yet there is frequently earnestness
—a groping after something felt to be needful ; there is the yearning
olfml&:arts- dissatisfied and 'empty. It this lies the value of the Upani-
8l .”*

The Cambridge Professor of Sanskrit thus describes them :

“The Upanishads are usually in the form of dialogue; they are
gnerally written in prose with occasional snatches of verse, but some-
times they are in verse altogether. They have no system or method;
the suthors are poets, who throw out their nnconnected and often con-
tradictory rhapsodies on the impulse of the moment, and have no
thought of harmonizing to-day’s feeling” with those of yesterday or to-
morrow. 'Through them all runs an unmistakeable spirit of Pantheism,
often in its most offensive form, as avowedly overriding all moral con-
siderations ; and it is this which has produced the-general impression
that the religion of the Veda is monotheistic.”’{

* Theism and Christianity, by Rév. Nehemiah Goreh.
+ Hindwism Past and Present, p. 49.
1 Quoted by Colonel Jacob, Vedantd Sara, p. 15.

B



SELECTIONS FROM THE UPANISHADS.

To give a better idea of their character, three of the principal
will be given in full, and some of the most important passages in
the two longest Upanishads the Briap AraNyaka Uranismap and
the CaaANDOGYA UPANISHAD will be quoted.

The translation of the last is by Dr. Rajendralala Mitra ; the
others were translated by Dr. E. Roer. All were published by the
Bengal Asiatic Society, from the Committee of which permission
has kindly been given to reprint them. :

The notes are chiefly by the Translator; but there are many
from the commentary of Shankar Acharya, marked S. and a few
from Anandagiri, marked 4.

While Professor Max Miiller’s translation, in the Sacred Books
of the East, should be studied if available, the following translations
are by two eminent oriental scholars, and there are valaable Intro-
ductions. '

-THE KATHA UPANISHAD.
INTRODUCTION.

The Katha Upanishad, as commented on by S'ankara A’cbirya,
consists of two parts (Adhyaya), each of them containing three
Vallis (creepers). Dr. Weber ! is of opinion that the Katha originally
closed with the third Vallf, and his reasons are, that the first

1 Indische Studien: vol. ii. pp. 197—200. Even a hasty glance at the
Katha Upanishad shows, that it consists of two parts, the first of which is
formed by the first, the second by the second Adhyaya. While the first part
is quite independent and complete, and moreover proved as such by a formal
conclusion, offering promises to those who would declare or hear this
“ nachikétam upakhyanam,” —the second is composed almost exclusively of
Védaic quotations, which are to prove more in detail the doctrines pronoun-
ced in the first, and which are always introduced by * étad vai tad,” exactly
in the manner and sense of the “tad api ésha sloko bhavati,” * tad ésha
bhyandktd,” &ec. in the Brahmanas, and of the *tathd choktam, yatah”,
“aparam cha” in the Hitopadésa. It is therefore quite proper, that in the
enumeration of the Atharva Upanishads with Colebrooke (and in Chambers
127 b.) both parts are directly counted as two different Upanishads. That
the second part is later than the first, independent of the nature of the case,
is clear from several other, especially linguistic reasons. First, the name of
Nachikétas is no longer mentioned therein, with the exception of one passage
(added to it at a yet later time) at its close, where, however, he is called
Nachikéta instead of Nachikétas, but he is constantly addressed by the
name of Gautama, which name again is not used in the first part. Farther
the word * déha” for body is not met with in the first part, as it is in the
second. Except in this passage, I have as yet found this word only in Taitt.
A’. x.13.and if its interpretation * what sullies” is correct, it belongs to a
pretty advanced stage of Indian asceticism. With this it further agrees, that




THE KATHA UPANISHAD, 11

part is complete, and has a formal conclusion, that the second part
consists almost entirely of Védaic quotations, that thereis a difference
of language in the first and second parts, and that in the Atharva '
list they are enumerated as distinct Upanishads. These arguments
appear conclusive, and we would especially urge the difference in the
cowposition of them. The subject of the Upanishad is indeed fully
treated at the conclusion of the first part ; in the second there is no
new thought; and although not a mere repetition of the first,
there is no leading idea by which its parts are arranged, so that it
appears to have been composed at a later time, with a view of
elucidating some of the topics of the first part more explicitly, and
of proving its doctrines in a more convincing manner.

The Katha has always been considered as one of the best
Upanishads, and it must be admitted, that in elevation of thought,
depth of expression, beauty of its imagery and an ingenuous
fervour, few are equal to it. The lofty conception, by which in its
introductory legend® Death is made to give a reply to the highest
questions the human mind can propose to itself, the enthusiasm and
Intimate conviction which Nachikétas shows about the infinite
superiority of what is good over the pleasures of the world, even if
their enjoyment be as prefect as lies in its nature, the firmness
which he maintains amidst all the allurements that are placed be-
fore him, and which bears some resemblance to the energy of mind
with which Plato in the first and second books of his “ Republic”’
shows that Justice has an incomparable worth, and ought to be
preserved under any circumstances, the fine comparison of the
body with a car, the soul with a rider, the senses with horses, the
mind with the rein, &c., and which again recalls Plato by the simila,

in § 3 of the second part the technical term of “ Yoga” is known, and explain~
ed to denote the highest degree of devotion, which is perhaps a sign that this
expression was then yet new and required interpretation....,, Verses 7 and 8
in § 6, lastly, are only & (modified) repetition of 3, 10—11. However, likewise
the second part, although later than the first, has yet a pretty ancient form,
a character which it owes perhaps more to its quotations (as 5, 9—11 Agni,
Véyu, Surya,) than to its original passages. It is evident, that the second
part originally concludes after the words *tam vidyichakram amritam’
which for this purpose are repeated. The two next verses are a still later
addition, the first prompted by a tender heart which could not suffer the
reader to remain in doubt about the faté of Nachikéta (sic!); this, however,
is quite un-Védaic, and never occurs in the legends of the Brihmanas, viz.,
that he attended to the doctrines of Death,—the second is the introductory
and concluding verse, already discussed, which it has in common with the
three last Upanishads of the Taitt. A'ranyaka, and which here also has crept
in, because this is originally, considered as a Taittiriya Upanishad.

! The legend itself is borrowed from the Taitt.. A’. prop. xi. 8. where
Nachikétas's visit in the empire of Yama is described (vide Weber's Indischs
Literaturgeschichte, p. 90) ; but the mode in which it is treated here, is original,
‘The part of the legend, which is borrowed, is distingunished even in language
from the rest ; for while the language of the Upanishad is elevated and refined,
it is simple and even rude in the legend. -
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comparison in his ¢ Pheaedrus,”’—place it in & high rank asa poetical
exposition of the doctrine that man is the same with the infinite
souls :

" In a philosophical point of view we cannot give the same
praise, at least as to the form of the Upanishad ; there is little con-
nection between the thoughts, no progress from one to another, so
that they rather aﬁpea.r a compilation than the production of an
original thinker. we moreover attend to the distribution of the
subject, at first no arrangement is found, the sentences do mot
shew a connected sequence, as when treating on one subject, another
starts up without apparent necessity. On a cloger examination a
certain order becomes manifest, and to render this more perceptible,
I shall state here the chief questions to which an answer is sought
in every Upanishad, questions which are in fact, and must be, vhe
subject of investigation to every philosophy, although they may
assume & form very different from the one in which they are found
in the Upanishads. They are one practical and three theoretical
questions. 1. What is the highest object of man ? 2. What is the
last cause of the world? 3. In what connection is this cause with
the world ? and, 4. How do we know of it ?

The first Valli endeavours to answer the first question. Its
views are briefly as follows :—1It is generally thought that know-
ledge of the Védas leads to supreme happiness; but the happi-
ness, which is derived from such a‘knowledge, and from the per-
formance of the rites enjoined by the Védas, viz., the enjoyment of
heavenly bliss, is transient, and does not satisfy the mind of man,
who is desirous of a happiness wherein there is no change.

This happiness is possible only under the conditien, that the
soul itself attains to an unchangeable state, and hence the question
arises, whether after death there is an existence of the soul,
separated from all the instruments of transient enjoyment, as the
senses, the mind, &c. ‘I'he investigation is difficult; but there
should be no hesitation of entering upon it ; for the object is in-
l(;trl>l_xz_1pm:a.bly high, as it is & knowledge which leads to unalterable

88.

In the second Valli a general solution is given of the gues-
tifons?:—What is the last cause of the world, and how do we know
of it i

The good, in accordance to it, is different from what is pleasant,
and on this account man has to choose between either ; for from the
diversity of their pature both cannot be obtained together. By
discrimination it will be found, that the goed is the gher of the
two. The knowledge of the things that are pleasant is in fact
ignorance,! because it leads to delusion about the true natare of

1 The idea, here expressed that knowledge which has no reference to the
supreme goul, is ignorance, approaches clogely the tenet of the Védanta,
that the world is produced by ignorance, delusion, and far out-strips the
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things, viz., by producing the belief, that only this world with its
enjoyments exists, and not another. The result of this ignorance
i8, that the soul passes from life to death and vice versi. Know-
ledge, on the other hand, refers to what is good, and its object is
the true nature of the soul of man. 1t is different from virtue and
vice, from cause and effect, different from past, present and future
times. The soul then by which man knows, is not born, nor does
it die ; it is not cause or effect ; it is unchangeable, and the visible
changes are only changes of the body. Lt is the one, infinite
Brahma, who is incorporeal, great and all-pervaaing and although
infinite, placed dn the cavity of the heart ot the living creatures.

‘'he knowledge of Brahma, or of the soul as Brahma, is
difficult to obtain, it requires both an able teacher and an able
disciple. 1t is not acquired by mere arguing, not by knowledge
and understanding of the Védas, or by manifold science, but by
the union of intellect with the soul (Adhyftma Yoga). The most
perfect means to acquire a knowledge of Brahma is the meditation
on the word “Om,” which is the substance of all the declarations
of the Védas, and which refers either to the inferior or supreme
Brahma, or to Brahma, considered either in his relations to the
world, or in his own absolute nature. Or the knowledge of Brahma
can only be gained by a person whose senses are subdued, whose
intellect is concentrated, whose mind is at rest, and who has the
desire of knowing him. '

The third Valli treats on the relation between the infinite
Brahma and the world in general, and with special reference be-
tween Brahma and the individual soul.

There are two souls in this world, the embodied or finite
soul, and the unembodied or infinite soul.! - The embodied soul is
endowed with senses, their objects, the mind and intellect, and is
the ruler and enjoyer. Among them the objects are higher, that is
to say, more comprehensive and subtle, than the senses ; the mind
higher than the objects; the intellect (buddhi) higher than the
mind ; the great soul (mah&tm4); higher than the great (mahat)
the anmanitested (avyakta) ; higher than the unmanifested the soul,

more cautious Mundaka Upanishad, (1, 4), according to which two sciences,
vig., the science of Brahma and the science which refers to the Védas, are
admitted, although the latter is declared to be inferior.

1There may be here a doubt, what is meant by the * two who drink the
due reward from their works in this world,” whether the individual soul,
and universal soul, which is the totality of the individual souls, or the indivi-
dusl soul and Brahma in his real natare as separate from all worldly relations,
The latter is evidently the sense of the passage; for with regard to the
universal soul the same necessity would exist to know itself as the infinite
soul, and therefore no contrast could exist between the individual and
universal soul; and, secondly, this meaning is borne out by the further ex-
position, where first the nature of the individual soul is described, and afters
wands $hat of the infinite Brahma, while no allusion is made to the notion of
an universal sonl,
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which is without limit, and whichis the last aim, This soul.
concealed in all beings, is not manifest, but it becomes so to
concentrated intellect ; to know one’s self as gradually depending
upon intellect, the great soul, the placid soul, is to advance to the
knowledge of Brahma, by the acquiring of which true immortality
is gained.

The fourth Vallf is, according to S’ankara, to show that the
great obstacle to a knowledge of the soul is ignorance. However
16 appears rather to give an answer to the question :—How can the
soul be known, if it is concealed, which was maintained at the end
of the third Valli? The answer is:—When the Senses are with-
drawn from their objects and enjoyments, the soul is known by
every one’s own soul ; for by this all sensual and other qualities, in
the state of awaking as well as in dream, are perceived, known ;
nothing remains unknown to it ; it is knowledge itself, and thereby
the same with the supreme Brahma. Then follows a description
of the different relations of the soul like that in the third Valli.
The individual soul is the same as infinite soul ; it is also Hiranya-~
garbha, the first emanation of the universal soul, as also the soulin
the creatures, where, together with all the senses, it dwells in the
cavity of the heart. T'here is no real difference between the
supreme Brahma and the individual soul ; both are the same, and
this knowledge is immortality. -

In the fifth Valli an attempt is made to prove the existence of
the soul as a principle different from the body, and to show how the
one soul can be also manifold. The soul is the ruler of the senses,
and all the functions of life depend upon its existence. When the
soul has left the body, these functions cease.  Life does not proceed
from any of the vital functions ; therefore it proceeds from some-
thing else, different from them, upon which it is founded. How the
one soul can be manifold, is shown merely by comparisons. As one
and the same fire by its coming into contact with various things
becomes various, or as water, though of one nature, appears of many
forms, when in connection with other and other things, so appears
the soul various by its various relations. In all these relations,
however, the soul is not affected by the imperfections.of the various
things, asthe sun is not sullied by the defects of the eye, in which
it is reflected ; for it-is not only within, but also without the creatures.

The question at the end of the fifth Valli :—How can I know
Brahma, does he manifest or not { and which is answered there:— _
Nothing can manifest the infinite Brahma, because all is manifest-
ed by him,—is again taken up in the sixth Valli. First the answer
is supplied by a comparison. The world is like a fig-tree, whose
root is upwards, and whose branches go downwards. Then a
description is given, which we already know (from the third Vallf),
of the soul in 1ts relations to worldly existence, viz., that the mind
18 above the senses, intellect above the mind, the great soul - above
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intellect, the unmanifested above the great soul, ‘and the soml
(Purusha) above the unmanifested, and which is apparently in-
tended to show the instruments by which the soul might be pos-
sibly comprehended. The soul is not known by ‘the senses, nor
by the mind ; it becomes known through intellect by thinking ; it
is apprehended from the existence of its effect, the world, which
like a tree to its root, points to its cause. The cause is afterwards
to be considered in its independent nature, by which the true
notion of Brahma is obtained. The chief means by which this
thinking is produced, is the Yoga, which denotes a state, by
which the senses and the mind are withdrawn from their objects,
and the intellect is directed only to Brahma. -
The question,—How we know of the infinite Brahma ?—is in
the Katha Upanishad more fully treated than in most of the others,
and as the standing point of the Upanishads depends entirely
upon this answer, viz., whether they claim to be founded upon
revelation or upon philosophical thinking, it is worth while to
ascertain it in this case. From such passages as:— It (the soul)
is difficult to be known, it is very subtle” (1-21), “ A wonderful
teacher is required” (2-7), The soul, more subtle than what is
subtle, is not to be obtained by arguing” (2-8:9), it may at first
appear that revelation is the source of that knowledge; for if the
sonl cannot be known by arguing (nor by perception,) there re-
mains no other means to know it but tradition, and it is expressly
asserted that a teacher is necessary. His knowledge is derived
from another teacher, and so on, until we come to a last teacher,
who must know it by immediate revelation from Brahma. How-
ever, the whole Upanishad is against this supposition. First, a
knowledge of Brahma is impossible by the Véda, which is consid-
ered as the ordinary source of revelation. ‘ The soul cannot be
gained by knowledge of the Véda, not by the understanding of
its meaning, not by manifold science.” (2, 23.) Secondly, the
soul is immaterial, and cannot be apprehended by the senses, and
therefore not by tradition. ¢ The soul’s nature is not placed in
what is visible, none beholds it by the eye.” (6,9.) “Itis not
gained by word, not by the mind, not by the eye.” (6, 13.)
“ With regard to him (Brahma) the sun does not manifest, not the
moon, not the stars . . . . When he is manifest, all after him becomes
manifest ; by his manifestation this whole world becomes manifest.”’
(6, 11.) These passages deny even the possibility of a revelation.
Thirdly, the knowledge of the soul is independent of everything
else ; 1t can be obtained merely by the soul itself. ‘“ By the soul
which is chosen, it (the soul) can be gained. His (everybody’s)
soul reveals its own truth.” (2,23.) “Who beheld this (soul)
as dwelling in their own body.” (5, 12.) Fourthly, it is clearly
stated, by what means a knowledge of the soul is gained, viz., by
thinking. “The soul must be thought of in various ways (2,8.)
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“The wise thinking him (Brahmay by union'of intellect with: the
soul.” (2,12.) ‘“He1is beheld by tlie attentive, subtleintelleet of men
of ‘subtle sight.” (3,12) “ None beholds him by the eye; by the
heart(intellect) through thinking (manasi) he' becomes manifest.”
(6,2.) Moreover, not only the instrument of our knowledge of
Brahma (the intellect) is pointed’out, but also the peculiar process
of thinking, by which that knowledge is obtained, viz., in'the
passage :— He is not to be gained by word, not by the mind; not
by the eye, how could he be perceived by any other than by him
who declares that he exists? The soul is to be perceived:by exis-
tence as well as by its' trune notion, that is to say; by both when
it is perceived by existence, its trme notion becomes: manifest”
(6, 12-13), that is to say, Brahma' will be known as the cause of

the world, "as the world is an effect and' must' have a cause;
if this- notion has been produced, the independent nature of
Bralima will be also comprehended. Here the: notion of Bralma
is clearly based upon argument. And, lastly, itis asserted of the
soul;, that it can arrive at the kuowledge of Brahma by'its own
nature ; for the sounl is Brahma, is knowledge in the highest senses.
““ His soul reveals its own' truth” (2, 23): what remains unknown
to the soul by which- one knows of form, &ec. (4§ 4.) Hence' the
world denoting the perception of Brahma is knowledge, while every
other-perception is ignorance.

From this exposition it is evident that, according to the Katha
Upanishad, the knowledge of Brahma dépends upon a process of
thinking, that is to say, that it is derived from philosophy, not from
revelation. By refloction upon the world and the soul, by dis-
orimination,; the nature of Brahma becomes manifest, and it would
have been rather surprising, if those bpld and original thinkers,
the results of whose enquiries are deposited in the Upanishads,
had not been aware of the manner in which they arrived at the
notion of Brahma, which is so far removed from common: thinking
and the conception of the Védas. In later times, when the process
of thinking by which that idea was formed had been forgotten, and
original thought had been abandoned for the formulas of the
schools, the attempt was made to assign the origin of their leading
notion to another source, than from what it was actually derived; -
and we may find in the Katha already some traees of this' in the
value, which is attached to the Yoga, according to which not the
perspicuity, order, and mutual’ determination of the ideas lead to
truth, but a state in which the senses and the mind by some arti-
ficial means are - withdrawn from their objects, a state, therefore,
in which, if it were possible, every thought would cease.

The standing point of the Katha is on the whole that of the
Védénta. It is the absolute spirit which is the foundation of the
world; and it is the object of true science to know him as the same
with all’ creatures, especially with one’s own soul, which* by this
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knowledge attains its final aim,—absorption into Brahma., In the
order of manifestations or emanations from the absolute spirit it
deviates, however, from that adopted by other Upanishads and by
the later Véd4nta, and is evidently more closely allied to the
Sénkhya. The order is here:—The unmanifested (avyakta), the
great soul, (mabdtma or mahat,) intellect (buddhi), mind, the
objects of the senses and the sense. The same order is followed
by the S4nkhya, with the exception, that they have not between
the unmanifested and intellect the intervening ‘‘mahat,” which
with them is equivalent to intellect. The * manas’ (mind) has
here also the same function as in the Sénkhya the abankéra
(self-consciousness). Hence it is probable, that this Upanishad
was written at a time when the Sankhya had already been founded,
and with a view of conciliating part of the S&nkhya, especially
the followers of the Yoga, by some concessions: for while it
disputed against them as to its assumption of many souls, and urges,
that by mere thinking (tarka) the absolute spirit cannot be com-
prehended, it adopts, on the other hand, almost the whole order of
their emanations as well as some of their technical names (mahat,
avyakta, Purusha) and recognises the necessity of the Yoga. Be-
side the Sénkhya, the Katha seems also to refer to the doctrine
of the Buddhist; for they, if not the Cbé4rvikas, are probably
referred to, in the passage (1, 20.)—* There is an enquiry. Some
say, the soul exists after the death of man, others say, it does not
exist,”—since the S4nkhya cannot be meant thereby which, as
well as the Véd4nta, maintains the independent existence of the soul.

Of the Katha several versions exist. It was translated into
English first by Ram Mohun Roy, and again in the Tattwabodhins
Pattrika (vol. 1, pp. 316-27) where also a Bengalee version is given
(vol. i, 423-56). Into the German it has been translated by
Windischmann (in the work of his father “ Die Philosophie im
Fortgang der Weltgeschichte,” pp. 1706-17), and by Poley in the
appendix to his translation of Colebrooke’s Treatise on the Védas
(pp- 118 to 128). Dr. Weber has commented on some of its parts
in his “ Indische Studien” (vol. ii, pp. 125-207.)!

! Vide also his remarks on the Katha in his “ Indische Literaturgeschichte.”
(pp. 151-52.)

[»]



18 THE UPANISHADS,

KATHA UPANISHAD.
FIRST CHAPTER.

FIRST VALLI*

1. Once desirous (of heaven) the son of Vajisrava (Gautama)
gave away all his property.! He had a son, Nachikétas by name.

2. When the presents® were brought, filial anxiety (about the
welfare of his father) penetrated the youth. He thought :—

8. (A sacrificer) who bestows (cows) which have drunk their
water, eaten their grass, given their milk and which are barren,
goes verily to the worlda of unhappiness.

4.3 He said to his parent :—O father, to whom wilt thon give
me? (He said s0) a second and a third time. (Enraged) he
answered him :—To Death I will give thee.

5. (Nachikétas thought:—) Among many (sons) I am the
first, among wany the middle, (but not among the bad, therefore)
is there any work of Yama, which he will perform to-day through
me? (Nachikétas* said :)

6. Remember, how former men (our forefathers acted ;
consider, how the present (good men) acts. Like corn, the mortals
get ripe, like corn they are born again.$
_ 7. TA Brahmapa guest enters » house like Vaisvédnara (fire).
For him (the good) make this peace-offering.8 Take the water ; O
son of Vaivasvat the sun. :

8. Hope, expectation, meeting (with the good), friendly words,
sacrifices, pious gifts, sons and cattle,~—all this loses the man of little
sense in whose house a Bréhmana dwells without teking food.

9. (Yama speaks:—) O Brahmana, because thou, a venerable
guest, hast tarried in my house for three nights, without taking

# Creeper, a kind of plant, in the sense of chapter.

'In the Vis'vajit sacrifice; a sacrifice which was generally performed
by kings, when they returned from their expeditions to conquer the earth
(digvijaya), but which, as appears, could be also performed by Brahmanas.

2The cows, intended as presents for the priests, officiating at the sacrifice.

3 With the intention to prevent this calamity by offering himself—

¢ When the father told him, that he had on{y spoken in anger, and that
he did not require his self-sacrifice, after reflecting that the word of a father
should on no account become broken—

5 Viz., they never break their word.

8 Therefore one ought never to speak falsely on account of this tran-
sient world. '

TTo save his veracity, the father sent him to the abode of Yamas,
where, in the absence of the latter, he remained for three nights. Having
returned, Yama was thus admonished by his counsellors or wives.—S.

8 Viz,, water for the feet, a seat, &c.
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food, therefore be salutation to thee, and welfare to me ; moreover
choose three boons instead (the three nights thou wast here without
hospitable reception).

10. (Nachikétas speaks:—) O death,that Gautama be appeased
in thought, and composed in mind, that his anger towards me may
have gone, and that he may salute me, liberated by thee, remem-
bering (me as his son ), this I chose as the first of the three boons.

11. (Yama speaks :—)Through my favour, Audélaki, the son
of Aruna!, will remember thee with love as before; he will
sleep happily at night; free from anger he will see thee, when
released from the mouth of death,

12. (Nachikétas speaks:—) In the place of heaven there is no
fear of any kind ; thou art not there, none fears decay. Without
iither hunger or thirst, beyond all grief (all) rejoice in the place of

eaven.

13. Thou hast, O Death, a recollection of the heavenly fire,?
make it known to me (also) who have faith. The dwellers in heaven®
enjoy immortality ; this I choose as the second boon.

14. (Yama speaks:—) I will tell thee : do thou attend to this
my word. 1 know the heavenly fire, O Nachikétas., Know that
the fire, which is the cause of acquiring infinite worlds, which again
i]? the) foundation (of the universe), is placed in the cavity (of the

eart).

15. He then explained to him that fire, which the first* of the
worlds, the nature of the bricks,® and their number, and in what
way (the rite of that fire is to be performed.) Nachikétas also
repeated it in the same mauner as it was explained to him. Then
thereby pleased, Death again said :—

16. Satisfied, magnanimous Death spoke to him :—I grant thee
now another boon again. After thy name shall be named that fire.
Take also this many-coloured chain. :

17. Whoever performs three times the sacrifice of the Nachi-
kéta fire, when he has received advice from the three, (viz.,the
mother, the father and the teacher,) who has done the three works
(offering, reading of the Védas and liberality),—overcomes birth and
death. Whoever knows and judges well, (that fire) which sprung

1 Weber, Ind. Literaturgeschichte, p. 152, says about these names:—
Two other names (beside that of Aruni) which are given to the father of
Nachikétas (a fourth name is Gautama) viz., Audadlaki and V4jabravass,
are ab variance with the other accounts. VéjaSravasa is also found in the
corresponding passage of the Taittiriya Brahmana ; whether also Audalaki, L
do not know, Vide Ind. St. vol. ii., pp, 201-3,

$ Of the fire by which heaven is gained.

8 Those who by the fire-sacrifice have obtained heaven.

* The fireis here equivalent to the Virat, the first production of
Brahma.—S.

3 Deposited every day after the fire-offering (to show the number of
ceremonies) performed during the year.
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from Brahma, and is wise, which divioe, and worthy of praise,
obtains that everlasting peace.

18. Whoever offers three times by the Nachikéta fire, when he
knows its threefold nature, leaves before (the death of the body)
the chains of death, and without grief rejoices in the place of
heaven.

19. This is the heavenly fire, which, thou, O Nachikétas, choos-
eth for thee by the second boon. Men will call this fire even
after thee. Choose the third boon, O Nachikétas.

20. (Nachikétas speaks:—) There is this enquiry : some say,
(the soul) exists after the death of man,! others say, it does not
exist. This I should like to know, instructed by thee, such is the
third of the boons. :

21. (Yama speaks:—) With reference to this (question) there
was enquired of old even by the gods; for it is not easy to under-
stand it, subtle is its nature. Choose another boon. O Nachikétas,
do not compel me to this ;> release me from this (boon).

22. (Nachikétas speaks :—)Even by the gods verily was en-
quired (into this question), and as to what thou sayest, O Deaith,
‘“ that it is not easy to understand it, >’ there is no other speaker to
be found like thee, there is no other boon like this.

23 (Yama speaks:—Choose sons and grandsons who may live
a hundred years, choose herds of cattle, choose elephants and gold
and horses, choose the wide-expanded earth, and live thyself as
many years thou listeth ;

24. Or if thou knowest a boon like this, choose it together with
wealth, and far-extending life. Be (a king), O Nachikétas, on
the wide earth, I will make thee the enjoyer of all desires.

25. All those desires that are difficult to gain in the world of
mortals, all those desires ask thou according to (thy) pleasure,—
these fair ones (of heaven) with their cars, with their musical
icstruments ; for the like as they are not to be gained by men.
Be attended by them, I will give them to thee; (but) do not ask
(the question of the state of the soul after) death.

26. (Nachikétas:—) (All those enjoyments) are of yesterday;?
they wear out, O thou end of man, the glory of all the senses.
And more, the life of all is short. With thee remain thy horses
and the like, with thee dance and song.

27. Man rests not satisfied with wealth. If we should obtain
wealth and behold thee, we would (only) live as long as thou shalt
sway. The boon, which I have to choose, is what I said.

28. Which man living in this lower world, who knows that

1 Tt exists separate from body, senses, mind, and intellect.—S’,

3 Té) fulfil this, like a debtor is compelled by his creditor to pay his
debt.—S".

! Literally, of to-morrow.
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he decays and dies, while going to the undecaying immortals, (he
shall obtain some exceeding bliss,) who is aware of (the nature of
the Apsaras and the like who) rejoice in beauty and love, can be
pleased with a long life ?

29. Tell us, O Death, what it is which they inquire into, as to
the great question, concerning the next world. Nachikétas asks
for no other boon, but that (concerning the soul) of which the
knowledge is hidden.

SECOND VALLI.

Yama speaks.

1. Another thing is what is good, another what is pleasant.
Both, having different objects, chain man. Blessed is he who
between them takes the good (alone), but he who chooses what
is pleasant, loses the (last) object (of man).

2. What is good, and what is pleasant, take hold of man ;
the sage comprehending them, distinguishes (their nature) ; the
sage chooses even the good, because it exceeds (in value) what is
pleasant ; but the dull man chooses what is pleasant for acquiring
snd preserving.

3. But thou, considering the objects of desire, whether they
are pleasant (as a son, &c.,) or of pleasant shape, (as the heavenly
oymphs,) hast abandoned them, O Nachikétas. Thou hast not
chosen the road of wealth, ou which so many men perish.

4. Those two, ignorance' and knowledge,? are known to be
far asunder, and to lead to different goals.® I think thee, O
Nachikétas, desirous of knowledge, becanse (even) many objects of
desire did not attract thee.

5. Those* who live in the midst of ignorance, but fancy
themselves wise and learned (Pandita) go round and with erring
step, deluded, as blind people lead by a blind. '

6. The necessary causes for gaining the next world are not
apparent to the careless youth, who is foolish by the delusion of
wealth. Believing this world exists, and not the other, he is again
and again subject to my sway.

7. Of the soul,—which is not gained by many, because they
do not hear of it, and which many do not know, although they
hear of it,—of the soul is wonderful the speaker, ingenious the

1 Whose object is what is pleasant.

? 'Whose object is what is good. )

3 One being the cause of transmigration, the other of liberation. Vide
8'wét. U. 5, 1, and V4j. 8. U. 10. )

* The same verse occurs in the Mund. U. 2, 8, only that here, instead of
‘dandramyamana,” is read “ janghamyaméns.”
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receiver, wonderful the knower, instructed by an ingenious
(teacher).!

8. That soul, declared by an inferior man,? is not easily to be
known, as it is to be thought of in various ways, (but) when it is
declared by a teacher; who beholds no difference,? there isno doubt
concerning 1t, (otherwise) the soul being more (subtle than what is
subtle), is not to be obtained by arguing.

9. That knowledge, O dearvest, (for which thou hast asked,)
is not to be gained by argument ; (but) it is easy to understand it,
when declared by a teacher who beholds no difference.® Thou art
persevering as to the truth. May there be for us an (other),
enquirer like thee, O Nachikétas.

10. I know, worldly happiness is transient ® for that firm one
is not obtained by what is not firm. Hence the Nachikéta fire” (is
established) by me through transient things; (thereby) I obtained
the permanent (place of Yama).

11. Thou, O Nachikéta, although thou hast beheld the fruit of
sacrifice, the eternal place (of Prajapati), where all desires are
fulfilled, the world is founded, where every fear ceases, which is
praiseworthy and great, of wide-extended sphere, and the abode
(of the soul),—yet, wise by firmness, thou hast abandoned it, O
Nachikétae.

12. The wise by means of the union (of the intellect) with
the soul® thinking him, whom it is difficult to behold, who is
unfathomable and concealed, who is placed in the cavity,® whose
abode is impervious, who exists from times of old,—leaves both
grief and joy.

18. Having heard this (nature of Brahma), comprehended it,
having distinguished the (soul, as) endowed with qualities, (Dhar-
mya) (from the body,) obtained it in its subtle nature, the mortal
rejoices ; for he has obtained what is a cause for rejoicing.

(Thee), O Nachikétas, I believe a honse, whose door is open (for
Brahma.)

14. (Nachikétas speaks :—) (Then) make known to me the
(being) which thou beholdest different from virtue, different from

1Vide Bhag. G. 2, 29.
? Vide 3rd Mund. 2, 4.
“ Ananyéna,” or whose soul is not different from the supreme soul.

* Viz. not by arguing, founded upon our own understanding.~—8'.

5 Or :—The knowledge, which it is easy to understand, when declared by
a teacher.... cannot be destroyed by argument. (Nipa-nétavys, na han-
tavyé.)=S’. But then, says Weber, the long 4 in “ &paunéya” is not explained.

6 Because it is the effect of works which are transient.—S'.

7Which is the cause of obtaining the transient happiness of heaven.—S'"

8 Adhyatmayoga, by withdrawing the mind from external things, snd
fixing the intellect on the soul above.

¥In the cavity, the ether of the heart, in intellect.
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vice, different from this whole of effects and causes, different from
past, from future (and present time). (Yama speaks :—)

15. The word of which all the Védas® speak, which all the
works of penance proclaim, of which desirous they live as Brahma-
students, this word I will briefly tell thee ; it is “ Om.”

16. This sound means Brahma,? this sound means the
sapreme.> Whoever knows this sonnd, obtains whatever* he wishes.

17. This means is best, this means is supreme ;s whoever
knows this means, is adored in the place of heaven.t

18. The knowing’ (soul) is not born, nor does it die, it was
not produced from any one, nor was any produced from it ; unborn,
eternal, without decay, ancient as it is, it is not slain, although the
body is slain. :

19, If the slayer thinks I slay, if the slain thinks I am slain,
then both of them do not know well. It (the soul) does not slay,
nor it is slain.

20. The soul, which is subtler than what is subtle, greater
than what is great,® is seated in the cavity of the living being.
He, who is free from desire and without grief, beholds by the
tranquillity of his senses that majesty of the soul.

21. Sitting it (the soul) goes afar, sleeping it goes every-
where.l® Who else (therefore), save myself, is able to comprehend
the God* who rejoices and not rejoices.

22. Thinking the soul as unbodily among the bodies, as firm
among the fleeting things, as great and all-pervading, the wise
casts off all grief.

238. The soul'® cannot be gained by knowledge,’* not by under-
standing,!* not by manifold science. It can be obtained by the soul
by which it is desired. His soul’s reveals its own truth.

! Namely a part of the Védas, the Upanishads.—A'. G.

2The inferior Brahma.—8S'".

3The supreme Brahma, Brahma in his own absolute nature.

¢ Whether it be the supreme or the inferior Brahma.—S’,

50r not supreme, as it8 object is either the supreme or the inferior
Brahma.

$Viz., being Brahma, either the supreme or the inferior, he is adored
. accordingly.—S’.

7 Verses 18 and 19 occur in Bhag. G. 2,19, 20. Verse 20is also found
the S'wét. T. 3, 20.

® Beonuse the whole world is placed upon it.—8".

9 From Brahma down ‘to inanimate matter.—S’.

¥ide a similar passage. Vaj. S. U. 5.

U The goul, which is represented here under contradictory attributes to
show the difficulty of comprehending it.

2 The same idea-as in verses 7-9. Tt occurs alsoin Mund U. 8, 2, 3.

13 And performance of the rites of the Véda—S'. Vide 8'wét. U. 4, 8.

4The meaning of the Véda.—8'.

15 The soul of him who is desirous of knewing his own soul.
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24. Whoever has not ceased from wicked ways, is not sub-
dued (in his sénses,) not concentrated, (in his intellect,) and not,
subdued in mind, does not obtain it, (the true soul), not even by
knowledge.!

25. Who is able 0 know in this manner, where that soul is
whose food is both the Brahma and Kshattra, and whose condi-
ment is death ?

THIRD VALLI.

1. (The supreme and inferior souls,) drinking? the due re-
ward from their words® in this world,* entered both the cave, the
highest place of the supreme (soul). The knowers of Brahma
call them shadow and sunlight, thus also the performers of the
five-fold fire,® and the sacrificers of the three Nachikéta fires.

- 2. We are able (to understand both) the Nachikéta fire, which

is the bridge of all sacrificers (to cross unhappiness), and the un-
destructible Bramha, the place, where all fear disappears, the
refuge of those who are desirous of crossing, (the ocean of the
world.

3.) Know the soul (the embodied soul) as the rider, the body
as the car, know intellect as the charioteer and mind again as
the reins.$

4. They say, the senses are the horses, and their objects are
the roads. The enjoyer is (the soul) endowed with body, sense
and mind ; thus say the wise.

5. Whoever is unwise with reins never applied, has the senses
unsubdued, like wicked horses of the charioteer.

6. But whosoever is wise with the mind always applied, has
the senses subdued like good horses of the charioteer.

7. Whoever is unwise, unmindful, always impure, does not
gain that goal,” (but) descends to the world (again.)

But whosoever is wise, mindful, always pure, gains the goal
from whence he is not born again.

9. But the man, whose charioteer is wise, (and) the reins of

1 By knowledge of Brahma.~—S'.
. “Pibantaun,” although only’the worldly soul obtains’the reward from
its work, and therefore the singular number should have been employed, the
dual number is here used on account of the connection of the worldly with
the supreme soul.—S’.

3% Sukritan,” literally * good work,” here generally for;their works.

¢ Lioka’ means here, according to S'ankara, body.”

5 The house-holders.—S',

$Vide S'wet, U. 2, 9, where’a similar comparison is used.

7 Mentioned in the second verse,
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whose mind are well applied, obtains the goal of the road, the
highest place of Vishnu.!

10. Higher indeed than the senses are their objects, higher
than their objects is the mind, intellect higher than the mind,
higher than intellect the great soul. :

11. Higher than the great one the unmanifested, higher than
the unmanifested the soul (Purusha), higher than the soul is
nought ; this is the last limit and the highest goal.

12. Being the hidden nature of all beings, it is not manifes-
ted; but it is beheld by the attentive subtle intellect of men of
subtle sight. ]

18. Let the wise subdue his speech by mind, subdue his mind
by that nature which is knowledge (by intellect), subdue his know-
ledge in the great soul, subdue this also in the placid soul.  °

14. Arise, awake, get the great (teachers) and attend. The
wise say, that the road to him is (as) difficult to go, as the sharp
edge of & razor. .

15. Whoever has understood (the nature of Brahma) which
is without sound, without touch, without form, which dées not
waste, which is without taste, which is eternal, without smell, with-
ot beginning and without end, higher than the great one® (intel-
liet,) which is firmly based,—escapes from the mouth of death.

16. The wise who says and hears the eternal tale, which
Nachikétas received and Death related, is adored in the world of
Brahma. A

17. Whoever pure (in mind) explains this (work) of deep im-
port, which (otherwise) should be concealed, in the assembly of the
Brahmas or at the time of the Sréddha, obtains thereby® infinite
froit, obtains thereby infinite fruit.

1“Tad Vishno” is explained by S’ankara “ vyapanafilasya brahmana:
%ﬂmmétma.no vasudévakhyasya,” where Vishna is identified with the son of
asudéva. We would rather take it in the Védaic meaning, or literally as
the pervader, the penetrator, as there is no other trace in this Upanishad of
the opinions of the Vishnuites. Weber's Ind. Stud., pp. 200-1, says about
this passage : ...and it appears, we have by the theos (god) of the author, ac-
cording to 3,9, perhaps to understand a form of Vishnu, although, on the
other hand, it is possible, that the term referred to as a recollection of the
Véda (Rig. V.1, 22,20, 21) should perhaps not be understood in its strict sense,
becanse the Védaic Vishnu, is quite different from the later Vishnu ; but even
if it were a direct reference to Vishnu, we should thereby not be authorized
to ascribe the Upanishad to a Vishnu sect, as it has not;hinég‘:l in common with
asectarian spirit, and, on the contrary, bears an unmixed Véd&ntic character.”
?Vide Mund. 2, 2.
3S'ankara explains “tad” (thereby) with *Sréddham,” his Sriddha
bears infinite fruit, while in the above translation it refers to both, the
assembly and the Srdddha.

D
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SECOND CHAPTER.

FOURTH VALLI.

1. The self-existent’ subdued? the senses which turn to ex-
ternal objects ; therefore (man) sees the external abjects, not
the internal soul ; (but) the wise, with eye averted (from sensual
objects) and desirous of immortal nature, beholds the absolute
soul.

2. Idle youths follow desires turning to external objects ;
they fall into Death’s wide-extended net ; therefore the wise who
kuow what is truly of an immortal nature do net ask (for any
thing) here among the fleeting things.

3. ‘To the (soul) by which (every one) knows of form, of
smell, of sounds, of touch, of love, nathing remgins (wnknows).
This is that (Brahma for which thou hast asked).

4. Thinking (the soul) by which he recognises hoth, what
there is ip dream, and what there i ip awaking, thinking this
ap the great pervading soul, the wise does not grieve.

5. Whogoever knows this soul a8 the consumer of the fruif,®
as the hearerof life, as what is always near, a8 the ruler of the
 past, the futyre (and the present times)—does thence* not try to
conceal (the soul.)® This is that, '

‘ Whosoever beholds the first born® from the penance? (of
- Brahmg) who wag created before the waters,® when he has enter-
eg the cave,’ and dwells (there) with (all) the beings, beholds that
(Brahma for which thou hast asked).

7. Whosoever (beholds) Aditil, the natare of all gods, who
through life (Hiranyagarbha) sprang forth (from the supreme
Brabma), who was born together with (all) the beings, when she

MFhe Supreme Ruler.— 8.

1« Vyatrinat,” hinsitavén, hananam kritavén, as fankara explains it,
becguse He 1§ self-dependent.

]: As the gmbodied soul, which is sybject to the necessary effects of its
FOrKs.

# From the ime of his knowledge.—S.

% For he has no fear, that the sonl can be destroyed.

¢ Hiranyagsrbha—8. )

7 Penance, as characterised by knowledge, &o.—8.

# And the other elements.—§.

9'§he ether of the heart, after he has produced the bodies of the gods,
" 19 The prodncts of causes apd effects.
1 Aditi, the whole of the senses (Sabdfdinam Adanéd Aditi :rmS'),
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has entered the cave and dwells there, (beholds) that Brahma (for
which thou hast asked).

8. As the fire is concealed within the two pieces of wood,! as
the embryo is hiddenin the mother, so the fire—which is to be
praised day after day by men, who are awake (careful to do their
duties) and offer with clarified butter,—is that (Brabma for which
thou hast asked).

9. From whom the sun rises, and ih whom it sets again; him
ali the gods éntered ; from him none is separated. This is that.

10. What? is even here, the same is? there, and what is there,.
the same is even here. He proceeds from death to death, who
beholds here¢difference. . .

11. By the mind is this (Brahma), to pe obtained, then there
is no difference whatsoever. He proceeds from death to death,
who beholds here difference. S .
~12. The soul (Purushs) which in the mieasure of a thumb
dwells in the middle of the body (in the ether of the heart) is the
ruler of the past, the future (and the present times). Hence from
having this knowledge, the wise (does not desire to conceal) the
soul (vide latter part of v. 5). This is that.

~18. The soul, which is like light without smoke, the ruler of
the past, future (and the present times), is even to-day, (and) will
be verily to-morrow.

14. As water, when rained down on elevated ground, runs
scattered off in the valleys, so even runs after difference a person
who beholds attributes different (from the soul).t

15. As pure water, which i thrown down on pure ground,
rétinina dlike, 8o also, O Gautuma; is the soul of the thinker (Muni)
who kdbwa.?

! The two pieces of wood, from whick fire is produced by rubbing.

2 The individual soul, which is considered as cause and effect, and endow-
ed with worldly attributes by.those who do not comprehend it in its esseftial
being.—S. )

3 The same, as it is in its own natpre, which is eternal knowledge and
separate from all worldly attributes.—S.

‘In Br:}hma. )

5 Vide Swét. 3, 13.

¢ That is to- eay, whodver sees the thingsas different frotrthe soul, is; in
aecordance with his - knowledge, born aghin'in another body.—8'.

7 That his soul is the same with the'supreme Brahm;
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FIFTH VALLIL

1. (The body is like) a town with eleven® gates of (the soul)
which has no birth and is of upright intellect. Adoring it (the
sypreme raler), (the wise) does not grieve, and liberated (from
ignorance, &c.,) he becomes liberated.? This is that.

2. As Hansa® (A’ditys, sun) it dwells in the heavens, as Vasu
(wind) it dwells in the atmosphere, as the invokert (of the gods)
it dwells within the earth, as soma’ in the water jar; it dwells in
man, it dwells in truth, it dwells in the ether, it is born in the
waters (as aquatic animals), it is born in the earth (as rice, &c.),
it i8 born in the sacrifice, it is born on the mountains (as the rivers),
it is truth, it is the grest one (infinite).

8. Him, the dwarf,s sitting in the middle (of the ether of the
heart) who raises upwards (from the heart) the vital air that goes
- forwards, who dejects the vital air that goes downwards, him all
gods (all the senses) adore.”

4. When the soul, which dwells in the body, departs and
becomes separated from it, what else is left there ?8 This is that.

5. No mortal whatsoever lives by the vital air that goes
forwards, by the vital air that goes downwards (or by any sense) ;
they live by another® on which both (the two vital airs together
with the senses) are founded.!

6. Now again I will declare to thee that eternal Brahma, who
is to be concealed, and (her), O Gautama, (how by the knowledge of

1YViz., the seven ogenin,gs in the face, the navel, with two openixgs below
and the opening on the middle of the head. See a similar comparison in
S'wét. U. 3, 18; and Bhag. G. 5, 13.

?The soul, Paraméfvara, the supreme ruler, is here represented as a
king.—S'.

3 Hansa is derived, according to S'ankara, from Hansati (he proceeds).
This 2\(7)e5rse is taken from Rig. Mund. 4, 40, 5. Vide Weber's Ind. 8t. vol.
ii, p. 205. .

* Hotar, a name of Agni, as the invoker or sacrificer of the gods.

% Atithi, according to S., either the god Soma, or in its literal meaning
« guest,”” and the sense would then be, “ it dwells as guest in the house.”

%Vide V. 4. 12, where it is said “ the soul, which is of the measure of a
thumb.”

1By bringing him offerings, viz., the different sensations of colour, &o.,
as the subjects serve a king.—S'.

8 In all the vital airs, &o.

9 Different from the compound of senses, &c.

1 For, says S'., the cause of life does not depend upon them, as they refer
to other and other things on account of their composition; without some-

ing else which arranges them, it is impossible that things of themselves
should form & compound, as the materials of & honse do not form a house
without somebody who ‘brings them together.
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him all concern for the world ceases,) and also, how (by not
](mowing him, the ignorant) obtaining death assumes a body
again). ) )

7. Bome enter the womb (again after death) for assuming a
body ; others go inside a trunk, according to their works, accord-
ing to their knowledge.!

8. The perfect one (Purusha) who, building desire after desire,
isawake in those that are asleep, is called even pure, is called
Brahma, is called even immortal. Upon him all the worlds are
founded ; none becomes different from him. This is that.

9. As the one fire, when entering the world, becomes to every
nature of every nature,? so the one soul being of every nature to
every nature, is the internal soul of all beings, and is also without
them (in its own pature.)? )

10. Asthe one air, when entering the world, becomes of
every nature of every nature, so the one soul, being of every nature |
to every nature, is the internal soul of all beings, and is alag
vithout (them).

11. As the one sun," the eye of the whole world, is not sullied
by the defects of the eye or of external things, so the soul, as the
inner soul of all beings, is not sullied by the unhappiness of the
world, because it is (also) without it.

12. He is one,’ the ruler, the inner soul of all beings, who,
renders (his) one nature manifold. The wise who behold him
3 dwelling in their own selves, obtain eternal bliss, not others.

13. The wise who behold (the soul) as the eternal among what
is transient, as the intelligent among those that are intelligent,
which, though one, grants the desires of many (who behold it) as
dwelling in their own selves, obtain eternal bliss, not others.

14. (Wise) think that supreme bliss, which cannot be
described, to be this (individual soul). How then shall I know
it ! Does it manifest or does it not manifest ?

15. There (with regard to Brahma) the sun does not manifest.
nor the moon and stars, there do not manifest those lightnings;
how then should manifest this fire ? When he is manifest, all
is manifested after him ; by his manifestation this whole (world)
becomes manifest.

1Br.A’. 2 Adh, 2, 18.

? Becomes manifold from the manifold fuel.
3Br.A'. 2 Adh. 5, 19.

‘Bhag. G. 13, 52.

5Verse 12, 13, 15 occur, with a few variations, in the Swet. U. 6, 12,
15; v. 15, in the Mund. U. 2, 2, 10, and Bhag, G. 15, 6.
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SIXTH VALLL

1. It (the world)! is like an eternal holy fig-tré¥; whose root
is upwards; and whose branches go downwards. This? is cdlled
even pure, this is called Brahma (all comprehensivé) ; this is cdlled
even immortal ; upon this all the worlds ar® founded ; nome
becomes different from- is. This is that.

3. This whole nniverse trethbles within the life (the supreme
Brahma) ; emanating (from it) it (the umiverse) moves on, It
(Brahms) is a great fear, like ax uplifted thunderbolt. Those
who kiiow it, become immovrtal. .

8. Through fear of him burne the fire; through feéar of Him
burns the sun, through fear of him runs Indra, the wind, and
Death as the fifth.?

. 4. If here (in' this life) onhe is able to comprehend him

(Brahma) before the death of the body, (he will be libetated frotif
the bondage of the world ; if one is not able to comprehend Riny,)
he is destined for the asswmption of a body.

5. As oneis reflested in a looking-glass; so (the soul is) it
the body ; as in a dream; so in the world of the forefathers ; as in
water, so in the world of the Gandbarvas; as in & pictare and
in the sunshine, so iu the world of Brabhria. ‘ .

6. Considering the different state of the sensées which' are
produced one after another (from the mind) and their rise and
setting,s the wise do notigrieve. . .

7. Higher than the senses (and their objects) is the riind;
more excellent than the' mind the intbllect: (Sattvam) ; above the
intellect soars thie great' souml, more excellent than the gredt otig
is the unmanifested.

8. But higher than the unmunifested, is the soul (Purusha)
which is all-pervading and without cause. Knowinhg this, one gets
liberasted and gains immortality.

9. Its (the soul’s) being' (naturs) is not placed in' what is
the ruler visible ; none Beholds it by thie eye, by the beart (the
intelleet) of the mind, throtugh thinking it gets manifest.’ K-
mortal become those who know it.

10. The state which ensues, when the five organs of know-
ledge remain (alone) with the mind, and the intellect does mnot
strive, is called the highest aim.

1Vide Bhag. G. 15, 1-3. .

2« Tad,” according to S'anksra, reférs to “ mdlam,” this root. The' latter
part of this verse is the same with part of 5, 8. .

3 Also in Taitt. T. 2, 8.

¢ Which is not-the case with the soul.

$Vide S'wét. U. 4, 20.
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11. This they cell conpentration (Yoga) which is the firm
keeping down of the senses. At that time (man) gets careful ;' for
concentration has as well its furtherance 48 its hinderance.

12 It (the soul) is not to be gained by word, not by the
mind, not by the eye, how could it be perceived by any other than
him who declares that it exists ?

13. (The soul) is to be peregived by (the notion of) existence ; 2
if is to be pereeived by it true notion ;> (that is to say) by both
of them ; the true nature .of the soul becomes manifest, when (firat)
it has been perceived by (the netion of) existence.

14, en al the Jesires cease which were cherished in his
beart (intellect), then the mortal beeomes immortal, then he obtains
terp Brahma.

15. When all the honds of the heart are broken in this life,
then the mortal becomes immertal ; this alone is the instruction
(of all the Védas). :

16, There are hundred snd one arteries of the heart ;* the
one of them (Sushumang,) proceeds to the bead. By this (at the
time of death) rising upwards (by the door of A'ditya) a person
gaing immortality ; or the other (arteries) sre of various course.

17. The spirit, the inner soul, which is of the size of a thumb,
s always residing in the heart of men; let a man with firmness
wparate it from his own body, a8 from a painter’s brush a fibre.

Let a man know it, which is pure, which is immortal ; let a
msn know it, whigh is pure, which is immortal.

18. Nachikéta, having gained that science declared by Death,
snd also the whole rule of concemtration, obtained Brahma, and
hence was without passion and immortal ; thus also any other (will
obutf,in Brahms) who knows in the same manner the unehangeable
seal.

19. May he® protect us both® at the same time, at the same

.time support us both ; may both of ua at the same time, apply (our)
strength ; may our reading be illustrieus, may there be no hatred
(smongst us). Om! peace, peace, peace

!'When he plages his mind entirely upon the contemplation of the soul.
1Viz. as an existing cause from its existing effect, the warld.

1Without apy relation to something else.

*Vide Praf, U. 3, 6.

5The Supreme Ryler, taught in this Upanishad.~8.

¢ The teacher and disciple,

1This verse is the same with Taitt. U. 3, 1, snd the latter half of 3, 6.
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ISA UPANISHAD.

INTRODUCTION.

Tr1s short Upanishad is composed for the purpose of exalting
the knowledge of the supreme spirit above every other object of
human aspiration. It appears to address the last advice of a
teacher to his disciples, after the course of their imstruction is
completed, or to embody the sum total of human wisdom in a
few words for those who have attained it.

There are, according to the V4jasandya Sanhitd Upanishad,
two roads which may be followed by man, the one is knowledge
of Brahma, the other action in accordance with the ptecepts of
the Védas. Those who are able to understand the nature of
Brahma, should consider every thing, the greatest as well as
the smallest, as god; for them every thing else should be
annihilated by the idea of god, and they should renounce every
desire of any worldly object. If he is known in his own natufe,
as the one, infinite, unchangeable, incorporeal, alwise, holy,
all-supporting and self-existent spirit, who is in every thing
and yet not defined by it, who is above the apprehension of the
senses and the mind, if he is beheld in all beings, énd all beings
are beheld in him,—then the highest aim of man is attained ;
there is no longer any grief or delusion.

On the other hand, those who cannot elevate their thoughts
to the perfection of his nature, should perform the works,
enjoined by the Védas. This may be done in a threefold
maunner, either by the practice of works alone, or the attain-
ment of lenowledge alone, that is to say, of the inferior know-
ledge of Brahma, when he is represented by worldly qualities of
individual deities; or, lastly, by the practice of work together
with knowledge of the latter kind. .

By the praoctice of any of those duties man will acquire
after death a state of happiness; but as le accomplishes his
whole duty only by practising both knowledge (the inferior
knowledge) -and works, so he obtains thereby after death higher
and higher worlds and the objects of his worldly desires, and
at the same time becomes prepared for the reception of the
most exalted knowledge. However, all that he obtains compared
with the effect of the knowledge of Brahma, is ignorance,
transient and unsatisfactory; for in Brilimsa alone are absolute
knowledge and bliss.

This Upanishad which bears also the title, I'§4vdsyam, from
its two first words, has been translated by Sir William Jones
(Posthumous Works, Vol. VI.) and after him by Ram Mochun
Roy, Poley, and by an anonymous author in the Tattwabodhini
Patriké, (vol. L., pp. 889-45.) )
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THE ISA UPANISHAD
OF THE

VAJASANEYA SANHITA.

1.' Whatever exist in this world, is to be enveloped by (the
thought of) God (the Ruler).? By renouncing® it (the world),
thou shalt save (thy soul).# Do not covet the riches of any one.

2. Performing sacred works, let a man desire to live a
hundred years. If thou thus (desirest), O man, there is no
other manner, in which thou art not tainted by work.

3. To the godless’ worlds covered with gloomy darkness,
go all the people, when departing (from this world) who are
slayers of their souls.?

4. He (the soul)® does not move, is swifter than the mind ;1

!'The first Mantra, according to S’ankara, is addressed to those who
strive for the knowledge of Brauhma, or for their eternal emancipation, while
the second gives advice to those who cannot yet liberate themselves from
the bonds of the world ; or, as A'nanda briefly expresses it, the first Mantra
lays down the rule for knowledge, the second for works.

2¢1's,” the supreme ruler, the supreme soul, independent of all relations
to the world. The whole world is to be considered under the idea of the soul,
under the idea, that I, who am the same with the supreme soul, am the
world, which in itself is unreal and gets only reality, when considered under
the notion of the soul.

38'ankara takes “tyakténa” not as participle, but as noun instead of
“tyagéna” (by renunciation) ; the sense, however, seems preferable, if it is
treated as participle. :

*+If the world is abandoned, nothing is left but the soul, and as the world
is transient and unreal, there exists then no desire of any thing whatsoever.

5The works, enjoined by the Védas, as the Agnihdtra and other rites.
Here are meant works which are to bd done at certain prescribed periods ;
or, as it has been explained, works, the performance of which does not
procure any special fruit, but the omission of which produces sin.

8 Godless are here the worlds of the gods, and they are called godless,
because, in comparison with the state of the supreme soul, also the most
exalted worlds of the gods are godless.

7 Darkness is ignorance.

8The slayers of their souls are such as are ignorant about the nature of
them. They kill the same, because they do not obtain their immortal and
unchémgea.ble nature. On this account they assume one worldly form after
another.

9 In this Mantra the soul is described under opposite qualities, which yet
form no contradiction, as the one set belongs to t.ge soul, if considered in its
own absolute nature, and the other is ascribed to it, if considered in its
relation to the world.

0« Swifter than the mind,” swifter than what is the swiftest, the thoughts
of the mind, because the soul is either not comprehended by the mind, and
has therefore escaped it, or where the mind arrives, there is already the soul,
has arrived already before, and the mind can never be in advance of it.

E
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not the gods (the senses) did obtain him, he was gone before
standing he outstrips all the other (gods, senses), how fast they
run. Within him the Raler of the atmosphere! upholds the vital
actions. .

5. He moves, he does not move ; he is far, and also near ; he
is within this all, he is out of this all.s

6. Whoever beholds all beings in the soul alone, and the
sotil in all beings,® does hence not look down (on any creature).

7. When a man knows, that all beings are even the soul,
when he beholds the unity (of the soul), then there is no delusion,
no grief.

8. He is all-pervading, brilliant, without body, invulnerable,
without muscles, pure, untainted by sin; he is alwise, the Ruler
of the mind, above all beings, and self-existent. He distributed
adcording to their nature the things for everlasting years.*

9. Those who worship ignorance,’ enter into gloomy darkness,
into still greater darkness those who are devoted to knowledge.

10. They say, different is the effect of knowledge, different
is the effect of ignorance; thus we heard frém the sages who
explained (both) to us. (Vid. Tal. U. 13.)

11. Whoever knows both, knowledge and ignorance, to-
gether, overcomes death by ignorance, and enjoys immortality by
knowledge. .

12. Those who worship uncreated nature,® enter into gloomy

1M§taris wi (the ruler of the atmosphere) is explained by S'ankarf
# métari, antarikshé Swasati, gacchatiti vdyu " he who moves in the mother,
the atmosphere, that is to say, the wind, which in accordance to him is here
the upholder of the whole world (the Sitrftma), Hiranyagarbha, the
universal soul. A'pas, literally waters, are here the actions o%the living
creatures, or the burning, heating, shining, and raining of the fire and the
sun. .

* Vide Bh. G. 13, 15. )

% Vide a similar passage in Bh. G. 6, 30. Vide also Manu 8. 12, 125.

¢The yeats, says S'ankara, mean here the Prajépatis (the creators) who
ate called years.

¢ Ignorance, avidys, means here Védaic work, if it is done alone without
the knowledge of the worship of the gods, or of Brahma, considered under
worldly attributes. Vidys, knowledge, is here inferior knowledge, not the
knowledge of the absolute Brahma, but of Brahma, thought under relative
attributes ; it is opposed to the highest knowledge, because it is also con-
nected with works. The effect of either is:—By works alone the world of
the Pitris, the forefathers, is obtained; by knowledge (the inferior know-
ledge) the world of the gods. Both, however, inferior knowledge and works,
are to be practised by man; if both are performed, then by work death, that
is to say, natural work and knowledge, is abandoned, and by knowledge the
state of a deity obtained.

¢ Uncreated nature, asambhuti, nature which has no cause, the same with
avyakta, unmanifested nature. .
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darkness, into still greater darkness those who are devoted to
created nature.

18. They say, different is the effect from (worshipping)
uncreated nature, different from (worshipping) created nature.!
This we heard from the sages, who explained (both) to us.?

14. Whoever knows both, created nature and destruction?
together, overcomes death by destruction, and enjoys immortality
by created nature.

15. To me whose duty is truth, open, O Pushan, the entrance
to the truth concealed by the brilliant disk,* in order to behold (thee.)

16. O Pushan, Rishi thou alone, O dispenser of justice,
(Yama) O sun, offspring of Prajépati, disperse thy rays (and)
collect thy light; let me see thy most auspicious form ; (for) the
same soul (which is in thee), am I. '

17. Let my vital spark obtain the immortal air; then let this
body be consumed to ashes. Om! O my mind, remember, remember
(shy) acts, remember, O mind, remember, remember thy acts.

18. Guide us, O Agni, by the road of bliss to enjoyment,
(guide us) O god, who knowest all acts. Destroy our crooked sin,
that we may offer thee our best salutations.s '

SWETASWATARA UPANISHAD.

INTRODUCTION.

Tae Swétddwatara, no doubt, does not belong to the series of
the more ancient Upanishads, or of those which preceded the foun-
dation of philosophical systems ; for it shows in many passages an

‘acquaintance with them, introduces the Védénta, Sénkhya, and

! Whoever worships Brahma in his effects, in any of the created sub-
stances, gets superhuman power (of eight kinds), whoever worships him as
uncreated nature, becomes dissolved into the same.—S'.

? This verse, although with seme alterations, occurs Tal. U. 1, 3.
3That is to say, uncreated nature, into which every thing is dissolved.

* Brahma, here expressd as “ the truth;”’ is considered especially to abide
in the disk of the sun. Pushan, the nourisher, is another name for the deity
of the sun. . . -

5The nine last Mantras (9 to 18) do not any longer describe the nature
of the knowledge of Brahma and its effects, but the eifects, resulting from the
practice of Védaic works ard the devotion towards God, when he is imperfectly
comprehended under attributes which belang to him only in his relation to
the world. The concluding prayer (15 to 18) must therefore be considered to
be spoken at the time of his death by a person, who throughout his life has
diligently performed the sacred works, enjoined by the Védas; for he justly

bhas to remember his works, by which alone he can hope to obtain a compara-
tive state of bliss in a next world, while the true knower of Brahma has only
attained his knowledge by renouneing all works, together with their effects.
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Yoga, by their very names, mentions the reputed founder of the
Sénkhya, Kapila, and appears even to refer (in the second verse of
the first chapter,) to doctrines which have been always considered
as heterodox. It must have been composed at a time when the
whole social and political system of the Bréhmans was completed,
when the fiction of the great Kalpas had been adopted, and when
the belief of the heroic times in the coequal power of the three
great gods, Brahma, Vishntua, and S'iva, had already been abandon-
ed for sectarian doctrines, which are characterized by assigning to
one of these gods all the attributes of the others. Here, it 18 S'1va,
or Rudra, who not only is declared the creator, preserver, and
destroyer of religious belief, but is even identified with the Brahma
or supreme spirit of philosophy.

As the mythological views of the S'wétdswatara are those of a
later time, when the worship of S'iva and of the divine S‘aktis, or
energies, had gained ground, iu contradistinctiou to the ancient
Upanishads, where only the gods of the Ve'das are introduced, so
also refers its philosophical doctrine to a more modern period!. It
presents a mixture of Védénta, Sdnkhya, and Yoga tenets. Irom
these antecedents, however, it is impossible to make an inference
as to any definite time of its composition. There are similar
passages in the Bhagavad Gitdi and the Swétaswatara, but.
whether the one took them from the other, or both derived
them from a common source, I venture not to determine. Both
compositions borrowed equally from various sources; the Swétés-
watara has many passages from the Védas and other Upanishads,
so also the Bhagavad Git4, and hence the form of their composition
leads to no conclusion. At any rate, the Swétdswatara preceded
Sankara, who lived in the eighth century A. C., and from the
peculiarity of its tenets it is probable that the interval between
them was not considerable. 'I'o understand the precise nature and *
object of its doctrine, it is necessary to indicate the relation which
the Sénkhya and Védénta have to the Védas. The Védinta,
although in many important points deviating from the Védas, and
although in its own doctrine quite independent of them, was yet
believed to be in perfect accordance with them, and being adopted
by the majority of the Bramhans, it was never attacked on account
of its orthodoxy. The same cannot be said of the Sénkhya ; for it
was not only frequently in opposition to the doctrine of the Védas,
but sometimes openly declared so. Indeed, the Védinta also

1In the Bramha-Sttras no allusion is made to this Gpanishad. In the
passage, referred to by Colebrooke (M. E. vol. I. p. 348.), it is only generally
stated, that several passages of the Upanishads, which, by the followers of
the Sdnkhya, are interpreted in favour of their tenets, have, in reality, a
different meaning, but no passages are quoted by the Sitras themselves. 1t
is 8’ankara, who, in explanation of the text, gives examples of such passages,
and qtiotes, among others, a passage of the S'wétdSwatara.
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maintained that the acquisition of truth is independent of caste
or any other distinction, and that the highest knowledge cannot
be imparted by the Védas (vid. Kéth. 2. V. 23); yet it insisted
that & knowledge of the Védas was necessary to prepare the mind
for the highest knowledge. This the Sinkhya denied altogether,
and although it referred to the Védas, and especially to the
Upanishads, still it,did so only when they accorded with its own
doctrines, and it rejected their authority in a case of discrepancy.
The Sénkhya mn fact was a reform, not only in theory, but also
in life, as is evident from the relation of Buddhism to it, which
is nothing else but a practical application of the tenets of the
Séokhya.

As the time of the composition of the S'wétdéwatara, the
Sinkhya was not a new system, which had to overcome the
resistance of old received opinions, and the prejudices of men in
power, whose interest might be opposed to the introduction of a
doctrine, by which their authority could be questioned. It had
found many adherents ; it was the doctrine of Manu, of some parts
of the Mahabhérata, and to its founder divine honours had been
assigned by general consent. It was a doctrine whose argumenta-
tive portion demanded respect, and as it was admitted by many
Brémhans, distinguished for their knowledge of the Védas, 1t could
not be treated as a heresy. ‘I'he most learned and eminent of the
Bramhans were evidently divided among themselves with reference
to the truth of the Sidnkhya and Védanta, and this must have afford-
ed to the opponents of the Védaic system, a most powerful weapon
for attacking the Védas themselves. If both, the Sénkhya and
Védanta, are divine revelations, both must be true ; but if the doc-
trine of the one is true, the doctrine of the other is wrong ; for they
are contradictory among themselves. Further,if both are derived
from the Védas, it is evident that also the latter cannot reveal the
truth, because they would teach opposite opinions about one and the
same point. Such objections to the Védas had been made already in
ancient times, as is clear from the Upanishads,from several passages
of Manu, from Yaska, &c. and under these circumstances it cannot
be wondered at, if early attempts were made to reconcile the tenets
of the Védénta and Sénkhya to save the uniformity of the doctrine,
and thereby the sacredness of the Védas as the scriptures derived
from the immediate revelation of god. So, for instance, 1t is re-
corded that Vyésa, the reputed author of the Bramha.Siitras,
wrote also a commentary to Patanjali’s Yoga-S'dstra, which is
still extent under his name. In thesame manner composed Gauda-
péda, the eminent Védéutist, and teacher of S'ankara’s teacher
Govinda, a commentary to 1§wara Krishna’s Sdnkhya Kérika, and
the Bhagavad Git4 has also the same object.

The S'wétéswatara 1s one of the most ancient attempts of this
kind yet extant, and its author, in giving to his composition

.
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the name of Upanishad, tried thereby to clothe it in divine
authority, .

"To show in what way the S’'wétdiwatara endeavoured to
reconcile the Véd4nta and Sinkhya, we have to recall to mind the
distinguishing dooctrines of either.

The last principle of creation, according to the Védénta, is
Bramha, the supreme spirit, beside whom there is nothing else.
He is the last cause, as well as regards the substance as the form
of the world. Considered in his own independent nature, he is
mere existence, thinking, and bliss. He is not the object of
thinking or its subject or the act, in which both are united; for
every difference with regard to him must be denied, nor is he
individual existence in any conceivable form ; for he is in every
respect infinite, absolute, and perfect. The same is the case as
to his blessedness, and the three predicates of existenoe, thinking,
and bliss, are, in fact, not attributes of his nature which could
be separated from each other, but, in reality, only different
expressions of the same thing.! Compared with him, all other
things are not existing, and bear predicates opposite to his own.
‘I'hey are hence without consciousness and existence in them-
selves, the existence which they possess is only a derived one, and
their first and absolute cause is god. The world then, or the thing
which does not really exist, and which is without consciousness,
is pervaded by him, and hence ensues the creation, or manifesta-
tion, of the universe, by whieh the differences, which exist already,
although in an unmanifested state, become manifest.

The Sénkhya is essentially dualistic ; it is soul, or spirit, and
matter, from which the creation proceeds. As to its substantial
cause, the creation depends upon a principle, whose nature is
activity. ‘This is MuGlaprakriti, the first productive nature, mat-
ter without any distinction of form or qualities.” 1t is one, infin-
ite, active, and beyond the perception of the senses. It is the
material cause from which all effects are produced. The soul, on
the contrary, is merely perceiving, witnessing, thinking, without
any object that is perceived. lt does not act, nor is it aeted

! Spinoza’s Kth. I. prop. 7. School. * Substantia cogitans et substantia
extensa una eademque est substantia, quee jam sub hoc,jam sub illoattributo
comprehenditur.”

%1t is true, it is maintained that nature consists of the three qualities of
goodness, activity, and darkness, but they cannot be defined except by their
effects, which again cannot be defined but by their relation to the soul, and
further, they cannot be separated; for where the one is, are also the others.
The Sankhya, as well as the Védanta, maintain that nature or ignorance
cannot be distinguished, a view to which they were inevitably compelled;;
but again, in contradiction to this, they attempt to endow it with those dis-
tinctions, which is evidently the result of despairing to derive from one
principle, in which there is no distinction whatever, the countless differences
of existence,
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upon ; it is not self-conscious and has no other attribute than that
of a mere spectator. It is not, as the Véd4nta teaches, one, but
there are innumerable souls or spivits. =~ The creation takes
place by the union of the two principles. Soul in itself, as
mere spectator without activity, cannot create; nature as active,
but blind, could create, but there would be no order, no
arrangement, or final end for the various productions. As final
ends are everywhere perceived in those productions, it is by the
reflection. of the soul, of the iutelligent principle, upon nature,
the active principle, that the creation of the world is effected.
Here, in this point, viz., as to share of the soul in the creation,
the Sénkhya is divided. According to some, there is a supreme
soul, an alwise aund almighty ruler,) who creates the universe
by his decree ; according to others, and as it appears the more
ancient school, the idea of a god involves a contradiction ; both,
however, agree that there are many souls independent of each
other in their existence, that nature is a self-existent principle,
and that the material cause of the world is nature alone, and in
all these notions both differ from the doctrine of the Védénta.

There are, however, many points about which Véd4nta and
Séukhya hold the same opinion. The principal of them are as
follow. First, the order of creation, or of the productions, is in
both systems almost the same. The gross material elements, or
the elements which are perceived by the senses, proceed from
subtle elements which are imperceptible to the senses. These
elements, according to the Sénkhya, are derived from nature as
their last cause (omitting here the two intermediate caumses of
the S&nkhya, ‘“self-consciousness” and  intellect’’) ; according
to the Védéinta, from ignorance. Secondly, the nature of
the last cause of the productions is, with both, in almost all
its attributes, essentially the same, for both ‘ productive nature”
and “ignorance” cannot be defined; they have absolutely no
differences of form, time, or space, and are possessed of the
same qualities, viz., of goodness, activity, and darkness. Thirdly,
the nature of the soul is by either described as the same. It is
different from any thing material ; it is pure knowledge without
any distinctions; as the soul, according to the Sénkhya, is
diametrically opposed to nature, the one being nouv-intelligent,
but active, the other mnon-active, but intelligent, so it is according
to the Véd4inta to ignorance.

If there are so many points of agreement in both systems the
thought is not far, that the differences are, only apparent, and

1Vid. Ballantyne’s “ Aphorisms of the Yoga,” p. 29. S. 24.—* The lord
(I's'wara) is a particular spirit (purusha) untouched by troubles, works, fruits,

or deserts;” and p. 31. S.—“For him does the germ of the omniscient
become infinite,”
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that there may be found a standing-point, where those differences
altogether disappear.

This is the view, from which the S'wétééwatara starts, and
it undertakes a reconciliation of the two systems by admitting
all the minor points of the Sénkhya on the foundation of the
Véd4nta. It grants to the S&nkhya the order of its creation, the
production of the elememnts from nature, intellect, and self-cons-
ciousness ;! it admits its terminology, and goes so far as to concede
that the creation does not proceed from Brahma alone, but from
Brahwa in his connection with Maya, delusion, or ignorance.?
But then there is according to it, no difference between this and
the productive principle of the Sénkhya; for Miy4 is essentially
the same with Prakriti, the first productive nature of the S4nkhya.?
The soul (4tm4) of the Védénta does also not differ from the soul
(Purusha) of the Sfukhya ; it is the principle which is merely think-
ing and therefore non-active in itself. The soul, however, must
be one and the same; for the creation of the world could not take
place, if it depended upon a multitude of souls. That the creation
proceeds from the soul, is clear because in all productions of nature
unity of purpose is visible, which would be impossible, if nature
alone, a blind principle, were the cause. It is also evident, that it
must be one almighty and alwise spirit, from which it proceeds ;
for individual souls are troubled by their partaking of worldly
misery, and want therefore the consumate wisdom to accomplish
the creation (1,2.) It is therefore necessary, that such an universal
soul, the absolute cause of the world, exists, which is entirely

1Ch, 4. 11. A person who comprehends the one, who superintends the
first producer and the other producers, in whom this all is dissolved, and
(from whom) it proceeds,—who comprehends him, the god who grants the
wish of (liberation), the praiseworthy god, obtains everlasting peace.—Ch.5. 2,
He who, one alone, superintends every source of production, every form and
all the sources of production, who endowed the first-born Kapila with every
kind of knowledge, and who looked at him, when he was born.—Ch. 6. 3.
Having created this work (the world), and preserving it, he causes the one’
principle (the soul) to be joined with the (other) principle (the principle of
nature), and joins it (the soul) with one or two, or three or eight (principles).

*Ch. 1, 3. They who followed abstract meditation and concentration,
beheld (as the cause of the creation) the power (S'akti) of the divine soul,
concealed by its own qualities,—of the divine soul which alone superintends
altlll tihose causes, of which time was the first, and soul (the individual soul)
the last.

3 Ch. 4, 10. Know delusion (M4y4) as nature (Prakriti), him who is united
with her as the great ruler (Mahéfwara); this whole world, in truth, is
pervaded by (powers which are) his parts.

4Ch, 1,9. They (the individual and the universal soul) are alwise the
one, and ignorant the other, both unborn omnipotent the one, and without
power the other; (nature) is even unborn and united with the enjoyer and
objects of enjoyment ; the soul is infinite, the universe its nature, and there-
fore without agency. Whoever knows this Brahma as the threefold (uni-
verse),—(becomes liberated). :
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independent of the world, and on which, on the other hand, the
world wholly depends. This is Bramha, the supreme spirit. He
is the first cause, from which all proceeds, and the last, to which
all returns.!

Upon the supreme spirit are founded nature or Méy4, the first
cause of material production, and also the individual souls and the
miversal ruler. Nature is twofold, unmanifest and manifest. In
its unmanifested state, nature (Prakriti, Pradhdna, Aja) is unde-
stroyable, although it depends upon Bramha;in its manifested
state it is not eternal ; its production commence and cease, until all
is again absorbed into the cause from which it emanated ; it is
pervaded in all its parts by the power of god, and is made for the
enjoyment of the individual souls. The latter, like the supreme
ruler, are eternal ; but they are bound by nature ; the supreme
ruler, on the other hand, is a mere witness, and it is by him that
the creation is effected.

This is in general the view of the S'wétd§watara Upanishad
and we find it already prominently brought forward at the com-
mencement in the two similes of a wheel and a river,in which the
author tries to embody the chief points of his doctrine. Here is
the foundation formed by the notion of the Védénta of the one,
supreme, all-pervading Brahma, while all the other points of
resemblance are determined by Sinkhya notions.

It remains to be stated, what part of the Yoga is admitted by
this Upanishad. It is of course not the doctrine, by which it is
distingunished from the Sénkhya ; for although the Yoga teaches
that the cause of the world is an alwise and almighty god, yet, it
assumes at the same time, in accordance with the Sénkhya, the
independent existence of numberless other spirits. This is denied
by the S'wétédéwatura, to which god is all in all, and it takes
from the Yoga only part of the appliances, by which man is to
be prepared for the reception of the highest knowledge.

The chief end of man is to be liberated from the bonds of the
world, to become free from the miseries of life and of the un-
interrupted succession of births and deaths, and this can be only
accomplished by that science, which teaches, that Bramha is
different from the world, that the world is created by him in his

' That this is the fundamental view of the ﬁpanishad, is evident from
the tenour of the whole, and may be confirmed by a number of passages, of
which we shall quote a few : —

“'This is verily declared as the supreme Bramha. In him the three (the
finite soul, the supreme ruler, and nature), are founded.” (1.7.) “ For beside
him there is nothing to be known. Knowing the enjoyer, the objects of
enjoyment, and the dispenser, all the three kinds even as Brahma.” (1, 12.)
* As fire is concesled in wood, butter in curds, as oil in mustard seed, 8o is he
concealed in every one soul.” (1,15.) —“ He is the eye of all, the face of all,
the arm of all, nay, the foot of all. He joins man with arms, the bird with
wings, the one god, when creating the heavens and earth.” (3, 3.)

F .
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connection with M4y4 or the ruling powers (Saktis), and that man
is essentially the same with the raler and the supreme spirit. To
attain at this knowledge, a previous subjugation of the senses and
of the mind is required, for which several artificial means are
advised, as keeping the body erect, taking and exhaling breath
according to certain rules, selection of a quiet place, &c., &c. This
is borrowed from the Yoga philosophy, although it must be
acknowledged, that a certain kind of this Yoga is found in the
Védénta, where a great number of rules are laid down to the same
effect.

Whether the author of the S'wétdiwatara has succeeded in
his attempt of reconciling the Véd4nta and Sankhya, is a question
which we shall not discuss at length, and ouly observe that he
has argued well for the supposition of an alwise cause ; but for
the supposition, that the supreme Brahma is the only absolute
cause, and that M4y4 is the same with Prakriti, he assigns mo
reasons, and this was yet the chief point which ought to have
heen established. On the whole, we may admit, that the re-
conciliation is not underteken by a more acute thinking of the
contrary notions in the two systems, but by passing over the
differences withont having weighed their true bearing.

In the form of its exposition this Upanishad is very loose. The
great number of passages, taken from the Védas and other Upani-
shads, shows that it is more a compilation than an original work,
and that the author looks rather to authorities for support than
to the justness of his ideas. The work has little of arrangement ;
for there are many repetitions without any apparent reagon (unless
it be, as S'ankara suggests, to enforce a view which it is difficult to
understand),—and not only of the same thought, but even of the
same words, and a distribution of the various parts of the subject

~is not visible. On the whole, it is more poetical than philosophical ;
for it is not an exposition of the principal notions, and their rela-
tions, but an illustration of the principal points of the doctrine by a
number of unconnected images. This, however, is more or less a
peculiarity of all Upanishads, in which the thought has not yet
found its proper form.

S’ankara! in his commentary of this Upanishad, generally
explains its fundamental views in the spivit of the Véd4nta. He is
sometimes evidently wrong in identifying the views of some of the
other Upanishads with the tenets of Védénta, but he is perfectly
right to do so in the explanation of an Upanishad, which appears
to have been composed for the express purpose of making the prin-

1 S'ankara, against his custom, quotes several writings by name, the
titles of which we shall here give an account of their historical interest.
They are besides Manu and part of the Védas, Vishnudharma uttara, the
Lingapurdna, S’ivadhara uttara, Sttrakdra Vydsa, Bramha Purfna, Vishnn
Purana, Vasishta, Yogavisishta, Ydjnavalkya, Pardfara Kavashéygith



THE SWETASWATARA UPANISHAD. 48

ciple of the Véd4énta agreeable to the followets of the Bankhya.
The S'wét4§watara Upanishad is translated by Anquetil (Ouph.
Vol. II. Sataster. pp. 94-127). An English version of it has been
published in the Tattwabodini Patrikd (Vol. I. pp. 395-897 and
475-479) and Weber has rendered nearly the whole of it in his
“Indisehe Studien” (Vol. I. pp. 421:439).

THE

SWETASWATARA UPANISHAD
OF THE BLACK YAJUR VEDA.

First Chciptexr.

1. The enquirers after Bramha converse (among each other)
What cause is Bramha ?! Whence are (we) produced ? By whom do
we live, and where do we (ultimately) abide ?? By whom governed,
do we walk after a rule in happiness and unhappiness, O ye
knowers of Bramha 73

2. Is time Bramha (as cause) or the own nature of things, or
the necessary consequences of work, or accident, or the elements,
or nature (Yoni)* or the soul? This must be considered.—It is not
the union of theui,’ because the soul rerains ; the soul (the individual
soul) also is not powerful (to be the author of the) creation since

! « Kim” is either the pronoun, and in this case it means “of what
nature,” or it is merely the sign of a question, when it implies :—Is Brahma
a canse, or not a cause, and if so, is it a substantial, or an instrumental
cause, or both P—S'.

? Ultimately, that is, at the time of the destruction of the world.

3 That is to say who is the cause of the creation, preservation, and
destruction of the world P—S8'.

¢ S'ankara, who is well aware of the above explanation, yet in preference
to it adopts enother, which tallies better with Védintic doctrines, viz., he
eonnects Yoni (which means either origin,—or cause) with all the members
of the above series, so that the sense would be:—Is time the cause, or the
own nature of the things or the necessary consequences from work, or
accident, or the elements, or the soul P If this view were correct; Yoni would'
probably not have been placed between two of the members of the series,
the explanation followed in our translation agrees also better with the doctrine
and of the Sénkhya which, within' the limits, set forth in the introduction
prevails throughout this Upanishad.

3 Here is according to S'ankara, an omission in the argument which he
thus supplies :—If the mentioned things are the cause, they are so either
individually or collectively, but not individually, because this would be at
variance with our perception.
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there is (independent of it) a cause of happiness and unhappiness
(viz., work).!

8. They who followed abstract meditation (Dby4na) and con-
centration (Yoga) beheld (as the cause of the creation) the power
(S’akti) of the divine soul,® concealed by its own qualities, of the
divine soul, which alone superintends all those causes, of which
time was the first, and soul (the individual soul) the last.?

4. Him* we consider as (a wheel) which as one circumfer-
ence,® which is covered by three® (layers, of which the circumfer-
ence is composed), which bas sixteen end parts’ (probably the
several pieces of wood, of which the circumference consists), which

1 Hereby, then, all the above suppositions are denied. Bramha is neither
cause, nor non-cause, nor both, that is to say, not by his own nature, how
then can he be a cause ? The answer is given in the next verse.—S.

* For devdtmafaktim swagunairnigudham Sankara offers several expla-
nations.—1. DévatmaSakti (déva-StmaBakti) is either the own power of god,
that is to say, a power which is dependent upon god. Here is the power
(Sakti) the MAya, delusion, or nature as the root of all things (Prakriti
natura naturans), and its qualities are goodness (Sattwa), activity (rajas,) and
darkness (tamas);—or 2. DévitmaBakti (dévitma-nd avasthitam-aktim) is
the power, which is constituted in the likeness with god. Here are the
“ own qualities” (swagund to be referred to god (Déva), as his omni-
potence, omniscience, &c. ; or 3. the power is of the same nature with god
(déva), and his likeness with Bramha, Vishnu, and S'iva, is the cause of the
creation, preservation, and destruction, of the world. The “own qualities,
(swagund) denote, according to this view, the three supreme deities, viz.,
goodness represents Bramha, activity Vishnu, and darkness S’iva, by which,
however, the supreme god is concealed, not adequately expressed; or 4.
devdtmafikti (devd, dtma, Sakti) means the supreme ruler, the individual
soul, and nature, which represent the power of god, and the “own qualities”
(swaguns) are the different allegations of a nature, &c., by which Bramha is
concealed ; or 5. devAtmasdkti (devdtma 8akti) is the power, the omnipotence
of god, his overruling of the creation, preservation, and destruction of the
world, which is concealed by his special qualities.

3 Viz. the causes, named in verse 2.

¢ Him,"” who superintends all those causes, the universal soul.

5 The circumference (némi) of the wheel, represents nature in its cause,
either as unmanifested ether, or as Maya (delusion), or first nature (Prakriti),
or as power (S'akti), or as ignorance, &c., that is to say, the cause, upon which
the whole creation depends.

%The three layers are the three qualities of nature, goodness, activity,
and darkness.

1These denote the sixteen productions of the Sénkhya, by which the crea-
tion is completed, because no other productions ensue from them (vid. Ballan-
tyne’s Lecture on the S8dnkhya Philosophy, p. 2.) viz., The eleven organs(the
5 organs of intellect, the 5organs of action,’and mind, the internal organs)and
the five gross elements (earth, water, light, air and ether) 1. c. pp. 13-15.
ankara, or the author of the commentary under his name, evidently knows
the Tattwa Samdsa, as he quotes passages from it almost literally.
According to another explanation the sixteen parts are the Virdt and
Sitratma, as reé)resenbing the totality of the creation of the supreme spirit
and the 14 worlds representing it in its parts.
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has fifty spokes' and twenty counter-spokes,> which has six
times eight nails (appendants),® which has one rope of various
form,* whose road is three-fold divided,® and which has one revolu-
tion for two traces®.

5. Him we consider as a river, whose water is derived from
five currents (the five senses of intellect), which is fearful and
crooked, by its five sources (the five elements), whose waves are
the five (vital) airs, whose origin is the producer of the five senses
of intellect (the mind), which has five whirlpools, (the objects of
the senses?), which is impelled by the velocity of the five kinds of

! These are the five classes of ignorance, viz., obscurity (tamas), illusion
(moha), extreme illusion (mahdmoha), gloom (tdmisra), and utter darkness
(andha-tAmisra),—28 disabilities, viz., the depravity of the 11 organs as
deafness, insensibility, leprosy, blindness, loss of smell, dumbness, crippled-
ness, lameness, constipation, impotence, insanity, and the seventeen defects of
intellect (vid. B.’s L. on the S. P. pp. 35-40),—nine kinds of acquiescence
(this is indifference to the investigation of truth.—1. c. p. 39),— and eight
perfections (viz., tdra, sutdra, tdrayanti, pramoda, pramodita, Eramodamﬁna,
ramyaka and satpramodita, the first of which, for instance, is the knowledge
in regard to the principles, the conditions of intellect, and the elemental crea-
tion, which arises from hearing alone.—l. c. p. 42). S’ankara states the 8 kinds
of perfection differently, viz., three kinds, arising from perfection in the
impressions of knowledge, with reference to nature, &c., which remain from a
former birth, or from perfection in understanding a truth by hearing, or
lastly from perfection in understanding a truth by study ; three kinds, aris-
ing from our indifference to the three-fold pain (viz., pain, arising from our
own nature, or from other living creatures, or from other external causes),
and two kinds, arising from the acquisition of a friend and true liberality
towards the teacher. -

?The 20 counterspokes (pieces of wooden bolts, firmly to secure the
spokes), are, according to S'ankara, the 10 senses and the 10 objects of them.

3 The first are the eight producers of the S'arkhya (nature, intellect, self-
consciousness, and the five subtile elements of ether, air, light, water and
earth) ; the second, the eight constituent parts of the body (the internal
skin of sensation, the external skin, flesh, blood, fat, bones, marrow, and
semen) ; the third, the eight kinds of superhuman power (viz., assumption of
the smallest possible shape, of the greatest possible shape, of the heaviest
form, of the lightest form, the power of obtaining,every thing, irresistible will,
ruling of all and independency of all); the fourth, the eight states of intellect
of the Sankhya (viz., virtue, knowledge, dispassion, superhuman power, vice,
ignorance, want of dispassion, and want of superhuman power); the fifth, the
eight deities (Bramha, Prajipati, Dévas, Gandharvas, Yakshas, Rakshasas,
Pitris and Piséchas); and the sixth, the eight virtues of the soul (compassion
with all beings, forbearance, freedom from calumny, purity of mind, freedom
from fatigue, prosperity, and freedom from poverty).

* The rope is desire in all its varieties.

5 The three roads are those of virtue, of vice, and of knowledge.

® One revolution, delusion, which is the cause of two, viz., of holiness
and sin.

7 The five objects of the senses,—sound, touch, colour, taste, and smell,
—are called whirlpools, because in them the individual souls are drowned.
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pain,! whioh is divided by the five kinds of misery,? and which has
five turnings.—

6. In this wheel of Bramha, which is the support, as well as
the end of all beings,® which is infinite, roams about the pilgrim
soul,$ when it fancies itself and the (supreme) raler different ;
it obtains immortality, when it is upheld,’ by km (the supreme
ruler).

7. This8 is verily declared as the supreme Bramha. In him
the three? (the enjoyer or finite soul, the objects of enjoyment and
the supreme ruler) (are found); (therefore he is) a good founder and
indestructible. The knowers of Bramha, knowing him in this (uni-
verse)8 as different (from it), become free from birth,® when they
are absorbed in Bramha and steady in abstract meditation.

8. The Ruler (the absolute soul) upholds this universe, which
in closest union is manifest and mot manifest, destructible and
indestructible ; but the soul, which is not the ruler, is enchained by
the condition of an enjoyer; when it knows god (the supreme ruler),
it is. liberated from all bonds.

9. They! are alwise the one, and ignorant the other,! both
unborn, omnipotent the one, and without power the other ;
(nature) is even unborn,” and united with the enjoyer and objects
of enjoyment ;'3 the soul is infinite, the universe its nature, and

! The five kinds of pain, viz., the pain, arising from the state of an
embryo, from birth, age, illness and deat.

2 In the text is given * Panchafadbhédam,” divided into fifty kinds, but
S'ankara gives in his explanation the reading, * Panchakléfiabhédam,” which
I have adopted in the translation, as it aﬁrees better with the whole passage,
where & division into five members is followed throughout the verse.

3 In which all beings have their origin and their end.

¢ Hansa, explained by 8., “ by hanti gachehhati adhwénamiti hanss "’ it
is called hansa, because it travels along the road..
b 5 This takes place, explains 8., if a person thinks himself as one with
im, : ‘

% The absolute: Bramha, who is without any qualities.

7 Vid. verse 12.

¢ The universe, viz., in its totality from the first creation of god down
to the creation of the gross elements.

? Yonimukté: free from all the evils incident.on birth, old age, and death.

10 « They,” god does not only uphold the universe in its unmanifested and
in its manifested state, and the individual soul is not only enchained, but
they, &c.

11 One, the supreme ruler, the other the individual soul.

12 Aj4, the unborn, means nature, the producer of all, or méy4, the power.
If the supreme soul, whose modifications are the emjoyer, the enjoyment, and
the objects of enjoyment.—S'

13 Because god is endowed with this power of Mdy4, therefore he appears
to have all those differences:.
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1

therefore without :gency. When a person knows this Brahma as
this threefold (world),’ (then he becomes liberated).

10. The first (nature, Pradhéna)?® is perishable, the destroyer
(Hara ; god is called Hara, because he destroys all ignoranoce, &c.,)
is immortal and imperishable; he, the only god, rules perishable
(nature) and the (individaal) soul. By meditation upon him, by
witing with him (the whole world), by again and again thinking
one’s self as the trath, at last ensues cessation of every delusion,
(or cessation of the delusion of the world).

11. By knowledge* of god (déva) all the bouds (of ignorance,
unhappiness, &c.) are destroyed; birth and death cease with a
decrease . of pain of every kind. By the meditation (Abhidhyfna)
on him (in his relation to the world) the third state (of Bramha
a8 Virét, or as the cause of the world) whose power equals the
universe, (is obtained) at the separation from the body. (By the
meditation upon Bramha) in his own independent nature (free
from every relation to the world) a person obtains all desires,
(becomes Brahma in accordance with his real nature.) -

12. This (the absolute nature of Bramha) should be thought
as eternal, and as abiding in one’s own soul (this may also be
translated “ founded in its own majesty’’); for beside him there
is nothing to be kuown. Knowing the enjoyer (the individual
wal), the objects of enjoyment ang the dispenser (the supreme
ruler), (knowing) all these three kinds even as Brahma, (a person
obtains liberation).

13. As the nature of fire, when concealed in its canse (the
wood) is not perceived, nor also & destruction of its subtle body,
a8 it is agaim (and again) perceived in its cause the wood, (by
rubbing),—as both is (perceived and not perceived), so (the soul
is percerved) within the body by the sacred word (Om).

14. Having made bis own body the lower piece of wood, and
the sacred word the upper piece, a person by practice of abstract

' If the soul is infinite and the universe its nature, it is without agency,
because agency is & worldly quality, which is included in its universality for
it does not create what it already possesses.

? Threefold, as the enjoyer, the enjayment and its objects.

3Pradhdna, mature, the cause of all creations, is not perishable in itself ;
on the com$rary, it is without beginnings, as well according to the Védénta as
the Sfnkhya, and it has been defined as unborn (ajé,) even in the preceding
versa. It is therefare called perishable, either to indicate the difference
between god amd nature, or what appears yet more in accordance with the
view of this Upaniahnd, nature is perishable, because for him who obtains
final emancipation, every part of nature must cease to exist.

*In this verse two kinds of meditatiou, with their effect, are deseribed.
By thinking on Bramha there is a cessation of pain; if he is thought under
attributes that belong ta hime in s relation to the werld, the happiness of the
Vird, or the creator, is abtained ; if he is meditated upon according to his own
nature without any distingnishing attribates, liberation is the consequence.

]
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meditation, which serves as rabbing will behold god, as the con.
cealed (fire becomes visible to him by rubbing).

15. As oil in sesam seed (is found by pressing it), butter in
curds (by churning them), water in a river (by digging the ground),
and fire in the two pieces of wood (by rubbing them),—so is that
(absolute soul) perceived within his own self (soul) by a person
who beholds him by truth and by austerity (characterized by the
subduing of the senses and the mind).

16. (Who beholds) as the all-pervading soul, like butter con-
tained in milk, as the root of the knowledge of the soul and of
austerity, that Bramha, upon whom the last end® is founded upon
whom the last end is founded.

Second Chapter.

1. Concentrating first? the mind and the senses of intellect
(apon Bramha) for the acquiring of truth,® may Savitri, having
seen the illuminating fire, bring it to the earth.

2. By the grace of the divine Savitri (let us) with concentrated
mind (strive) according to our power for the attainment of heaven.

8. Having united the senses (dévdn) through which heaven
is gained, with the mind (and) with iatellect, let Savitri cause them
to manifest the divine infinite light.

4. Great praise (is to be given) to the all-pervading, infinite,
alwise Savitri, the knower of (all) intelligent creatures, the one
alone, who has arranged the sacrificial rites by the Brihmanas
who have concentrated their mind, who have concentrated their
senses.! :

5. I worship your ancient Bramha with reverence; (my)
Slokas will be praised as wise men on a good path ; all the sons of

1 Weber, (I. S. vol. I. p.424.) instead of “ Upanishad-param’ reads * Upa-
nishad-padam”; in this case the rendering of the passage is : “ That Bramha
who is the last end of the Upanishads.” 8'ankara explains ¢ Upanishad-
param,” literally by “ upanishananm asmin param, sréya iti.”

3 The second chapter describes the appliances, by whichthe concentration
upon Bramha is effected. The first four verses contain, as a kind of intro-
duction, the praise of Savitri (the god of the sun) for the accomplishment of
concentration. They are almost literally taken from the Sanhitd of the
White Yajur Véda—Vid. Dr. Weber’s White Yajurvéda Vol. L ii. 1-5.

3 Tattwéya “for the acquirement of truth,” is the reading adopted by
S'ankara. eber’s , edition of the W. Y. gives instead of this “Tatwiya,”
the Védaic gerund of the verb “ tan,” which Mahidhara in his commentary
explains by “ taritwd.” According to this reading the translation would be
“(?oncenhrating first the mind and expanding the senses of intellect, may
Savitri, &c.”

¢*The sense of these Mantras is very differently explained in this
Upanishad and Madhidhara’s commentary. In the first they refer to Bramha
while according to the latter they describe sacrificial rites.

s
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the immortal (Prajépati, viz., the gods, his parts) who inhabit
divine dwellings, hear (them).! .

6. (At the sacrifice) where the fire is kindled, where (in the
vessels, appertaining to it) the wind is noisy, where the Soma-
junice remaius, (when it has been poured in the sacrificial cup),
there mind does attend.

7. Worship ye, the ancient Bramha by Savitri, the creator ;
io him do thou make (the) entrance (which is characterized by
concentration) ; for thy former work (ceremonial work) does mnot
bind thee.

8. Keeping the upper parts (the chest, neck, and the head)
erect? and equal to the (other parts of the) body, subduing within
the heart the senses together with the mind, let the wise by the
,Jaft of Bramha (Om) cross over all the fearful torrents (of the
world). .

9. Keeping down the senses (Prédnan), subduing his desires,
and gently respiring by the nostrils, let the wise diligently attend
to the mind, as (the charioteer) to a car, drawn by vicious horses.3

10. At a level place, free from pebbles, fire, and gravel,
pleasant to the mind by its sounds, water and bowers, not painful
to the eye, and repairing to a cave, protected from the wind, let a
person apply (his mind to god.) :

11. These appearances precede the concentration by which
the manifestation of Bramha is effected ; it (Bramha) assumes the
form of frost, of smoke, of hot air, of wind, of fire, of fire-flies, of
lightning, of crystal, and of the moon.

12. When (in the Yogi’s body) composed of earth, water,
light, air and ether, the five-fold qualities which mark concentra-
tion (v. the next verse), are manifest, then there is no disease, or
age, or pain for him, who has obtained the body burning with the
fire of concentration.

13. When the body is light and without disease, the mind
without desire, when the colour is shining, sweet the voice and
pleasant the smell, when the excrements are few, they say, the
first degree of concentration is gained.

! That text in Weber’s edition of the Yajur V, is, with the following excep-
tions, the same as'in the Upanishad : Instead of “ Slokdy anti” Weber reads
“Slokd étu ;” instead of “ Sdrd,”  Siré :” and instead of “S'rinwanti,”
“8'rinwantu.”” To show in an example the difference of the explanation, 1
translate here this verse according to Mahidhara’s commentary. “ O you
sacrificer and his wife, for your sgke I perform (at present) with food

. (namobhir) the ancient (work called) Bramha (a kind of fire offering). (By
Bramha the caste of the Brimhanas may also be understood.) May the fame of
the wise (of the sacrificer), reach the two worlds, as the oblation does. May
all the sons of the immortal (Prajipati) who inhabit divine dwellings, hear.
(the praise of the sacrificer).”

% See the similar passage in Bhagv. G. 5, Adh, 27. 3 and 6 Adh. 11-13,
1Vid. Kéth. 3, 4 to 9.

G
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14. As a piece (of gold or silver) covered with earth, when
cleansed, shines like light, so the embodied soul, when beholding
the true nature of the soul, (of itself) becomes oune, obtains its trae
end, and every pain ceases.

15. 'When,! absorbed in this concentration, (the Yogi) sees
by the true nature of his own self, which manifests like a light,
the true nature of Brahma, which is mnot born, eternal and free
from all effects of natnre? (or, as S’ankara explains ¢ tdttwa,”
from the effects of ign-orance), he gets released from all bonds.

16. For he (the Yogi) is the god who is born before all the
quarters and intermediate quarters (Hiranyagarbha), he is indeed
within the womb, he is born, he will be born ; in the shape of all
he dwells in every creature.

17. To the god who is in the fire, who is in the water, who.
entered the universe, who is in the annual herbs, and wheo is in
the regents of the forest, (the trees), to this god be reverence, to
him be reverence. '

Third Ohapter?

1. He, who is only one, possessed of delusion, (M&y4) rules
by his ruling powers, rales all the world by his ruling powers,—he,
who is. ever one—in their (the worlds’) origin and manifestation.
They who know him, become immortal.

2. For it is one Rudra only*—(the knowers of Bramha)
acknowledge not a second,—who rules these worlds with his
ruling powers, who dwell within every man, and who, having
created all the worlds (and being their) protector, gets wrathful
at the time of the end (destroys them).

8. He is the eye of all, the face of all, the arm of all, nay the
foot of all. He joins (man) man with arm, the bird with wings,
the one god, when creating the heaven and the earth.®

4. May Rudra, the lord of the universe, the alwise (Maharshi)

! This verse, according to Dr. Weber, is taken from the Véjas. Taitt.
A'ran. x. 1.3,

$Tattwa is & term of the Sénkhya, and means a principle, something
from which something else is derived, the nature of a thing. It may also be
translated,—* free from the nature of all,” which “all’’ would, in this case,
denote “ nature.”

® This chapter generally shows ingvhat way the absolute god becomes
involved in the relation of the universal and individual soul. It must be
understood that thronghout the whole chapter the -majesty of the supreme
soal is displayed, and not of the universal ruler (I'6wara) whose attributes
are dontrary to those of the individual soul.

¢ Rudra represents here the supreme spirit.

5 The sugreme soul or Virt is the creator of the world. This verse is

aken from the V4§j. S. 13-19. :
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who produced the gods aud give them majesty, and who ereated
at first Hiranyagarbha,—strengthen us with auspicions intellset.!

5. With thy form? O Rudra, which is auspicions, which is
not dreadful (or which is exceedingly dreadful), and which mani-
fests what is holy, with that all-blessed form, O dispenser of
bappiness from the mountain, look upon us,

6. O dispenser of happiness from the mountain,® make pro-
pitious the arrow, which thou holdest in thy hand to throw upoa
the creatures ; O guardian, do not injure man, or the world.

7. Those who know Brahma, who is greater than the universe,
the great one, the infinite, who is concealed within all beings
according to their bodies, the only pervader of the whole universe,
the ruler,—become immortal.

. 8. I know that perfect, infinite spirit, who is like the sun after
darkness. Thus knowing him, a person overcomes death; there
18 no other road for obtaining (liberation).¢

9. By him, than whom Hothing is greater, than whom nothing
more subtle, nothing older, who one alone stands in the heavens
like an unshaken tree, by him, the perfect spirit (Purusha), all this
is pervaded. .

10. Those who know him as different from the cause of that
(world),* as destitute of form and pain,® become imwmortal ; again
t the others unhappiness is allotted. :

11. He is the face, the head, and neck of all ; he dwslls in
the cavity (of the heart) of all beings, pervades all, (and) is all~
glorions ; therefore he is omnipresent, propitious.

12. He is the great, the lord in truth, the perfect one, the
mover of all that is, the ruler of the purest bliss, he is light and
everlasting.

13. He is the perfect spirit (Purushs), of the measure of a
thumb,? the inner soul, who always abides in the heart of every
mau, the ruler of knowledge, who is concealed by the heart and
mind. Those who know him, become immortal.

! Returns 4, 12.

? Vs, 5-6 are taken from the V§j. 8. 16. 2.3, -

3Mahidhara, the commentator of the V&j. 8., gives the meaning of Giri&-
anta in accordance with Sankara,

* Taken from the V4j. Sanh.31-8. The second distich of this verse
returns, 6-15. and the secoud part of the first distich is literally found in
Bhag G. 8, 9.

* The cause of the world is undistinguishable, unmanifested nature, by
which every tking else is manifested, or according to the author of this
Upanishad, it is nature as identical with M4y4, or delusion.

®The three-fold pain, either from one’s body, or any other arganized
body or from inanimate matter.

" Returns 4-17. vid. Kéth. 3. 11 and 13., where v. 11 commences “angush-
tamfttra : purushos-éntarftmi.”
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14. The perfect spirit of thousand heads, of thousand eyes, and
thousand feet, pervading everywhere (internally and externally)
the ‘world, dwells ten fingers above (the navel in the heart).

15. The perfect spirit is the Ruler of this all, of all that was,
that is to be, and grows by food, yea that is immortal.

16. Everywhere having his hands and feet, everywhere his
eyes and face, everywhere his ears, he pervades all within the
world (body). A

He who shines' forth with the qualities of all the senses,
is devoid of all the senses. (They call him) the lord of all, the
ruler of all, the infinite support.

18. Embodied in the town of nine gates,? the soul (Hansa,)
moves to things without, subduing the whole world, all that is
immoveable and moveable.

19. Without hands and feet he speeds, he takes ; without eye
he sees, without ear he hears. He knows all that is to be known,
yet none is there that knows him.' They call him the supreme,
great soul (Purusha). .

20. He is more subtle than what is subtle, greater than what
is great, the soul, dwelling in the cavity (of the heart) of this
creature.* He who sees by the grace of the creator, the glorious
ruler as devoid of action,® becomes free from grief.

21. I know him, the undecaying, ancient, the soul of all,
omnipresent by his pervading nature, whom the knowers of Bramha
call unborn, whom the knowers of Bramha call everlasting.

Fourth Chapter.

1. He, who one alone, (and) without distinction, by his union
with many powers (Sakti) creates infinite distinctions, according
to their necessity, and into whom the world at last (at the time of
universal destruction) is dissolved, is God. May he grant us
auspicious intellect.®

LOf the external senses as well as the intbrnal sense, the mind. These
qualities are for instance, sound, colour, &c. ; doubt, determination, &c.

?Vid. Bhag. G. 5, 13, where the commencement is the same, “ navadware-
puré déhi.”

3Here derives S'ankara the word * Hansa” *hanti abhidyitmakam
kiryam” he destroys the effect of the ignorance, while pbove (vid. p. 48,
note § §) he explains it by * hanti, gachchhate adhwénamiti hansa,” it is called
hansa, because it travels along the road.

4 Of all animate beings.

5This is a view of the Sdnkhya. The whole verse is taken from the
Kithaka U. (2,20), where, however, kratu is read instead of kratum, and
Atmana instead of

®Vid. 8 ch.1.
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2. He, (the nature of Brahma) is even fire, he the sun(A’ditya)
he the wind, he the moon, he even the brilliant (stars), he Bramha,
he is the waters, he is Prajépati.'

3. Thou art women, thou art man, thou art the youth, and even
the maid, thou art the old man trembling on his staff, thou art
born, thy face is the universe.

4. Thou art the black bee, the green bird with red-coloured eye

(the parrot,) the cloud, in whose womb the lightning sleeps, the
seasons, the seas; without beginning thou embracest all ; for by
thee are all the worlds created.
5. The one, unborn (the individual soul) for his enjoyment
approaches the one, unborn (nature), which is red, white and black,?
of one form, and producing a manifold offspring ; of the other,
who is unborn® abandons her (nature) whose enjoyment he has
enjoyed.

6. Two birds,!(the supreme and the individual souls) always
united of equal name, dwell upon one and the same tree (the
body). The one of them (the individual soul), enjoys the sweet
fruit of the fig-tree, the other (the supreme soul) looks round as
a witness.

7. Dwelling on the same tree (with the supreme soul) the
deluded soul (the individual soul), immersed, (in'the relations of
the world) is grieved by the want of power; but when it sees
the other, the (long) worshipped ruler as different (from all
worldly relations) and his glory, then its grief ceases.

8. Of what use are the hymns of the Rig to him that does not
know bim, the immortal letter of the Rig(or the eternal meaning
of the Rig,) the highest ether, in whom all gods abide ? but those
who know him, obtain the highest end.

9. Thesacred metres, the sacrifices, offerings, expiations, what
has been, what is to be, aud what the Védas declare, (all spring
forth) from that (immortal letter).>—United with delusion (M4y$),

! 8'ankara explains “ Bramha” by * Hiranyag&fbhs," that is to say, the
universal soul, a8 pervading all subtle bodies, and Prajépati by Virdt, or
the universal soul, as pervading all gross bodies.

_ According to ‘Sankara, this means nature which has the qualities of
light, water, and food, that is to say, all qualities. It has, however, yet
another meaning, if Aja is taken in the sense of a doat, which it also denotes.

3Another who by the instruction of his teacher overcomes ignorance
and gets thereby separated from nature and its enjoyment, becomes of the
same being with the supreme spirit. “ Aja,”” “unborn.” There are two
substances unborn, according to the doctrine of the Snkhya, nature and the
soul. By the union of both the world is produced; by the separation
from nature through knowledge, a soul attains its last object—liberation,

¢This and the next verses are literally taken from the Mund. U. iii, 1—2,

30r, according to Sénkara’s explanation : The sacred metres, the sacri-
fices, offerings, expiations, what has been, and what is to be, all, according
to the evidence of the Védas, springs from that immortal letter.
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he creates the universe; te this the other (the individual) soul is
chained by delusion (M&y4). '

10. Know delusion (M4y4) as nature (prakriti), him* who is
united with ber, a8 the Geat Ruler (Mahéswara); this whole
world in truth is pervaded by (powers which are) his parts.?

11. Whoever comprehends him who, ane alons, superintends
the first producer and the other producers3in whom this all
goes together (is dissolved at the time of destruction) and goes qut
(is produced in various ways at the time of creation),—whoever
comprehends him, the ruler who grants the wish (of liberation), the
praisewortby god, obtains everlasting (absolute) peace.

12. May Rudra,* the lord of the universe, the alwise, who
produced the gods and gave them majesty, (and) who beheld the
birth of Hiranyagarbha, strengthen us with auspicious intellect,

: 18. To the God who is the lord of the gods, in whom the
worlds have their support, and who rules the bipeds and quadru-
peds, let us bring an oblation.

14. Whoever knows him who 13 more subtle than what is
subtle within that which is impervious (i.e., pervading the whole
material creation), the creator of the universe, the many-shaped,
the one penetrator of the universe, the all-blessed, gets everlasting
peace. ' v .

15. Whoever knows him, who at the due time is the pre-
server of this world, who, concealed in all beings, is the lord of the
universe, and with whom the Bramharghis and the deities are
united by concentration, cuts the bonds of death.

16. Whoever knows the blessed God, who, exceedingly
subtle, like cream in clarified butter, is concealed in all beings,
the one penetrator of the universe, gets liberated from all bonds.

17. That God, whose work is the universeé, that supreme

- soul, who is always dwelling in the hearts of (all) beings, is

revealed by the heart, discrimination (manishd), and meditation -

(manasi). Those who know him, become immortal.s

18. When there is no darkness (when all ignorance has dis-

. appeared), then there is neither day nor night, neither existence,

nor non-existeance, (all differences have ceased) ; (then there is) the

all-blessed even alone. He is everlasting, he is to be adored by

1 Attempt, to reconeile the doctrine of the Védénta with the Sgnkhya.
2 Or, by the elements (the five great elements) which are his parts.

3 Again in accordance with the view of the Sgnkhya; the first producer
is nature ;—the derived producers are intellect, self-consciousness, and the
five subtle elements. All other things, with the exceptiou of the soul, are
only productions.

h‘ 8Rudra., here identified with the Supreme Spirit. This verse is the same
with 3, 4.

5The latter half of this verse is taken from Kéth. 6.9,
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Savitri (the deity of the sun), from him alone has arisen the ancient
knowledge (of Bramha).

19. None is able to comprehend him in the space above, in
the space below, or in the space between. For him whose name
is the glory of the universe (or infinite glory), there is no likeness.

" 20. Not jn the sight abides his form, none beholds him by
the eye. Those who know him dwelling in the heart (in the ether
of the heart) by the heart (pure intellect) and mind, become
immortal (vide v. 17).

21. “He is unborn;” thus thinking, some one perturbed (by
misery of the world) may be found (to pray) : “ Oh Rudra, let thy
auspicious (dakshina)! face preserve me for ever.

22. Injure not our children, nor onr grandchildren, nor our
lives, nor our horses, nor slay in anger our valiant men ; for with
offerings we always invoke thee.?

Fifth Chapter.

1. He, the immortal, infinite, supreme Brahma,? in whom
both knowledge and ignorance abide unmanifested,—ignorance
verily is mortal, knowledge verily immortal,—and who again rules
knowledge as well as ignorance, 18 different (from them.)*

2. He, who one alone, superintends every source of pro-
duction, (vide 4, 11,) every form, and all the sources of production,
who endowed his son, the Rishi Kapilas at the commencement of
the creation with every kind of knowledge,® and who looked at him,
when he was born.7

3. That God, having in various ways changed. every kind (of

! ¢ Dakshina,” according to S'ankara, means either * auspicious,” or
 gouthern” (right), that is, which is turned to the south.

% This verse, according to Weber, occurs in the V4j. Sanh. xvi, 16., in the
Taitt. S. v., 10, 11, and in the Rig. V. 8. i, 114-18.

3The compound “ Bramhaparé'’ means, either he who is greater than
Bramha or Hiranyagarbha, or ‘“the Supreme Bramha'’ (Parasmin va
Bramhani.)

4 Again a view of the Sinkhya.

5 S'ankara explains this passage very artificially. Kapila is, according to
him, not the founder of the Sinkhya, but another name of Hirangagarbha
and he tries to prove this, first, from the name of “Kapila,” which means
brown, so that Kapila would be here an adjective, instead of * Kapila
Varnam, the brown or golden-coloured,” which thereby -would refer to
Hiranyagarbha; and, secondly, from a passage of & Purdna; the latter,
however, proves the contrary ; for there is Kapila mentioned as the founder
of the Sénkhya, and to praise him, he is identified with Hiranyagarbha. *

8 With tke four kinds of knowledge of the Sfnkhyas, viz., virtue, know-
ledge, renunciation of worldly desires, and superhuman power.

7 As a father does at his son after his birth.
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existing principles) in that field (of M4y4),! destroys it (at last)
again ; having created the divine sages? in the same manner (as at
a former period of creation), the Ruler, the great soul, rules
supreme over all.

. 4. As the sun, manifesting all parts of space, above, between,
and below, shines resplendant, so over-rules the all-glorious,
adorable God, one alone, all that exists in likeness with its canse.?

5. He, who, the cause of the universe, brings to maturity
the nature (of all), who changes all beings which can be brought
to maturity, who, one alone, over-rules this whole universe, and
who distributes all the qualities (to the things to which they
belong).

6. He is concealed in the Upanishads, that are concealed in
the Védas. Him Bramha knows as the source of the Védas (or
as the source of Hiranyagarbha.) The former gods and sages
who knew him, became ‘indeed of his own nature, (became)
immortal.

7. (The individual soul) who, endowed with qualities, is the
performer of work for the sake of its fruit, is even also the enjoyer
of these actions. Possessed of various forms, endowed with the
three qualities, the chooser between the three roads (vide 1, 4.),
the lord of life, he proceeds from birth to birth by his actions.

8. He, who, of the measure of a thumb, resembling the sun
_in splendour, endowed with determination and self-consciousness,
and with the quality of intellect and the quality of his body, is
perceived even as another (different from the universal soul, al-
though it is one with it) only like the iron thong at the end (of a
whip). .

pS)). The embodied soul is to be thought like the hundredth
part of the point of a hair, divided into hundred parts; he is con-
sidered to be infinite.

10. He is not woman, he is not man, nor hermaphrodite; he
is kept by any body which he may assume.

11.  As by the use of food and drink the body grows, so the
individual soul, by volition, touch, sight, and delusion, assumes
successively forms in accordance with its action in the various
places (of production).

12. The individual soul chooses (assumes) by its qualities, (by
the impressions remaining from its former actions) manifold, s

1The world.

9 The divine sages, according to S'ankara. Marichi, and the other divine
Rishis.

3 Yoniswabbébin (all that exists in likeness with its cause, viz., the five
elements, which are the same with its cause—nature) may be also rendered
“Yoni: swabhdbdn” he, (Bramha) the cause (of the whole world) rules all
(the elements), which partake of his nature,
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gross, or subtle forms. By the qualities of its actions, and by
the qualities of its body it appears, although it is without any
difference, the caunse of union with those forms.

13. Whoever knows the God who is without commencement,
without end, who within this impervious (world) is the creator
of the universe, who is of an infinite form, the one penetrator
of the universe, becomes liberated from all bonds.!

14. Those who know the God, who is to be comprehended by
thought (purified intellect), who is incorporeal (immaterial), who is
the cause of existence and non-existence, who is all-blessed, and
the cause of the origin of the (sixteen) parts, relinquish their
bodies.

Sizth Chapter.

1. From delusion some sages say, that the own nature of
things (is the cause of the universe), others, that time it is (vid.
1,2) ; bat it is the glory of God in the world, by which (glory) this
wheel of Brahma revolves. '

2. For over-ruled by him, by whom this all is eternally per-
vaded, who is alwise, the lord of time, possessed of (all) qualities,
omniscient, tarns round the creation, which is to be thought as
earth, water, fire, air, and ether.

8. Having oreated this work (the world), and reflecting on it
again, he causes principle (the soul) to be joined with principle

the principle of nature), viz., with one, or two, or three, or eight
éprinciples,)2 also with time and with the subtle qualities of
intellect (4tma.)

4. Whoever, after he has performed works endowed with
(their) gualities, places them and all his fondness (upon God),—
(for), if they (the work) not exist, the effects also cease,—obtain
by the cessation of work that which is different from the principles
(of nature).? _

5. He is the commencement (of all), the origin of the causes,
by which (the body) is united (with the soul) ; beyond the three-
fold-divided time, he appears also without time. Whosoever
worships in his mind the adorable God, whose nature is the
universe, who is the true origin and abides in his own heart,
(obtains what is different from the principles of nature.)

! Vide 4, 14.

* The eight principles are the eight producers of the Sénkhya, viz,
nature, the root of all, intellect, self-consciousness, and the five subtle
elements of matter. S‘ankara quotes a passage, probably of a Purfna, in
which “ mind” is substituted for nature as root of all.—The one principle, to
which the soul is joined, is nature, the two are perhaps nature and intellect,
and the three, nature, intellect and self-consciousness.

3That is to say, he becomes like Brahma.

H
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6. Whoever knows him, who is greater than the! forms of
the tree (of the world) and of time, and different (from either),
dependent upon whom this universe.turns round,® who is the
establisher of virtue, and the destroyer of sin, the lord of all glory
who abides in one’s self, and is'immortal, (obtains that which is
different from the material principles of creation.)

7. We know him, the supreme great Ruler of all rulers, the
supreme deity of all deities the lord of lords, greater than what is
greatest, the resplendent, the praiseworthy Ruler of the worlds.

8. There is no effect for him, or a cause,? there is none per-
ceived that is like him or superior to him. The supreme power of
him is declared to be various ; (viz.) it is dependent upon himself,
and acting according to (his) knowledge and power.

9. There is in the warld no lord of him, nor a ruler, nor also
a cause ;* he is the cause, the sovereign of the sovereign of cause ;
for him there is no producer, no sovereign.

10. May the one God, who, like the spider, through his own

. hature, encases himself with many threads, which are produced by
the first(cause, Pradh4na, nature,) grants us identity with Brahma,—

11. The one God, who is concealed in all beings, who per-
vades all, who is the inner soul of all beings, the ruler of all actions,
who dwells in all beings, the witness, who is mere thinking,s and
without qualities,5—

12. The only self-dependent among the many (sonls) which
are not active,” who makes manifold the one seed.8 The wise who
perceive him as placed within their own selves, obtain eternal bliss,
not others.

13. He is the eternal one among those that are eternal,? the
conscious one among those that are conscious,—the one among the
many who dispenses desirable objects. Whoever knows this cause,

1Vid. Kath, 6, 1.

*From creation to preservation and destruction, from destruction to
creation.

3« Effeot”” means, according to Sankara, body,” and “cause” an “ organ.”

¢ Sankara explains “ Linga” by a sign, on whose cogency his existence
could be inferred.

5 That is to say, thinking without any special thoughs.

»5 The triad of qualities, goodness, activity, and darkness,

7 Nature only,according to the Sdnkhya, is active, and not the soul, which
is merely witnessing. »

8 Bither the first nature, or, as S'ankara explains, the subtle elements of
matter,

9That is among the souls. This view of the S&nkhya, adopted by the
author, entirely deviates from the Véddnta. S’ankara tries to guard against
this interpretation by stating, that the souls are said to be eternal by partak-
ing of the eternity of the supreme spirit.
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the god who is to be comprehended by the Sinkhya and Yoga, is
liberated from all bonds,

14. There (with regard to Brahma) does not manifest the sun,
nor the moon and stars, there do not manifest those lightnings,—
how then should manifest this (earthly) fire ? When he is manifest
(by himself), all gets manifest after him. By his manifestation this
whole (world) becomes manifest.!

15. He is the one Hansa?® in the midst of this world, he is even
fire, entered into water.® Knowing him, one overcomes death ;
there is no other road for obtaining (the last end of man.)

16. He creates the universe, and knows the universe, he is the
soul (of all) and the origin (of all), the sovereign of time,
endowed with (all) qualities (of perfection); he is emniscient, the
lord of the first cause (Pradbana, vhe first form of creative
nature) and of the counscious embodied being, the Ruler of the
(three) qualities, and the cause of the liberation, existencé and
bondage with reference to the world.

17. He is like himseif,* immortal, and abiding in the form
of Ruler, alwise, omnipresent, the preserver of this world ; he
rales eternally this world ; there is no other cause of the dominion
(of the world.)

18. Let me, desirous of liberation, approach the protection
of the God, the manifester of the knowledge of himself, who at
first, (at the commencement of the creation) created Brahmé4, and
who gave him the Vedas ;—

19. Who is without parts, without action, who is tranquil,
blameless, without spot, the last bridge to immortality, (brilliant)
like fire when it consumes the wood.

20. Until man is able to compress the ether like leather,
there will be no end of misery, except through the knowledge of
God.

21. The sage S'wét4swatara, by the power of his austerity
and the grace of God, has verily declared to the most excellent of
the four orders, the supreme holy Brahma, who is adored as all in
all by all the Rishis.

22. 'The deepest mystery of the Véd4nta is not to be declared
to a son, nor again to a pupil, whose (mind or senses) are nof
subdued.

23. To the high-minded who has an absolute reliance in
God, and as in God, also in the teacher, reveal themselves the
meanings, declared (in this Upanishad), reveal themselves those
meanings. .

1This verse occurs also in the Kéth, U. 5, 84 and in Mund 2, 10.

3 4 Hanga,” destroyer of ignorance, according to Sakara. ,
3That is he has entered the heart, like fire, consuming all ignorance.
¢ « Panmaya” may be also rendered  like the world.”
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BRIHAD ARANYAKA UPANISHAD.

This Upanishad is called Brihad, ‘great,” on account of its
length. Dr. Roer’s translation, with extracts from Sankaracharya’s
Commentary, occupies 318 pp., making a volume of itself. It
forms the seventeenth book of the Satapatha-Bréhmana of the
White Yajur-Veda, and is divided into six adhy4yas or chapters.
Other names given to it are Vajésanéya Bramha Upanishad, and
Kénwa Upanishad.

Sankara, in his ‘“ brief” commentary on this Upanishad, says
that it is “ composed for the sake of those who wish to liberate them-
selves from the world, in order that they may acquire the knowledge
that Bramha, and the soul are the same, a knowledge by which the
liberation from the canse of the world (ignorance) is accomplished.”

The Upanishad abounds with wearisome repetitions like the
following : — .

8. ‘“He who dwelling in the heavens, is within the heavens, whom
the heavens do not know, whose body are the heavens, who from within
rules the heavens, is thy soul, the Inner Ruler, immortal.”

9. He who dwelling in the sun, is within the sun, whom the sun
does not know, whose body is the sun, who from within rules the sun,
is thy soul, the Inner Ruler, immortal.

10. He who dwelling in the quarters, is within the quarters,
whom the quarters do not know, whose body are the quarters, who from
within rules the quarters, is thy soul, the Inner Ruler, immortal.

11. He who dwelling in the moon and stars, is within the moon
and stars, whom the moon and stars do not know, whose body are the
moon and stars, who from within rules the moon and stars, is thy soul,
the Inner Ruler, immortal.

12. He who dwelling in the ether, is within the ether, whom the
ether does not know, whose body is the ether, who from within rules the
ether, is thy soul, the Inner Ruler, immortal.

13. He who dwelling in the darkness, is within the darkness,
whom the darkness does not know, whose body is the darkness, who
from within rules the darkness, is thy soul, the Inner Ruler, immortal.

He who dwelling in the light, is within the light, whom the light
does not know, whose body is the light, who from within rules the
light, is thy soul, the Inner Ruler, immortal. IIL 7.

Only selections will be given, including some of the most
important passages.

The Upanishad commences as follows :—

BOOK 1.
First Brahmana.

1. Om! The dawn in truth is the head of the sacrificial horse.
The sun is the eye; the wind the breath ; the fire, under the name
Vaiswénara, the open mouth ; the year the body of the sacrificial
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horse. The heaven is the back; the atmosphere the belly ; the
earth the footstool (hoof) ; the quarters the sides ; the intermediate
quarters the bones of the sides; the seasons the members ; the
months, and the half months, are the joints ; day and night the
feet ; the constellations the bones ; the sky the muscles ; the half
digested food the sand ; the rivers arteries and veins; the liver
and spleen the mountains ; the herbs and trees the various kinds
of hair. The sun, as long as he rises, is the fore-part of the body ;
the sun as long as he descends, is the hind part of the body.
The lightning is like yawning; the shaking of the members
is like the rolling of the thunder; the passing of urine is like the
rain of the clouds ; its voice is like speech.

2. The day is the Mahima, placed before the horse ; its birth-
place is the eastern sea; the night the other Mahima, which is
placed behind the horse; its birthplace is the western sea ; these
Mahimas are placed around the horse. The horse, under the
name of Haya, carried the gods, under the name of V4ji the
Gandharvas, under the name of Arva, Asars, under the name of
Aswa, men, The sea is its companion, the sea its birth place.

CONCLUSION OF THE THIRD BRAHMANA,

28. . Therefore afterwards the rite of Abhyéroha* of the
Pavaména Stotras is defined. The praiser verily praises the
S4ma. Where he praises it, there let him mutter these Mantras :

From the unreal lead me to the real, from darkness lead me to
light, from death lead me to immortality.

In the words of the Mantrag : From the unreal lead me to the
real, death is the unreal, the real immortality ; from death lead
me to immortality, which implies render me immortal.

Farther in the words : From darkness lead me to light, death
is darkness, light immortality ; from death lead me to immortality,
which implies render me immortal. In the last Mantra: From
death lead me to immortality, there is nothing concealed.

Therefore in those Stitras he may choose a blessing. What-
ever desire he may desire, the same he may choose ; viz. the Udgétat
who thus knows, Whatever desire he may desire either for himself
or the sacrificer, the same to accomplishes by the recital. This verily
overcomes the worlds. There is verily no doubt to be worthy of the
worlds for him who thus knows this Sdma ?

*Thisis a feremony (the ascension) by which the performer reaches the gods
or becomes a god. It consists in the recitation of three Yajus, and is here enjoined
to take place when the Prastotri priest begins to sing his hymn. Max Miiller.

! The priest who knows the Sima Veda.

* Who knows the life is identical with the soul.



62 THR UPANISHADS.

Aocounr or CrEaTION!
Chapter 1. Fourth Brahmana.

1. This was before soul bearing the shape of a man.* Looking
round he beheld nothing but himself. He said first : ¢ This amn 1.
Hence the name of I is produced. Therefore even now a man,
when called, says first: ‘It is I,” and tells afterwards any other
name that belongs to him. And because he as the first of all of them
consumed by fire all the sins, therefore he s called Purusha. He
verily consumes him who before this strives to obtain the state of
Prajépati, he namely who thus knows.t

2. He was afraid ; therefore man, when alone, is afraid. He
then looked round : Since nothing but myself exists, of whom should
1 be afraid? Hence his fear departed ; for whom should he fear,
since fear arises from another,

8. He did thus not feel delight. Therefore nobody when
alone feels delight. He was desirous of a second. He was in the
same state as busband (pati) and wife (patui) are when in mutaal
embrace. He divided this two fold. Hence were husband and
wife produced. Therefore was this only a half of himself, as a
split pea is of the whole. Thus verily has Ydjoavalkya declared
it. This void as thus completed by woman. He approached her.
Hence men are born. .

4, She verily reflected: how can he approach me, whom
he has produced from himself 7 Alas, I will conceal myself.
Thus she became a cow, the other a bull. He approached her,
hence kine were born. T'he one became a mare and the other a
stallion, the one a female ass, the pther a male ass. He approached
her. Hence the one-hoofed kind was born. The one became
a female goat, the other a*male goat, the one became a ewe, the
other a ram. He approached her. Hence goats and sheep were
born. In this manner he created every living thing whatscever
down to the ants.

- 5. He knew ; I am verily this creation ; for I created this all.
Hence the name of creation is derived. Verily he who thus knows,
becomes in this creation like him.

6. Then he churned.} From his month, as the place of
production, and from his hands he created the fire. Both there-
fore are inside without hair; for the place of production is inside
without hair.§

# ¢« In the beginning that was self alone, in the shape of a person (purusha).”
Miiller.

+ The soul is here defined as Prajépati, the first born from the egg, Endewed with
the recollection of his Vedaic knowledge in a former birth, he said first : * This am I,”
viz. ; Prajépati, the universal soul’ “ Hence,” therefore, because from the tecolth:)?\

of his knowledge in a former world he called himself, I, therefore his name is I,
is called Purusha, because he, Purvam Aushad (first burned.) ’
1 Produced fire by rubbing, Max Miller. § The female organ.
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That they speak there this word : Sacrifice to this, sacrifice to
this, hence sacrifice to the one or the other god, is not proper.
This is really this creation; for he verily is all the gods.*

Them whatsoever is moist, the same he created from his
semen, this is the S6ma. So much is this whole universe, either
food, or the eater of food. Séma is the food, and Agni the eater
of the food. This is the sarpassing creation of Bramhé. Because
b from the better parts created the gods, and also, because he,
s mortal, created the immortals, therefore is it & surpassing crea-
tion. He who thus knows, becomes in this surpassing creation
kke Prayapats............ ......

11. Bramha verily was this before one alone.t Being one, he
did not extend. He with concentrated power created the Kshatra
ofelevated nature, viz., all those Kshatras, whoare protectors among
the gods, Indra, Varuna, Séma, Rudra, Parjanyé, Yama, Death and
Isfua. Therefore none is greater than the Kshatra ; thereupon the
Brfmhana, under Kshatriys, worships at the R4jastiya ceremony.
The Kshatra alone gives him his glory. Bramha is thus the
birth-place of the Kshatra. Therefore, although the king obtains
the highest dignity, he at last takes refuge in the Bramha as in his
birthplace. Whoever despises him, destroys his birth-place. He
83 very great sinner, like & man who injures a superior.

12. He did not extend. He created the Vit. He is all those
gods who, according to their classes, are called Vasus, Rudras,
Adityas, Viswédévas, and Maruts.

13. Hedid not extend. He created the caste of the Sudras as
the nourisher. This earth is the nourisher; for it nourishes all.
this whatsoever.

. 14, He did not extend ; he created with concentrated power
Justice} of eminent nature. This justice is the preserver (Kshatra)
of the Kshatra. There is nought higher than justice. Even the
weak is confident to defeat the more powerful by justice, as a house-
lolder by the king. Verily justices true. Therefore they say of a
person who speaks the truth, he speaks justice, or of a person who
speaks justice, he speaks the truth, in this manner verily it is both.

15. This ¢s the creation of the Bramhun, the Kshatra, the Vit
and the Stdra. He was in the form of Agni (fire) among the gods
88 Bramha, he was the Bramhna among men in the form of Kshat-
riya, Kshatriya; in the form of Vaisya, Vaisya; in the form of
Stdra, Stdra ; therefore among the gods the place (loka) is desired
through Agni only, among men throughthe Brahmana, because in
their forms Bramha become manifest.

17.  Self (the soul) alone was this before ; he was even one.
He desired ; Liet me have a wif:; again,—let me be born; again,

*Bach god is but his manifestation. Max Miiller.
$Verily in the beginning this was Brahman, one only. Max Miiller.
{Law (Dharma) Max Miiller.
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let me have wealth ; again,—let me perform work. So far extend
verily desire. For without desire one does not get more than this.
Therefore also now a person, when alone, desires. Let me have a
wife,—again, let me be born,—again, let me have wealth,—again
let me perform work. Aslong as he does not obtain one of them,
8o long he thinks himself incomplete. His completenessis this, that
the mind is his self (soul) and speech his wife. Life is their
offspring, the eye the wealth of men; for by the eyes one obtains
it,—the ear the wealth of the gods ; for by the ear one hears it ; self
is even his work,—for by self one performs work.

The sacrifice is five-fold, the animal, five-fold, the man five-
fohld tllllis all whatsoever. Whosoever thus knows, the same obtains
this all.

Tae MeaNING oF PuTga.

Chapter I. Fifth Brahmana.

17. Hence again the making over. When the father thinks
he is to die, then he says to his son: “Thou art Brahma, thou art
the sacrifice, thou art the world.” The son repeats: “I am
Brahma, I am the sacrifice, I am the world.” Of all that has been
read, is Brahma the identity. Of all the sacrifices that are fo be
performed, is sacrifice the identity. Of all the worlds that are to
be conquered, is world the identity. Thus far extends verily all
this. All this multitude preserve me from this world. Therefore
they call a son who is instructed Lokya ;* therefore they instruct
him. When he, having such a knowledge, departs from this world,
"then he enters together with those lives the son. If by him any-
thing through negligence remains undone, the son liberates him
from all this. Hence the name of a son (Putra).t He continues by a
son alone in this world. Then those divine immortal lives enter
him.

ORiGIN oF THE VEDAS, ETC.

Chapter II. Brahman 4.

10. As from fire, made of damp wood, proceed smoke, sparks,
&c., of various kinds, thus, behold, is the breathing of this great
Being, the Rig Veda, the Yajur Veda, the Séma Veda, the Athar-
vangirasa, the narratives (Itihasa) the doctrines on creation
(Puréna), the science (Vidy4), the Upanishads, the memorial
verses (Slokas) the aphorisms (Sitras), the explanation of tenets
(Anuvyékhydoéni) the explanation of Mantras (Vyékhydnéni),
all these are his breathing.

#* Procurer of the worlds, 8.

+ The son liberates the fathgr from anything left undone by completing it.
Mannu (ix. 138) explains puira as one who delivers from the hell into which childless
men fall, called put,

“
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QuesTiONs OF GARGI.
Chapter III. Brahmana 6.

1. Then asked him Gérgi, the daughter of Vachaknu,—
“ Yéjnavalkya,” said she, “all this (earth) is woven and rewoven
on the waters; upon what then are the waters woven and re-
woven ?’ (He replied),—“ Ou the wind,! O Gérgi.” ‘On what
then is woven and rewoven the wind > ¢ On the worlds of the
atmosphere, Gérgi.” ‘On what then are woven and rewoven the
worlds of the atmosphere?”” ¢ On the worlds of the Gandharvas,
0 G4rgi.” “On what then are woven and rewoven the worlds of
the Gandharvas ?” ‘ On the worlds of A'ditya, O Gérgi.’? ‘ On
what then are woven and rewoven the worlds of A’ditya ?” “On
the worlds of the moon, O G4rgi.” ¢ On what then are woven and
rewoven the worlds of the moon ?> ¢ On the worlds of the stars,
0 G4rgi.” ““On what then are the worlds of the stars woven and
rewoven ?”’  “On the worlds of the gods, O G4rgi.” “On what
then are woven and rewoven the worlds of the gods?” “On the
worlds of Indra, O Gérgi.” ‘On what then are woven and rewoven
the worldsof Indra?” ¢ On the worlds of Prajipati, O Gérgi.”
“On what then are woven and rewoven the worlds of Prajipati ?”’
“On the worlds of Brahma, O G4rgi,” *“ On what then are woven
aud rewoven the worlds of Brahma.” ¢ G4rgi,” said he, ““do not
ask an improper question,! in order that thy head may not drop
down. Thou askest the deity which is not to be questioned. Do
not question, O Gérgi. Thence G4rgi, the daughter of Vachaknu,
became silent.”

Numser or THE GoDs.
Chapter II. Brahman 9.2

1. Then asked him Vidagdha; the son of S'akala,—How many
gods are there, O Y4jnavalkya? He (answered),—

This can be learnt from the Nivit;® a8 many (gods) as are
mentioned in the Nivit of the Vais'vadéva (Séstra), (so many are
there), (viz.,) “three and three hundred, and three and three -
thousand (3,306).”’¢ He said,— Om ! How many gods are there,

! Do not ask an improper question, because it cannot be decided by argu-
ment, but only by the Sdstra.—S.

? The present Brahmana undertakes to show, how the nature of Brahma
a8 a witness, and as present, can be comprehended by the maximum and
minimum numbers of the gods.—S’.

3 The title of a set of Mantras, defining the number of deities.—S.

4 This is no doubt the amount of the number of the text, according to
the explanation of Sankara; the number given in the Tikd 3,336, is probably
owing to the mis-apprehension of a copyist who added * trinfat” (30).

1
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O Y4jnavalkya ?”” ¢ Thirty-three.”—He said,—‘‘ Om ! How many
gods are there ?”’ He said,—*“ Six.” He said,—“Om ! How many
gods are there, O Y4jnavalkya ?” ¢ Three.”” He said,—“Om!
How many gods are there, O Yajnavalkya ?”” “Two.” He said,—
“Om! How many gods are there, O Y4jnavalkya ?’ ‘ Adh-
yardha.”? He said,—*“ Om ! How mwany gods are there, O Y4jna-
valkya 2’ “Ove.”” He said,—*“ Om! Which are these three and
three hundred, and three and three thousand.””

2. He said,—‘“ This is even for their glory ; three are (in real-
ity) thirty-three gods.” ¢ Which are those thirty-three ?”’ “ Eight
V{sus, eleven Rudras, twelve A'dityas. These are thirty-one ;
besides Indra and Prajépati. These are thirty-three.”

3. "*“ Which are the Vasus ?”” *The fire, the earth, the wind,
the atmosphere, the sun, the heavens, the moon, and the stars.
These are the Vasus, for upon them this all is founded ; this means
Vasu, therefore they are called Vasus.”

4. ‘“Which are the Rudras ?” “The ten organs (Prénah) in
man, and the soul as the eleventh. When they leave this body
after death, they weep. Therefore, because they weep (Rodayanti),
they are called Rudras.”

5. “Which are the A’dityas?”” ¢ The twelve months of the
year are the A'dityas; for taking all this? they pass. Because
tal‘:ling a.ll’this they pass (4dadéné yanti), therefore they are called
A'dityas.’ '

g. ¢ Who is Indra, who is Prajépati ?” ¢ The cloud is Indra,
the sacrifice is Prajépati.” ¢ Which is the cloud ?”” * The light-
ning.” ‘“ Which is the sacrifice > “ The animals.”

7. “Which are the six?”” ‘ The fire (Agni), the earth, the
wind, the atmosphere, the sun and the heavens ;3 for they are six ;
for this all is six.”

8. ““ Which are the three gods ?”” ¢ The three worlds,* for
within them all those gods are (comprehended).” ¢ Which are the
two gods P’ “Food and life.” “ Which is the Adhyardha ?”’
He who purifies.”s

9. ‘“Hoere it is objected,—He who purifies, is one even ; how
then is he Adhyardha.”’® ¢ Because all obtain increase in him?

' Adhyardha, which is more than half, half of two wonld be one; to dis-
tinguish it from the next, this term appears to have been chosen ; see the ex-
planation, given in 9. .

? All this, the age of man and the fruit, derived from work.—S.

3 In this number the moon and the stars are omitted.

4 Earth and fire together are here considered as one god, the atmosphere
and the wind as the second, and the heavens and A'ditya (the sun) as the
the third god.—A’. G.

¢ The wind.

¢ The obi'ect;iou seems to be made from the literal meaning of Adhyarda
which is “ half.”

7 Adhyardhnetadhi ridhim prépnoti.
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therefore is he Adhyardha.” “ Which is the one god P’ “ Life ;
this is called Brahma, this what is beyond.””!

Chapter IV. Brahmana 4.

(The following extracts are supposed to be addressed to Janaks, King of
the Videhas, by Ygéjna.valkya.)

(REBIRTHS.)

3. As aleech when arrived at the top of a blade of grass, in
order to gain another placeé of support, contracts itself ; so the soul, in
order to gain another place of support, contracts itself, after having
thrown off this body and obtained (that state of) knowledge.?

4. As a goldsmith, taking a piece of gold, forms another
shape, which is more new and agreeable, so throwing off this body,
and obtaining (that state of) knowledge, the soul forms a shape
which is more new and agreeable, either suited to the world of the
forefathers, or of the Gandharvas, or of the gods, or of Prajépati,
or of Brahma, or of other beings.

Tax ConbpitTion oFr HiM wHO HAs OBTAINED LizkRaTION
WHILE YET ALIVE.

22. This great unborn soul is the same which abides as the
mtelligent (soul) in all living creatures, the same which abides
a8 ether® in the heart ; in him it sleeps ; it is the subduer of all, the
Ruler of all, the sovereign lord of all ; it does not become greater
by good works, nor less by evil work. It is the Ruler of all, the
sovereign lord of all beings®, the Preserver® of all beings, the
bridge, the Upholder of the worlds? so that they fall not to ruin.
In accordance with the word of the Védas® the Bréhmans® desire to

'vid. 2,3, 1.
? Which ig founded upon impressions as in a dream.

. 3Ether, the abode of intellect and knowledge, or it may be, according to
8, the ether, abiding in the internal organ at the time of profound sleep,
that is to say, the supreme soul without attributes, whose nature is know-
ledge, his own nature. In this his own nature, or in the supreme sonl which
18 called ether, he sleeps.

40t Brahma, Indra, etc.—8. ’

$From Brahmé down to inanimate matter.—S.
¢ Of the rules of the castes and orders, etc.—S
7Vid. Chh, U. 8, 4.

$From the earth up to the Brahma world.—S.
®That is to say, Mantras and Bréhmanas.—S,

. WThe Brihmanas indicates here the three first castes; for there is no
difference between them with regard to knowledge.—S.
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comprehend him by sacrifice,! gift, ascetic work? and subduing of
desires.? One who knows him thus, becomes a Muni.* Desiring
him as (their) place, the wandering mendicants wander® about.
This is indeed the cause of the state of wandering mendicant),
that the ancient sages did not desire offspring® (thinking by them-
selves),—What shall we do by means of offspring. Those to whom,
(like) us,” the soul® is the (supreme) place, lead the life of a religi-
ous mendicant, after they have abandoned the desire for a son, the
desire for wealth and the desire for (heavenly) places ; for the desire
for a son is the same as the desire for wealth ; the desire for wealth
is the same as the desire for (heavenly) places ; for both are even
desires. The soul’, which is not this, nor that, nor ought else, is
intangible ; for it cannot be laid hold of, 1t is not to be dissipated ;
for it cannot be dissipated ; it is without contacs, for it does not
come into contact; it is not limited ; it is not subject to pain nor
to destruction ; those!® two do verily not subdue him ; therefore (he
does not say,)—I have done evil, or I have done good. He subdues
them both ; neither good nor evil deeds agitate him. 22.

! Sacrifice, or ceremonial work in general, although not a direct means of
producing the knowledge of Brahma, is necessary to purify the mind; when
the mind is so purified, knowledge is possible, no obstacle opposing it.—S.

2 Ascetic work, as the Chdndrayana, says S., which is a kind of fasting
for the expiation of sin.

3 Literally, abstaining from food. The three first obligations (sacrifice,

ift and ascetic work) include all the permanent works, enjoined by the

Védas, and the last (fasting) on abstaining from desires. By those means, a
desire to comprehend the soul is produced.--S.

4 Muni, mananat muni, & Yoji, who, while yet alive, has obtained libera-
tion.—S.
5That is to say, they have abandoned all works.—S.

¢ Oftspring indicates work and the knowledge of the inferior Brahma as
the cause of obtaining the three external worlds.—S.

7 Like us who have the true knowledge of the soul.—S.
81n its own nature.

91f it be admitted, that the soul is the place, why is there a means
required for obtaining it, and for what reason is the state of wanderin
mendicant necessary since it is said, work should not be entered upon !
The answer is, the soul, for whose desire one should enter the state of
wandering mendicant, has no connection with works. Why ? It evidently
follows from such negations as, it cannot be seized. Because the soul thus
comprehended, viz.,, independent of work, cause and effect, free from every
worldly attribute, beyond every gdesire, not possessed of grossness and the
like attributes, unborn, undecaying, immortal, beyond fear, like a lump of
rock-salt, of one uniform nature which is knowledge, a self-shining light, one
alone, without duality, without beginning, without end, not within, not with-
out, because this is established by the Sruti and by discussion, especially by
the conversation between Janaka and Y&jnavalkya, therefore, it is also
established, that no work is entered into, if the soul be thus comprehended.

10 8in and virtue,
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The same! is said in the following Rik,—*‘The eternal great-
ness of the Brédhman is neither increased by work,? nor dimin-
ished® Let him even know the nature of that (greatness) ;
knowing that (greatness), he iz not stained by evil work.t
Therefore one who thus knows, who has subdued his senses,® who
is calm,® free from all desires, enduricg,” and composed in mind,3
beholds the soul in the soul alone, beholds the whole soul; sin
does not subdue him ; he subdues sin; sin does not consume him ;
he consumes sin.® He is free from sin, free from doubt, he is
pure, he is the (true) Brdhman ; this is the (true) world of Brahma,
O king, of kings,” thus spoke Yajonavalkya. “I will give thee, O
Venerable, the kingdom of the Vidéhas and my own self, to
become thy slave.” 23.

This soul® is great, unborn, the consumer of food,! the giver
of wealth. Whoever thus knows, obtains wealth. 24.

This ! great, unborn, undecaying, undying, immortal, fearless
soul is Brahma; Brahma is verily fearless; he who thus knows
becomes verily the fearless Brahma. 25.

(Tre Sonx NEARER THE EARTH THAN THE Moon.)
Chapter V. Brahmana 10%

When the Purusha'* proceeds from this world (to another), he
comes to the air. The air opens there as wide for him as the
aperture of a chariot-wheel. By this (aperture) he ascends, (and)
comes to the sun. The same opens there for him as wide as the
aperture of a Lambara.!s By this he ascends, and comes to the

'The same, which has been said in the Brahmana, is also declared in
a Mantra.—S.

? By good work.

3 By evil work.

* Or exalted by good work.

5The external senses.—S.

6 Who has overcome the desires of the internal organ.—§,

7 Capable of bearing such opposite agents, as hunger and thirst, heat and
cold, etc.—S. )

8 Having fixed his attention upon one point only.—S.

? He consumes sin by the fire of the knowledge of the soul.—§.

0 That is to say, the soul whose nature has been explained in the conversa-
tion between Janaka and Yéjnavalkya.—S.

1 Abiding in all beings, consuming every food.

2 The, meaning of the whole Aranyaka is expressed in the present
section,—S,

BTn this Bréhmana, the fruits, consequent upon the above mentioned
kinds of meditation, are stated.—S. )

" The Purusha who has the knowledge before described.—S,

55 A kind of musical instrument, probably a large drum.
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moon. The same opens there for him as wide as the aperture of a
small dram. By this he ascends, and come to the world,! where
there is no grief, where there 18 no snow ;? there he dwells endles
yoars.?

TrE GAYATRI.
Chapter V. Brahmana 14.

1. Bhimi (earth), Antariksha (the atmosphere), Dyau (the
heavens) are eight syllables ; the first foot of the Gdyatri consists
of eight syllables ; this (foot) of the Gayatri is that (nature of the
earth, of the atmosphere, and of the heavens). Whoever thus knows
the (first) foot of the Géyatri, conquers all that is in the three
worlds.

2. The Richah, Yajunshi (and) S4méni are eight syllables;
the second foot of the Gayatri consists of eight syllables ; this
(foot) of the G&yatri is that (nature of the three Védas). Whoever
thus knows, conquers all that is conquerable by the knowledge of
three Védas. 2.

8. Préna (the vital air which goes forward), Apéna (the vital
air which descends,) (and) Vyéna (the vital air which equalises),
these are eight syllables ; the third foot of the G4yatri consists of
eight syllables ; this (foot) of the Gayatri is that (nature of the
three vital airs). Whoever thus knows the third foot of the
(Géyatri) conquers all that has life. Again, the turiya (the fourth),
the Darg’ata foot of the Gayatri, is the Paro Ré4j4,* which sheds
rays. What is (commonly called) Chaturtha, (the fourth), is (the
same as) the ¢ turiya.”” It is, as 1t were, beheld (dadrifé) ; hence
it is called the Darsata foot. (It is called) Paro R4jé, because 1t
sheds rays upon all the dustborn creatures of the universe. "Who-
ever thus knows that (foot of the Géyatri), is radiant with power
and glory.

4. This Gayatrf® is founded upon the fourth, the Daréata foot,
the Paro R4j4. This (fourth foot) is founded upon truth. The
eye is verily truth ; for (that) the eye in truth, (is evident). Hence,
if at present two have entered upon a dispute (one saying),—I
have seen, (the other),—I have heard, then we believe him, who
has said, I have seen. Truth is founded upon power ; life is
verily power. Upon this life (truth) is founded. erefore it 18

1To the world of Prajépati—S.

? Grief denotes mental pain, and snow pain, arising from the body.—é.

8 Many Kalpas of Brahmd.—S.

¢ Paro R4jé’ A'ditya or the sun, the representative of Brahma.

$This GAyatri with its three feet representing the world in its twofold
state, as being endowed with form, and as being withont form,—8',
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said, power is stronger than truth.! In the same manner the
Gayatri is founded upom that which bears a relation to the soul
for this (G4yatri) preserves (tattre) the Gayas; the vital organs
(Prénah) are the Gayas ; therefore, because it preserves the Gayas
(gayéns tattré), it is called Géyatri. The Sivitri which he?
teaches, is this (Géyatrf)? : it preserves the life of him to whom ke
has taught it.

5. Some* call this Savitri Anustup,(saying); * Speech is Anus-
tup ; we repeat that speech is Anustup.”” Let none do so, let
him call the GAyatri Sivitri. If one who thus knows, receive
even many (gifts),’ yet he would not receive so much as is equal
to one foot of the Gayatri. '

6. If one receive the three worlds, full (of all their riches), he
would obtain (no more than is equal to) the first foot. Again
if one receive as much as the science or the three Védas extends,
he would obtain (no more than what is equal to) the second foot.
Again, if one receive as much as all that has life extends, he
would obtain (no more than what is equal to) its third foot.
Again, the fourth Dardata Paro R4jé foot of the G4yatri is never
by any one obtainable.® Hence how could he receive (an equivalent)
which extends so far? )

7. The praise of this Gdyatri is given in the following Man-
tra ?—Thou art of one foot,” of two feet, of three feet, and of
four feet: for thou are not obtained. Salutation to thy fourth
Darsita Paro Rajé foot. May this (enemy of thine)® not ac-
complish this (work).? If (one who thus knows) hates any
body (and makes against him this invocation), ‘ this (man
is my enemy) ; may %?is wish not be accomplished,” then the
wish of the latter will verily not be accomplished, if he make
against him the invocation, ““I have obtained his wish.”

Janak, the king of the Vidéhas, thus addressed Batila, the son
of Aswatara,—* (If) thy saying that thou knowest the Géyatri (be
true) then why hast thou become an elephant to carry (me)?”

He said,—“I did not know the mouth of the G4yatri, O king
of kings.” Its mouth is fire. Even much wood, thrown into fire,
is consumed by the same ; in the like manner, one who thus knows,

1Vid. Chh, U. 7, 8.

3 The teacher.

3 Some followers of Véda schools.

4 Many gifts, at the time of investiture, when the pupil begs for pre-
sents.
5 Obtainable by any wealth which may be given.

6The first foot, representing the three worlds, the second representing
the knowledge of the three Védas, the third representing all living creatures.

7Enemy, sin. The sentence is elliptical, but the above sense appears to
be intended ; which is corroborated by the explanation given by the Upanis
shad itself.

¥ By which he seeks to.harm thee.
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although committing many sins, consumes them all, becomes. clean
and pure, and is without decay and immortal. 14.

Open, O Pushan, the mouth of truth, concealed in the golden
veasel,! to (me who have been) devoted to true piety, for the sake
of beholding (the truth). O Pushan,?thou sole Rishi,? Yama, Strya,
son of Prajépati, do withhold thy rays, diminish thy splendour,
that I may behold thy most auspicious form. I, that Purusha, am
immortal. (Let) my vital air (join) the wind : then (let) my body,
when reduced to ashes, (join) the earth. Om! Kratu, remember
(my) acts ; Remember. O Kratu, remember my acts remember!
Guide (me), O Agni, by the road of bliss to enjoyment ; O god, who
knowest all dispositions, deliver (me from) crooked sin. Let us
offer thee our best salutation.*

. Chapter VI. Brahmana 4.

This chapter, treating of Procreation, cannot bear translation
into English, Dr. Roer gives it mostly in Latin ; Max Miiller in
Sanskrit.

Directions are given about what should be eaten to obtain a
white son, a reddish son, a dark son; or a learned davghter or son.
After the child is born the father is to act as follows:

24. Let bhim light a fire, and placing it on his lap, and taking
curdled milk mixed with clarified butter in a goblet, he offers
repeatedly of the curdled milk and clarified butter, (saying,—
“May I, magnified (by this son) in this house support a thousand
(men). When he has obtained offspring, let there be no loss of
prosperities in offspring and in cattle. Swéhd! T offer with my
mind to thee my vital airs. Swih4! May the wise Agni who
fulfils all desires right for us any work which ought not to have
been done, or any work which ought to have been done in this rite.”

25. Then putting (his mouth) near the child’s right ear, he
mutters three times, . Speech, speech!” Then, taking curdled
milk, honey and clarified butter together with unmixed gold, he
feeds it (saying),—‘“I give thee the earth, I give thee the atmos-
phere, I give thee the heavens. I give thee all, earth, atmosphere
and heavens.” 25.

26. Then he gives him the name “ Véda,” which is his secret
name.

! S’ankara thus explains this passage : He who has performed both, acts of
knowledge and rites, prays to the sun at the time of his death, holding a
golden vessel in his hands. As a valuable thing is concealed in a vessel. so
Brahma, who is denoted as truth (vid. 5, 4.) and who abides in the resplend-
ent orb of the sun, is concealed from him whose mind is not concentrated.

2 Pdshan from Poshandt, because he upholds the world.

3 Rishi from DarSandt, the sole beholder, or from i to go. Strya, ékdki

. charatiti; Yama, jagatah sanyamanam tatkritam.—S'.
‘ The whole passage is nearly identical with Véjasanéya S. U. 15—18,
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CHHANDOGYA UPANISHAD.

“The Khéndogya Upanishad,’”’ says Max Miiller, “ belongs to the
Séma Veda. Together with the Brihad-Aranyaka, which belongs
to the Yajur Veds, it has contributed the most important materials
to what may be called the orthodox philosophy of India, the
Vedanta, i.e. the end, the purpose, the highest object of the Veda.
It consists of eight adhyfyas or lectures, and formed part of a
Khéndogya-Bréhmana, in which it was preceded by two other
adhydyas.””*

This Upanishad contains the celebrated sentences, “One without
a second,” “ All this is Brahma.”

Sankara’s INTRODUCTION.

The Chhindogya Upanishad comprises eight chapters; and
commences with the words :—‘“ Om, this letter, &c.”” Of this work
& brief commentary according to the order of the text is com-
pendiously given for the benefit of enquirers.! :

Its connection.?[ The performance of] the ceremonies prescribed
[in the Vedas] when conjoined with a knowledge of the gods,
fire, life, and the rest, becomes the cause of transition to the
Brahmaloka® by a luminous path, (archiridi mirga); without
such knowledge it leads to the Chandraloka (region of the
moou) by a darksome path (dhumddi mdrga). Those who follow
the impulses of their passions,* losing both these paths, are doomed

* The Upanishads, Vol. I. p, xxxvi.

1 The Chhdndogya Bréhkmana of the Séma Véda, whereof this Upanishad
forms a part, contains ten chapters (prapéthakas); of these the first two are
called the Chhdndogya Mantra Brahmana ; therest constitute the Chhdndogya
Upanishad. S’'aNKARA, having commented upon the mantra portion, now
begins with the Upanishad, which will account for the abruptness and
brevity of this Introduction. '

3 That is the relation subsisting between the Upanishad and the rituals
of the Védas, or, in other words, the scope and tendency of the work.

3¢ The Védantic disclosure of a future state, considering the souls of
men as ascending or descending according to their respective actions, treats
of several worlds or stages of existence, the highest of which is Brahmaloka.
The being of untainted piety and virtue obtains mukti or liberation from all
changes of existence, becomes immortal, obtains God, revels in the enjoy-
ment of Him, and, as says the Swetdswatara Upanishad, ‘has the Universe
for his estate.”'—Tattwabodhini Patriks.

*This part of the sentence may be rendered, “ Those who follow nature
(nqabhéva)," &c., as an allusion to the Swabhdvika Buddbas, who deny the
existence of immateriality : and assert ‘that matter is the sole substance,
which in its varied forms of concretion and abstraction, causes the existence
and destruction of nature or palpable forms.” Anandagiri, however, does
not allude to the Swabh4vikas. *

K
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to inextricable degradation. But as by neither of these two paths
can absolute beatitude be obtained, and as a knowledge of the
non-dual soul independent of ceremonies is necessary to destroy
the cause of the threefold mundane transition, this Upanishad 1s
revealed.

By a knowledge of the non-dual soul, and by no other means,
is absolute beatitude obtainable; for it is said: ¢ Those who
believe otherwise (i.e., in duality) are not masters of their own
selves, and inherit transient fruition ;! while he who acknowledges
the reverse becomes his own king.” Moreover a believer in the
deception of duality suffers pain and bondage (transmigration),
as the guilty suffer from the touch of the heated ball;? while
a believer in the truthful soul without duality, like the not guilty
escaping unscathed from the touch of the said ball, absolves him.-
self from all liability to pain and bondage: hence a knowledge
of the non-dual cannot be co-existent with works.3

When a belief in such texts as, “The being one without a
second’;”’” ¢ All this is the divine soul,”” once grows in the mind
to annihilate all distinctions about action, actors and fruitions,
nothing can withstand that belief.4 1If it be said, that a belief in
ritual ordinances will prove prejudicial to it—this is denied : Since
rites are enjoined to one who is conscious of the nature of actor
and recipient and is subject to the defects of envy, anger and the
rest, he alone i8 entitled to their fruits. From the injunction of
ceremonies to him who knows the Védas, may it not be inferred
that the conscient of the non-dual is also enjoined to (perform)
ceremonies —No ; because the natural distinctive knowledge of
actor, recipient and the rest which is included in ceremony, is
destroyed by [a proper understanding of] the Srutis : * The being
one without a second ;> ¢ All is the Divine soul,”” &c. Therefore
actions are enjoined to him ounly who is ignorant, and not to the
conscient of the non-dual. Accordingly it has been said: < All
those (who are attached to ceremony) migrate to virtuous regions;
he, who reposes in Brahma, attains immortality.”’

Tn this discourse on the knowledge of the soul without duality
the object and exercise of the mind in both cases being the same,
are also related certain auspicious forms of adoration (updsand),

'The passage may be rendered : “ They are dependent, and become of
regions perishable, &c.” The version above given is after ANaANDAGIRL

2 An allusion to the ordeal by fire. For the manner in which men under-
went this ordeal, see Macnaghten’s Hindu Law, vol. i., p. 311.

3That is, ceremony and knowledge are opposed to each other as light
and darkness, and therefore cannot co-exist in the same recipient.—
ANANDAGIRI :

4 That is, when a knowledge of the true nature of soul shows the futility
of ceremonies and their fruits, that impression cannot be undone by other
causes,



SELECTIONS FROM THS CHHANDOGYA UPANISHAD. ™
P .

{1st such] the recompense of which closely approximate to salva-
tion, [2nd such] the subject of which founded on the Srutis; *“ Om
is mind,”” “Om is corporeal,” is Brahma differing;but slightly from
the non-dual, [and 3rd such as] are connected with ceremony,
although their recompense is transcendent. :

The knowledge of the non-dual is an operation of the mind,
and inasmuch as these forms of adoration are modifications of
mental action, they are all similar; and if so, wherein lies the
difference between the knowledge of the non-dual and these forms
of adoration ? The knowledge of the non-dual is the removing of
all distinctive ideas of actor, agent, action, recompense and the rest
engrafted by ignorance on the inactive soul, as a knowledge of the
identity of a rope removes the erroneons notion of a snake under
which it may be [at first] perceived ; while upisané (adoration) is
to rest the mind scripturally upon some support, and to identify
the same with the thinking mind ;—(a process) not much removed
from this transcendent knowledge. Herein lies the difference.

Since these forms of adoration rectify (the quality of) good-
ness (satva), display the true nature of the soul, contribute to the
knowledge of the non-dual, and are easy of accomplishment from
having supports, they are therefore primarily propounded ; and
first of all, that form of adoration which is allied to geremony,
inasmuch as mankind being habituated to ceremony, adoration
apart from it is, to them, difficult of performance.

SELECTIONS FROM THE CHHANDOGYA UPANISHAD.
Ox.
Chapter I. Section 1.

1. Om! this letter, the Udgitha, should be adored. Om is
chanted :—its description.

Sankara’s Commentary.

1. Om! this letter should be adored. The letter Om is the most
appropriate (lif. nearest) name of the Deity (paramdtma or supreme
spirit). By its application, He becomes propitiated, as men by the
use of favourite names. Krom its perfect applicability and definite and
comprehensive character, the sound Om exclusively is here pointed out

by the particle gfa “the,” “this.” It is further, emblematic of the

divine soul, as images are of material objects. Being thus a designation
and a representative of the Supreme Spirit, it is known in all the
Védantas as the best means towards the accomplishment of His
adoration. Its repeated mse at the commencement and close of all
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2. The earth constitutes the essence of all snbstances; water
is the essence of the earth,f and annual herbs of water ; man
forms the essence of annual herbs, and speech, is the essence of
man ; Rig is the essence of speech, S4ma of the Rig, and of the
Séma, the Udgitha is the essence.

8. The Udgitha is the quintessence of all these essences;
it is the Supreme, the most adorable, the eighth.

4. What ? what is the Rig ? What ? what the S4ma ? What ?
what the Udgitha ? These are questioned.

5. Rig is speech, Sima is life, and Om, this letter, is the
Udgitha. Verily this and that, speech and breath (prdina)—
Rig and S4ma,—make a mithuna (coiple.)

6. The Mithuna unites with the letter Om, as couples uniting
together gratify each other’s desires.

7. He verily becomes the gratifier of desires, who, knowing
it thus, adores the undecaying Udgitha.

8. Verily this is an injunctive term. Whatever is enjoined,
Om is surely repeated ; hence this injunction is called Prosper-
ity. He verily becomes the gratifier of desires, and promoter of
prosperity who, knowing all this, adores the undecaying Udgitha.

9. Through its greatness and effects is the three-fold know-
ledge maintained ; for the worship of this letter is Om recited, Om
exclaimed, Om chanted. '

10. Both those who are versed in the letter thus described,
and those who are not, alike perform ceremonies through this letter.
Knowledge and ignorance are unlike each other. What is per-
formed through knowledge. Through faith, through Upanishad is
more effectual. This verily is the description of the letter.

prayers, Védaic recitations, establishes its preeminence : and for these
reasons this eternal letter, denoted by the term Udgitha from its consti-
tuting & part of the Udgitha should be adored; to this Om, as the
substance of all actions and the representative of the Supreme, firm and
undeviating attention should be directed.

Max Miiller has the following note :—

“ The Khéndogya Upanishad begins with recommending meditation
on the syllable Om, a sacred syllable that had to be pronounced at the
beginning of each Veda and of every recitation of Vedic hymns. As
connected with the Sdma Veda the syllable Om is called udgitha. Its
more usual name is pranava. The object of the Upanishad is to
explain the various meanings which the syllable Om may assume in the
mind of a devotee, some of them being extremely artificial and senseless,
till at last the highest meaning of Om is reached, viz., Brahman, the
intelligent cause of the universe.”*

# The supposed origin and dissolution of the earth from, and into, water.
% The Upanishads, Vol I, p, 1,
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Tae UpcirHA AS RECITED BY A Doa.
Chapter I. Section 12.

1. Next the canine Udgitha. Verily, Vaka, son of Dalba or
(alias) Gl4ba, son of Mitr4, had gone forth to study the Védas.

2. [In mercy] to him appeared a white dog. Other dogs
spproached it and said, *“ O Lord, pray for abundance of food for
us; we wish to consume the same.”

8. To them said the white dog: “Come ye here unto me
to-morrow morning.”” At the appointed time did Vaka, son of
Dalba— [alias] Gléba, son of Mitrd,—act up to the injunction. "

4. As those who wish to pray through the Vahishpavaména,
[hymns,] collecting together, proceed [to their work], so did they
[the little dogs] come together and, taking their seats, bark out :

5. “Om! Letuseat. Om! Letus drik. Om! may the
resplendent sun, who showers on us rain and supports all animated
beings, grant us food. O Lord of food, deign to bestow food unto
us; do deign to grant us food !”

How 10 OBTAIN RaAIN.

Chapter II. Section 8.

1. In rain should the five-formed S4ma be adored ; the for-
ward wind as Hinka’ga, whatever cloud collects as PrasTE'vA, the
raining [itself| as Upafra, the lightning and rolling of clouds as
Peatina’ra and the cessation of the rain as NIpHA'NA.

1. He who, knowing thus, adores the five-formed Séma by
identifying it with rain, can command the rain to fall [at his
Pleasure], and for him doth rain pour [forth its treasures]. :

ADVANTAGES OF KNOWING THE GAYATRA.
Chapter II. Section 11.

1. The mind is Hinkéra, speech Prastiva, the eyes Udgitha,
the ears Pratibdra, and Préna Nidhana: [thus] is this Géyatral
Séma connected with life [Préna].

2. He, who knows the Gayatra to be thus connected with
Préna, becomes possessed of life [Prana], enjoys the full limit of
existence, his career becomes refulgent,® he becometh great in
dependants and cattle, and great in noble deeds ; and his duty is
to be noble-minded.

! A particular chapter of the Sfma Véda, 8o called from its verses being
composed in the Gdyatri metri. .
3. e., * Beneficent to his kind,” says Anandagiri.
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THE GAYATRL*
Chapter III. Section 12.

1. Verily all this creation is Géyatri. Speech is Giyatri; by
speech ig all this creation recited and preserved.

2. That Gayatri is verily this earth. And on this earth are all
creatures sustained ; that they exceed not.

3. That which is the earth is likewise the body of the animated
creation. In that body are the animal functions sustained ; that
they exceed not.

. 4. That which is the body is likewise the heart which is within
it. In it are the animal functions sustained ; that they exceed not.

5. That Géyatri is verily composed of four feet, and possesseth
six characteristics. Regarding it has this verse been recited :

6. “They [the creations] constitute the glories of the Géyatri;
to which is the soul [Purusha!] superior. He has the creation for
-his first foot, and his own immortal self? constitutes the other three.”

7. That Brahma, [4. ., the being indicated in the G4yatri] is
verily the space which® surroundeth mankind. That which surroun-
deth mankind is of a truth the space which existeth within mankind.

8. That which existeth within mankind is of a truth the space
which existed within the heart. It is omnipresent and eternsl.
He who knoweth this attains eternal and all-sufficient treasures.

‘¢ ALL THIS Is BRAEMA.T

Chapter III. Section 14.1

1. All this verily is Brahma, for therefrom doth it proceed,
therein doth it merge, and thereby is it maintained. With a quiet
and controlled mind should it be adored. Man is a creature of

#The GAyatri, taken from the third Mandala of the Rig Veda is 88
follow :—
Tat Sivitur varenyam bhargo devasya dhimohi !
dhiyo yo nah prachodyat. iii. 62, 10.

It has been variously translated. Griffith renders it thus : —

«“ May we attain that excellent glory of Savitur the god :
So may he stimulate our prayers.”

Wilson says that it was “in its original use, a simple invocation of the
sun to shed a benignant influence upon the customary offices of worship.” 1t
is thus extolled in the Skanda Purana :

% Nothing in the Vedas is superior to the Gayatrf. Noinvocationis equal
to the Géyatri, as no city is equal to Benares. ''he Géyatri is the mother of
the Vedas and of Brahmans. By repeating it & man is saved. What is there
indeed that cannot be effected by the Géyatri? For the Giyatri is Vishnu,
Brahma, and Siva, and the three Vedas.” .

+ Sarvam khalvida;n Brah;nl:a. tod he 8

This chapter is frequently quoted as the Séndilys-Vidyé, Vedsn inity,
Vedgm.sampm. 3,81, Max Maller, va-Vidys, —
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reflection, whatever he reflects upon in this life, he becomes the
same hereafter ; therefore should he reflect [upon Brahma.]

- 2. [Saying] ‘that which is nothing but mind, whose body
is its life, whose figure is a mere glory, whose will is trath, whose
soul is like spave [A4'kasa,] which performeth all things and willeth
all things, to which belong all sweet odours and all grateful juices,
which envelopes the whole of this [world], which neither speaketh
nor respects any body. .

3. “Isthe soul within me; it is lighter than a corn, or a
barley, or a mustard, or a canary seed, or the substance within it.
Such & soul is within we, as is greater than this earth, and greater
than the sky, and greater than the heaven, and greater than all
these regions [put together.]

4. ‘ That which performeth all things, and willeth all things,
to which belong all sweet odours and all grateful juices, which
eavelopes the whole of this [world], which neither speaketh nor
respecteth any body, is the soul within me; it is Brahma ; I
shall obtain it after my tranmsition from this world.” He who
believeth this, and hath no hesitation, will verily obtain the
fruit of his reflection; so said Séndilya—[the sage] S'4ndilya.

SATYARAMA ¥
Chapter IV. Section 4.

1. Satyakima Jabéla enquired of his mother Jabéla: ““I long
to abide [by a tutor] as a Brahmachérin ; of what gotra am I?”

2. She said unto him, “ I know pot, cbild of what gotra you
are. During my youth when I got thee I was engaged in attend-
ing on many [guests who frequented the house of my husband and
had no opportunity of making any enquiry on the subject,] I know
not of what gotra you are, Jabéla is my name and Satyak§ma
thine ; say, therefore, of thyself, Satyakéma, son of Jab4l4 [when
any body enquireth of thee].”

3. He repaired to Haridrumata of the Gautama gotra and
said, “I approach your venerable self to abide by your worship as
a Brahmachérin.”

4. Of him enquired he [the tutor :] ““ Of what gotra are ycu,
my good boy ?”’ He replied : ‘I know not of what gotra I am. ‘I
enquired about it of my mother and she said, ‘ In my youth when
I got thee 1 was engaged in attending on mauy, and know not of
what gotra you are ; Jabéld is my name and Satyakéma thine;’ I
‘am that Satyakéma son of Jabéla.”

* It was the custom among some nations in ancient times to place their wives at
the disposal of guests. Very loose idea of female chastity still prevail among the
Nayars of Travanoore, and descent is trained through the mother,
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5. Unto him said the other, *“ None but a Brihman can say
80. You have not departed from the truth, and I shall invest you
[with the brdhmanical rites.] Do you collect, child, the necessary
sacrificial wood ?”” Having ordained him, he selected four hundred
head of lean and weakly cows and said, ‘“ Do you, child, attend to
these.”” While leading the cows, he [the neophyte] said, I shall
not return until these become a thousand.” Thus he passed many
years, until the cattle had multiplied to a thousand.

CREATION OF THE VEDAS.
Chapter IV. Section 17.

1. Prajapati reflected on regions, and from the reflected, ex-
tracted their essences, viz., Fire from the earth, Air from the sky,
and the Sun from heaven.

2. He reflected on the three gods, Fire, Air and the Sun, and
from the reflected extracted their essences, viz., the Rig from Agni,
the Yajus from Viyu [air,] and the Séma from the Sun.

3. He reflected on the three-fold knowledge and from the re-
flocted extracted its essences, viz., [the word] Bhu from the Rig,
[the word] Bhuvah from the Yajus, and [the word] Sva from the
Sdma.

TRANSMIGRATION.
Chapter V. Section 10.

7. Thereof he, whose conduct is good, quickly ‘attains to
some good existence, such as that of a Brdhmana, a Kshatriya or
a Vaisya. Next, he who is viciously disposed, soon assumes the
form of some inferior creature; such as that of a dog, a hog, or a
Chéndala. '

ONE ONLY WITHOUT A SECOND.
Chapter VI. Section 2.
1. “Before, O child, this was a mere state of being! (sat),?

1 This state is best indicated by the 70 dv * that which is” of the ancients;
and we have therefore used its English equivalent “ being,” and its periphra-
sis—or the nearest, though not the most elegant, version of the Sanskrit
sat. The Upanishad here enters upon the most important ontological ques-
tion—a belief in 76 & as opposed to Ta dyTa—in one and not in many fun-

damental principles of things, and a correct appreciation of the term, there-
fore,is of the utmost consequence. .

1 Sat is that substance which is mere being or existence; it is invisible
(g&d), indistinct, all-pervading, one only, without defect, without members,
-
knowledge itself, and that which is indicated by all the Védintas. 8.

4
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one only, without a second.! Thereof verily others say: ¢ Before
this was non-being, one alone, without a second ; from that non-
.being proceeds the state of being.’ ”’

2. He continued : but of a truth, O child, how can this be ?
How can being proceed from non-being? Before, O child, this
was only being, one only, without a second.

3. It willed ‘I shall multiply and be born.” It created heat.
That heat willed ‘I shall multiply and be born.’ It created
water.

“Therefore wherever and whenever any body is heated or
perspires, it is from heat that water is produced.

4. “The water willed, ‘I shall multiply and be born.” It
created aliment. Therefore wherever and whenever rain falls,
much aliment is produced ; varily it is from water that aliment
is produaced.?

“THoU ART THAT.”

Chapter VI. Section 9.

1. “ Asthe bees, my child, intent npon making honey, collect
the essence of various trees from different quarters and reduce
them to one uniform fluid,

2. ‘“Which no longer retains the idea of its having belonged
to different trees ; so, my child, created beings, when dead, know
not that they have attained the Truth.

8. “They are born again in the form in which they lived
before, whether that be of a tiger, a lion, a wolf, a bear, a worm,
an insect, a gnat, or a musquito.

4. ““That particle which is the Soul of all this is Truth; it
is the universal Soul. O Swetaketu, thou art that.?’ ¢ Will it
please, my Lord, to explain it again unto me !’ “Be it so, my
child,” replied he.

Tee Moon EscariNng reoM RanU.
Chapter VIII. Section 18.

1. “From blackness I attain multicolor, from multicolor I
attain blackness. Like unto the horse which shakes off all dust
from its coat, or the moon which escapes from the mouth of Réhu,

1 ¢ One alone,” that is, one unconnected with every thing that might
relate to it.

“ Without a second ;”’ in the case of a pitcher or other earthen vessel,
there is beside the clay, the potter, &c., who give it shape, but in the case of
the being in question the epithet * without a second” precludes all coadjutors
or co-efficients. ‘‘ Without a second’’ (consequently means) that nothing else

existed along with it. S.
3 The object of this chapter is to show that a knowledge of the whole of

the Vedas proves worthless, unless accompanied by a knowledge of the

Deity. 8.
The celebrated Tat tvam asi.
L
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I shall purify my body, and becoming free (by the aid of dhysta),
attain, verily attain—the uncreate Brahmaloka.’”?

This chapter is supposed to contain & hymn of t¥inmph.
Max Miiller.

CLAIMED AUTHOERSHIP OF THE UPANISHAD.
Chapter VIIL. Section 15.

1. Verily this was related by Brahmé to Prajépati, by
Prajépati to Manu, and by Manu to mankind. Haviog studied
the Veda in the house of a tutor, ard having paid te the Gurn
what is his due, one should dwell with his family in a healthy
country, reading the Vedas, bringing up virtuous sons and pupils,
devoting himself with all his senses to the Universal Soul, and
injuring no created being. Having lived thus as long as life lasts,
he attains the Brahmaloka. Thence he never returns, verily thence
he never returns. ‘

.} The commentator explains that sydma, blwkﬁésﬁ, means the alll-pc;tvsd‘-
ing Brahma, by acquiring a knowledge of which through dhy&na, we sttain
the region of Brahm4 (sabara) and there we attain the nature of Brahmh

AT |
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EXAMINATION OF THE UPANISHADS.

INTRODUCTORY REMARKS.

The foregoing pages enable the reader ta form his own
estimate of the Upanishads. Three of the principal have been
quoted in full, while there are copious extracts from two others.
Y'he laster scarcely give a fair idea of the whale, for only the most
interesting passages arp chosen, while the wearisome unmeaning
repesitions are omitted.

Some Ruropean Estimates.—Before expressing any opinion
of the gemeral character of the Upanishads, reference may be
pade to the extrgvagant eulogies on Hindu philogsophy of some
European scholars, chiefly Germans.

The Rev. Isaac Daniel, B.A., thus explains the German predi-
lection for Hindu philosophy : S o '

“The mind of the typical German is purely speculative and not
practical, and the ‘ancient Hindu philosopher was exactly of the same
caste of mind. T o o

“The great contrast between Germans and the English is this, that
while the former are self-centred dreamy, dogmatic, and speculative,
the Iatter are philanthropic, practical, and mindful of truth.”#

The opinion of Schopenhauer is especially quoted. It is thus
given by Max Miiller :

“In the whole world there is no study so beneficial and so elevating
a8 that of the Upanishads. It has been the solace of my life, it will be
my solace in death.”t

Max Miiller adds that Schopenhauer was * certainly not a
man given to deal in extravagant praise of any philosophy but
his own,” This is quite true, but his “ extravagant praise” of the
Upanishads arose from the fact that he thougit he was praisin
“his own philosophy.” Schopenhauer has been called the ¢ found-
erof modern Pessimism,” that every thing in nature is the worst,
that life is essentially an evil, and the duty of man is to seek
extinction of being. This is Hindnism. 1ts grand enquiry is not
what is truth ? but how to cut short the 84 lakhs of births ?

Schopenhauer defined himself as a “despiser of men.”” ““Study,”
he wrote in his note-book, * to acquire an accurate and connected
view of the utter despicability of mankind in general, then of your
contemporaries, and of German scholars in particular.” His own
opinion of himself was very different. He writes to the publisher

# Indian Church Quarterly Review. July, 1894, pp. 287, 288.
t Lectures on the Vedanta Philosophy, p. 8 -
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of his work that its “ worth and importance are so great that I do
not venture to express it even towards you, becanse you could not
believe me,” and proceeds to quote a review ‘ which speaks of me
with the highest praise, and says that I am plainly the greatest
philosopher of the age, which is really saying much less than the
good man thinks.””* ¢ ln woman he saw only a wayward, mindless
animal—ugly too he said—existing solely for the propagation of
the species, an end which perpetuated the woe of the world.”+

Schopenhauer claimed that the study of the Upanishads was
‘““beneficial and elevating.”” It certainly failed to produce that
effect on himselt. His character is thus described : * His disposition
was heavy and severe, dark, mistrustful and suspicious, preventing
him from entering into permanent trustful relations with men or
women.”’} After the death of his father, he treated his mother
with such insolence, that she could not live in the same house
with him.

Professor Deussen, of Kiel, says :

“The Vedanta in its unfalsified form is the strongest support of
pure morality, is the greatest consolation in the sufferings of life and
death,—~Indians keep to it.”

Deussen, like Schopenhauer, extols the Vedanta, because he
thinks it substantially the same as his own philosophy. There is
no material world, all is mdyd, illusion. This will ge noticed'in &
following chapter.

Tothe above may be added Max Miiller, who corroborates Scho-
penhaner. His qualifications, however, ought likewise to be remem-
bered. In the Preface to the *“ Sacred Books of the East,” he says :

“ Scholars also who have devoted their lives either to the editing of
the original texts or to the careful interpretation of some of the sacred
books, are more inclined, after they have disinterred from a heap of rab-
bish some solitary fragments of pure gold, to exhibit these treasures only
than to display all the refuse from which they had to extract them. I do
not blame them for this, perhaps Ishould feel that I am open to the same
blame myself.”

A similar opinion is expressed in his lectures on the Vedanta :

“1 know I have often been blamed for calling rubbish what to the
Indian mind seemed to contain profound wisdom, and to deserve the high-
est respect . . . . Every attempt to discover reason in what is unreasonable
is acoepted as legitimate so long as it enables us to keep what we are un-
willing to part with, Still it cannot be denied that the Sacred Books of
the East are full of rubbish, and that the same stream which carries down
fragments of pure gold carries also sand and mud, and much that is dead
and offensive.” pp. 112, 113,

* From Miss Zimmern’s Life.
¥ Chambers’s Encyclopedia, vol, ix, pp. 221. 1 Ibid.



EXAMINATION OF THE UPANISHADS. 85

General Character of the Upanishads.—The opinions of some
I:}dian scholars, who have carefully studied them, will now be
given.

Pandit Nehemiah Goreh has the following remarks :—

“The pandits manifest their wrong habits of mind, that when they
set about considering a subject, they do not, first of all, soberly ask
themselves what the facts are, bearing on it, which they und others
are acquainted with. Such is the spell over their minds, and, from pre-
possession towards what they wish to believe, such is the partiality of
their contemplation, that they adopt maxims which are baseless, as if
they had no imperfection, and accept defective illustrations in place
of proof, and reasoun on the strength of them : nor do they reflect whether
their argnments are cogent or futile, or whether they may not be met
by counter-arguments. And so they go on, rearing one thing upon
another, utterly regardless of the preposterousness of their conclusions.

*One more defect of their intellectual constitution is this, that they
fail to enquire what things are within the range of human reason,
and what are beyond it. With the short cord of human wit, they
vainly essay to measure the profundities of God’s fathomless perfec-
tions, and to determine their limits. He who will act this cannot but
stamble, and at last fall disastrously.

‘““ People who follow the dictates of common sense steer clear for the
most part of such errors. Common sense is that sense which is shared
by the generality of mankind. By its aid, even the illiterate and rustics
are able, in their daily occasions and transactions, to judge between the
true and the false, and between the useful and the harmful. When any
one, abandoning it, sets about adducing grand argument in support of
his favourite notions, he is very apt to get lost in a wilderness of non-
sense, and to think that the ground is above his head and the sky
beneath his feet. But, to obey the admonitions of common sense, is not
the way of the pandits; and so we see how such wonderful dogmas as
they profess came to be suggested to them.”* :

The late Rev. Krishna Mohun Banerjea,EBxaminer in Sanskrit to
the Calcutta University, was one of ablest Indian scholars of modern
times. He translated into English part of the Brahma Sttras, with
the commentary of Sankaricharya, and his Dialogues on the Hindu
Philosophy shows deep research. What is his estimate ?

« Sciences, distinct in themselves, were blended together. Objects
which surpassed the limits of the human understanding, were pursued
with the same confidence and eagerness with which the easiest questions
were investigated. The philosophers professed to have solved problems
really out of the range of our knowledge, while they threw doubts on
matters which every body believed, and which none could deny without
belying his nature.”

* The anthors began to dogmatize in the very infancy of philosophi-
cal speculation. They drew general conclusions before they had collected
facts. They worked up their own ideas without sufficient attention to

* A Ralional Refutation of Hindw Philosophy, pp. 106, 107.
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extornal phepomena, They delivered obacure siires to exerciae the
ingenuity of their followers,”* .

The late Mr. Ram Chandra Bose, M.A., author of two excellent
treatises en Hindu philosophy, says :

*“ Transitions of the harehest kind from one promoun to another,
from one figure of speech to another, from one train of thought te
another, and from one line of reasoning to another, along with the
elliptioal nature of the sentences in general, throw an air of obscurity
over many of the passages in which the main argument hinges; while
metaphors and allegories both incopgruons and far.fetched add to the
mystification. But the most repellent features of the disquisitions
embedied are tiresome repetitions, phonetic analogies, grotesque flights of
the imagination, and inacourate reasonings.” ¥

Contradictions of the Upanishads.—Max Miiller has the
following remarks ap this point:

“The early Hindus did net find any difficulty in recopeiling the
mest different and sometimes contradictory opinions in their search after
trath ; and & most extraordinary medley of oracular sayings might be
ocollected from the Upanishads, even from those which are genuine and
comparatively ancient, all tending to elucidate the darkest points of
philosophy and religion, the creation of the world, the nature of God,
the relation of man te God, and similar subjects. That ene statement
should be contradieted by another seems never to have been felt as any
serious diffieulty.”t

To Swami Vivekananda the contradictions between theism
and atheism, mopotheism and polytheism, are only “‘ apparent.”’§

The German Philosopher Hegel, when dying, is said to have
exclaimed that only one man understood his philosophy, and, cor-
recting himself, he said, * even he does not understand it.” There
are the same conflicting views abeut Hindu philosophy.

The “ Notice’” prefixed to the English translation of Nehemiah
Pundit’s work says :

“It is well known that there are material differences iun the repre-
sentations given by some of the profoundest Oriental scholsrs of the
peculiar tenets of the leading schools of Hindn Philosophy—especially
those of the Yedanta.”

OF this the following is an illastration :

Max Miiller is one of the most eminent Orientalists of the day,
though the Vedas have been his chief field of study. Colonel
Jacob, another Oriental scholar, resided in India for 37 years, and
made Hindu Philosophy hisspecialty. He has published-an edition
of the Veddnta Sdra with copious notes, and compiled a concordance

# Dialogues on Hindu Philosophy, p. 72.
4 Hindi Philosophy, pp. 18, 19,
1 Ancient Sanskrit Literature, pp. 320, 321,

§ Chicage Address.
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to the Upinishads. I Ths Asademy ko thul nobices o8 points
in Max Miiller’s Lectures on the Vedantd Philosophy : :
“The great Philosopher S'ankarh gives cléar definitions of God and
Brahinian, but, not infréguently, as I have shown in my récént edition
of the text of the Veddnts sd#a, he ignoves the distifiction between thetii,
although that &stinction is oné of the miin features of his gystem.
Amongst us, dt any tate, t0 aveid eonfusion, the term Brahman (weuter)
ghould be strictly confined to the pure, unassociated, Brahman ; whilst -
God is Brahma-associated-with ignorance. In the work before us Pref.
%lvu Miiiler has not preserved this distinction with sufficient care.
e read :

___ “The self can never be known as objective, but can only be itself, and
thnk bb conscious ‘of iitself . . . . it kriows, bt §t ‘cannot be known’ (p. 67)
“Whose very béing is knowing, and whose knowing is being” (p. 70). “The
only attributes of this Brahmanm, if attributes they can be called, aré that he
is, that he knows, and that he is full of bliss’ (p. 71.) * The soul or self has
but three qualities. It is, it perceives, and it rejoices” (p.94). “Brahma

was before the creation of the world, and had always something to know an

think up6n” (. 139), .

Now a Vediutist of &'ankara’s'schools wonld take exoaption to every
one-of these statbments, and rightly so ; for te attiibute te pure Brahman
perception, krewing, thinking, réjeicing, or éven oemscioushess, is 0
destroy his system of nen-duality.”

If the most delebiited Hindu philosophers differed amohp
themuelves and weie inconsistetit, it 'is not surprising that Euro-
peans shoald not Ggree 6h 's6me points.

A few of the principal doctrines of the Upanishads will now be
examirred.

‘Cratmep AviHorseip ot Tar Uranietris,
) f]‘he Chhandogya Upanishad gives the following aceount of ite
origin :—

“ Verity thib'was related by Brahiih bo Prajapati, by Prajépati to
Mann, and.yby Manu to mankind.” - ‘ ipati, by '

Virttally, froth the place of the Upanishads among the Smriti,
thte same cliiiih is mude on behalf of afl. 'This will now be tested.

Tt is granted ‘that some noble truths re to be Found in the
TUpanishads ; but it is ‘asserted that they also contain deadly ertor,
disproving ‘their claim ‘to ‘a divine origin, and showing that they
afe thobt undafe guifles. A dish of curfy and rice may tontain
Soine wholesothe ingredietits, but if even & sihgle poisoh is'mixed
with it, ‘the whole ihrust be réjected. Evidence ‘will now be given
that this applies to ‘the Upanishads. s

Farse ScizNor IN THE URANISHADS.

The writers of the Upanishads had the usual views of seience
ciitretit among Hindus in ancient times, which are mere Zully set
forth in'the Vishnu Puraba and sone cther works, :
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Incorrect Account of the Human Body,—The Katha Upa-
nishad contains the following :— ’

“16. There are hundred and one arteries of the heart; the
one of them (Sushumna',) proceeds to the head. By this (at the
time of death) rising upwards (by the door of A’ditya) & person
gains immortality ; or the other (arteries) are of various course.”*

A similar statement is made in the Chhandogya Upanishad :

“There are a hundred and one arteries issning from the heart; one
of them penetrates the crown of the head. The man who departs this
life through that artery, secures immortality. The rest of the arteriea
lead to various transitions,—they lead to various transitions.”” VIII. 6. 6.

"The Prasna Upanishad gives the following additional details :

“ For the (ether of the) heart is verily that soul. There (arise) the
hundred and one (principal) arteries; each of them is a hundred times
divided ; 72,000 are the branches of every branch artery; within them
moves the circulating air.” IIL 6.

The whole number of arteries is therefore 727,200,000 !

The slightest examination of the heart shows that all this is
purely imaginary. There are just two branches of a large artery
from the heart, containing impure blood, leading to the lungs, and
one great artery, which, afterwards, subdivided, conveys pure
blood, to the whole body. In like manner, there are two great
veins carrying impure blood to the heart from the whole body, and
four veins, containing pure blood, leading from the lungs to the
heart.

The Prasna Upanishad says that “ within the arteries moves
the circulating air.” Arferies mean air-pipes. They were thought
to contain only air, because after death they are empty. When a

erson is alive, blood flows through them. This is proved by the
?act that if one of them is cut, blood gushes out. When a person
dies, the heart loses its power to send out blood, and the arteries are
found empty.

It is plain that God who made the body cannot have inspired the
Upanishads, for He cannot give a false account of the human body.

~ Incorrect Astronomy.—‘The Purusha leaving the body first
passes through the air ; next it comes to the sun, and from the sun it
ascends to the moon.”* This is according to the Hindu idea that
the sun is a lakh of yojanas from the earth, while the moon is two
lakhs distant (see Vishnu Purana Book II. Chapter 7). On the
contrary, the sun is about 920 lakhs of miles from the earth, while
the moon is only about 2} lakhs of miles distant.

In the Chhandogya Upanishad, Chapter viii. Section 13, the
comparison is used ‘like the moon which escapes from the mouth
of Rahu.”’f The writer evidently believed in the explanation given

® 8ixth Valli. Bee page 81.
t Brihad Aranya Upanishad. V. 10. See page 69. T See page 81.
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in the sacred books of the Hindus about eclipses—that they were
oaused by Rahu and Ketu, great asurs, trying to seize the sun and
moon. It is now well known that eclipses of the moon are caused
by the earth’s shadow, and that eclipses of the sun are caused by
the moon coming between it and the earth. There are no such
beings as Rahu and Ketu.

AocouNT oF CREATION.

The Bribad Aranya Upanishad, Chap. I., Brahmana 4,* gives
an account of creation which carries absurdity on the face of it, and
is dishonoring to God. The mere reading of it, by any man of
intelligence, proves that the book containing it is not inspired.

DiviNe ORrIGIN OLAIMED FOBR CASTE.

In the account of creation noticed above, it is asserted that
Brahma created the Kshatra, Vit, and Sudra. (See page 63). Fuller
details are given in other sacred books of the Hindus. In the Rig-
Veda hymn, called the Purusha Sukta, it is said *“ the Brahman was
his month ; the Rajanya was made his arms;the Vaisya was his
thighs ; the Sudra sprang from his feet.” Manu, Book I, 31, gives
a similar account :

“That the world might be peopled, he cansed the Brahman the
Kshatriya, the Vaisya, and the Sudra, to issue from his mouth, his arms,
his thighs, and his feet.”

In the Bhagavad Gita, Chap. IV, 13, ¢ The Deity said, The
fourfold division of castes was created by me acocording to the
apportionment of qualities and duties.”

In the Upanishads, as in other sacred books of the
Hindus, a divine origin is claimed for caste. The gross
injustice of it laws might easily be shown by quotations
from Manu. Divine honours are blasphemously claimed for
some, while others are degraded below the brutes. Sir H. 8.
Maine has well described it, in Ancient Law, as ¢ the most disastrous
and blighting of human institutions.”” Principal Caird says, ““ The
system of caste involves the worst of all wrongs to humanity—that of
hallowing evil by the authority and sanction of religion.” Sherring
calls it ‘“a gigantic conspiracy against the Brotherhood of Man.”
The accounts of its supposed divine origin are fictions, devised by
Brahmans.

Or1GIN oF THE VEDAS,

According to the Brihad Aranya Upanishad the Vedas, &e.
“are the breathing’’ of Brahma (see page 64). The Chhandogya
Upanishad gives a different account.

* Bee pp. 62, 68,
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2. He (Prajdpati) reflected on the three gods, Fire, Airand the
Sun, and from the reflected extracted their essences, viz., the Rig from
Agni, the Yajus from Viyu [air,] and the Sima from the Sun,”* IV, 17.

Dr. John Muir, in his learned work on “ The Vedas, Opinions
of their Authors, and of later Indian writers of their Origin,
Inspiration, and Authority,” shows that at least fourteen con-
tra(fictory accounts are given by the sacred books of the Hindus
with regard to their origin.t If fourteen witnesses given contra-
dictory evidence in a court of justice, doubt is thrown upon their
testimony. In opposition to such statements, the authorship of
many of the hymns is distinctly claimed by persons whose names
are given. Dr. Muir gives 57 extracts in proof of this. The hymns
themselves show that they were written when the Aryans were
entering India, and were engaged in continnal wars with the
aborigines.

TaE GAYATRI.

The G4yatri is a prayer to the sun taken from the Rig-Veda,
iii., 62, 10. It is quoted at page 78. The 14th Brahmana of Chapter
V. Brihad Aranya Upanishad, and Section 12, Chapter IIL.,
Chhandogya Upanishad, are intended to unfold.its glory.

These sections may ‘“seem to the Indian mind to contain pro-
found wisdom and to deserve the highest respect,” while Max
Miiller calls them ¢ twaddle’ and ‘ rubbish.” But the best
epithet which can be applied to them is that used by ome of
the most eminent citizens of Calcutta, Dr. Mohendralal Sircar.
Addressing a public meeting a few years ago he said :—

“ You must have observed a retrograde movement going on in our
midst which I fear is calculated to retard the progress of the Hindu race. .
T mean a return towards superstitions and idolatries which lie as the
blackest blot upon this part of the world. The crude words and hazy
conceptions of the sages are looked upon as absolute truth. No man is
allowed to differ from them however much they may have differed from
one another, or however much they may differ from modern science. 1ln-
deed, if we are to believe these reactionaries, it is so much the worse for
modern science if she will not conform her doctrines to the transcenden-
tal nonsense of the sages.” The Eptphany, November 5th 1887.

“ Transcendental} nonsense’ may be applied to a large portion
of the contents of the Upanishads.

To retain the hymns of the Vedas in their own hands, the
Brahmans would not write them. They also tried to frighten any
from using them, by asserting that the mispronunciation of a

* See page 80.

+ These with Sanskrit quotations, will be found in “ WHo WRoTe THE VEpas?
a pice paper sold by Mr. A, T. Scorr, Madras.

1 Here used in the sense of what is vague and illusive in philosophy,
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word would bring down the wrath of the gods, and prove fatal to
the person by whom it was uttered. :

Different metres were supposed each to exert a mystic in-
fluence. The Gayatri, consisting of three times eight syllables, was
to be used by those who wished to acquire sacred knowledge. The
Trishtubb, consisting of four times eleven syllables, was to be used
by any one desiring power., The Usnih metre of 28 syllables was to
be employed by a person wishing for longevity, for 28 is the symbol
of life. 'The Jagati, a metre of 48 syllables, expresses the idea of
cattle, and should be used by persons wishing wealth in cattle, &c.

In verse 7, Brahmana 14, Chap. V. of the Brihad Aranya Upa-

nishad & mantra is given to be employed against an enemy. The
-Hindu belief in the power of mantras is baseless. They have no
power whatever to do either good or harm. The Burmese have
charms supposed to protect them from drowning. Although a man
drowned may have such a charm attached to his body, the belief of
the Burman in its power remains unchanged. '

The remarks about the Géyatri apply largely to the sacred
syllable OM. (See pp. 75, 76.).

TaE SouL.

The soul is generally supposed to be of the size of the thumb
snd to dwell in the heart, but it is considered also both infinitely
small and infinitely great, as will be shown by the following
quotations:

12. The soul (Purusha) which in the measure of a thumb dwells
in the middle of the body (in the ether of the heart) is the ruler of the
past, the future (and the present times). Hence from having this know-
ledge, the wise (does not desire to conceal) the soul (vide latter part of
v.9). This is that.* .

13. He is the perfeot spirit (Purusha), of the measure of a thumb,
the inner soul, who always abides in the heart of every man, the ruler
of knowledge, who is concealed by the heart and mind: Those who know
him, become immortal.t

8. He, who, of the measure of a thumb, resembling the sun in
splendour, endowed with determination and self-consciousness, and with
the quality of intellect and the quality of his body, is perceived even as
another (different from the universal soul, although it is one with it)
only like the iron thong at the end (of a whip).

9. The embodied soul is to be thought like the hundredth part of
the point of a hair, divided into hundred parts; he is considered to be
infinite.f
* 8. ‘Isthe soul within me; it is lighter than a corn, or a barley, or
& mustard, or a canary seed, or the substance within it. Such a soul is

* Katha Upanishad. 1V.Z2.12. Bee page 27.
t Swetaswatara Upanishad. III. 18, Bee page 51.
31bid, v. 8,9, See page 5§6,. -
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within me, a3 is greater than this earth, and greater than the sky, and
greater than the heaven, and greater than all these regions [put
together.]* '

The Vaiseshika school maintains that the soul is diffused every-
where through space. ‘‘ Akasa, in consequence of its universal
pervasion, is infinitely great; and so likewise is soul.” VII. 22.

The soul of the righteous is supposed at death to proceed
upwards by the artery Sushumrné to the top of the head, from
which it escapes. To facilitate this, the skull after death is some.
times oracked. The soul of the wicked, on the other hand, leaves
by a lower aperture of the body.

The foregoing, taken in connection with the account of the
body, is an excellent illustration of the defects of Hindu philoso--
phers. They speculate instead of investigating. Their first duty
should have been to examine the actual structure of the heart.
Their speculations about the soul show the error pointed out by
Dr. Banerjea : “ Objects which surpassed the limits of the human
understanding were pursued with the same confidence and eager-
ness with which the easiest questions were investigated.”

Sir A: C. Lyall has thus defined Hinduism :

“ A mere troubled sea, without shore or visible horizon, driven to
and fro by the winds of boundless credulity and grotesque invention.t

Pandit Nehemiah Goreh well remarks, “Those who can be.
lieve that the soul of a musquito fills heaven and earth, and that
there are oceans of milk, ghee, sugar-cane juice, &c., can believe
anything 1’} ' :

The most monstrous claim of all with regard to the soul will
be noticed under another head.

TRANSMIGRATION,

This is"taught in many places in the Upanishads. The Katha
Upanishad says: :

7. Some enter the womb (again after death) for assuming a body ;
others go inside a trunk, according to their works, according to their
knowledge. (See page 27) .

The Bribad Aranya Upanishad says :

4. As a goldsmith, taking a piece of gold, forms another shape,
which is more new and agreeable, so throwing off this body, and obtain-
ing (that state of) knowledge, the soul forms a shape which is more new
and agieeable, either suited to the world of the forefathers, or of the
Gandhaivas, or of the gods, or of Prajépati, or of Brahma, or of other
beings. (See page 67.)

* Cubandogya Upanishad. III 14.8. + 4siatic Studies, p, 8,
1 Indian Ohuroh Quarterly Review, 1891, p, 160, _



TRANSMIGRATION. 98

The Chhandogya Upanishad says :—

7. “Thereof he, whose conduct is good, quickly attains to some
good existence, such as that of a Brahmana, a Kshatriya or a Vaisya.
Next, he who is viciously disposed, soon assumes the form of some
inferior creature; such as that of a dog, a hog, or a Chandala (see page

Deussen says, ““ No life can be the first, for it is the fruit of
previous actions, nor the last, for its actions must be expiated in a
next following life.”’*

Karma fails to explain the origin of things. Before there
conld be merit or demerit, beings must have existed and acted.
The first in order could no more have been produced by Karma
than a hen could be born from her own egg. Sankarécharya
ridicules the idea of an eternal succession of works and creations
as a troop of blind leaders of the bliud.

Deussen says :

“1 need not point out, in particular here in India, the high value
of this doctrine of Samsira as a counsolation in the distresses, as a moral
agent in the temptations of life.”

The Hindu, the leading Indian journal in South India, forms
a different estimate of this ‘ consolation in distresses.”” “The
wntentment of our people is the result of moral death during centu-
ries.”” It is the belief of the Hindus that all things happen accord-
ing to Karma, and there is a common proverb, ¢ Who can alter the
decrees of fate ?”’ The tendency, therefore, is to submit to mis-
fortunes, instead of trying to remedy them.

Poverty and sickness are by the Hindus attributed to sins in
former births, and no adequate efforts are made to remove their
causes. On the contrary, the former is often the result of their
extravagant marriage expenses; while the latter generally origin-
ates in bad water, filth, and other insanitary conditions in which
they are content to live. '

The pernicious moral effects of a belief in Karma are thus
shown by Dr. Kellogg :

“Even when, over-constrained by the testimony of conscience, the
Hindu will speak as if moral good and evil were to be rewarded and
punished by a personal God, still that doctrine of Karm remains, and is
10 less fatal to the idea of responsibility. For if I am not free, if all my
actions are determined by a law of physical necessity entirely beyond my
control, then assuredly I am not responsible for them. Let it be observed
again that these are nmot merely logical cousequences attached to the
system by an antagonist which the people will refuse to admit. The
Hindus themselves, both in their authoritative books aud in their com-
mon talk, argue that very conclosion. In the Paranas again and again
those guilty of the most flagitions crimes are comforted by Krishna, for

# Elomaente of Metophysics, p. 829,




94 THE UPANISHADS.

example, on this express ground, that wheress all was fixed by their
Karm, and man therefore has no power over that which is to be, there-
fore in the crime they were guilty of no fault. And soamong the people
one wearies of hearing the constant excuse for almost every thing which
ought not to be, * What can we do? It was our Karm.’ "#

Thus even condemned marderers often view their crimes with
stolid indifference.t

Tag PoLyrHEisM or THE UPANISHADS.

There are numerous references to the Vedic Gods; as Yama
(page 19) ; Aditi (page 26) ; Pushan (page 35); Agni (page 35);
Savitri (page 48) ; Rudra (page 50) ; Indra, Varuna, Soma, Rudra,
Parjanya, Viswadevas, Marnts (page 63). In the dialogue on
the “number of the gods” (see page 65); it is true that the 3306
are represented as one, but this was a later idea when pantheistic
notions prevailed. As a rule the authors of the Vedic hymns
believed in the separate existence of the deities whom they
addressed, as do the bulk of Hindus at present.

Monotheism, a belief in one God, is now accepted by all
enlightened nations of the world, and educated Hindus are
gradually adopting the same belief. The gods above mentioned
and the other deities of the Hindu pantheon bave no existence;
they are mere names, not realities.

PaNTHEISM.

Ekam evadvitiyam. ‘One without a second.’*

Sarvam kalvidam Brahma. ¢ All this (universe) is Brahma.’t

Pantheism is unmistakably taught in the Upanishads. The
above are two celebrated quotations from the Chhandogya Upani-
shad maintaining it. The first does not mean that there is only one
God, but that nothing else exists, which is a very different doctrine,

Brahma is both the material and efficient cause of creation—
that is, he forms it out of himself. The following illustrations are
given :

¢¢20. As the spider proceeds along with its web, as little sparks pro-
ceed from fire, 8o proceed from that sonl all organs, all worlds, all the
gods, all beings.”} .

“7. As the spider casts out and draws in (its web), as on the earth
the annual herbs are produced, as from living man the hairs of the head
and body spring forth, so is produced the universe from indestructible
(Brahma).§

* For additional remarks under this head, see Pice Paper on Karma. Sold by
Mr. A. T. Scort, Tract Depét, Madras.

t Indian Evangelical Review, April, 1885. 1 See page 80.  § See page 78,

i| Brihad Aranya Upanishad, Cbap. II. Vol, Brahmaoa 4. .

€ Mundukys Upanishad,I, 1. - :
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. "1, Thisis the truth: As from a blazing fire in thousand ways
similar saparks proceed so, O beloved, are produced living souls of various
kinds from the indestructible (Brahma) and they also return to him.” *

Souls are compared to the web which the spider forms out of '
its own body, to sparks from a fire. * The common people,” says
Dr. Kellogg, “speak of the soul as being ¢ a part of God.” Itisa
portion of the supreme Ruler as a spark 1s of fire. Yet in the same
breath they will affirm that God is akhand, indivisible, whence it
follows that each soul is the total Divine Essence, and that is pre-
cisely the strict Vedantic doctrine |”’

Bishop Caldwell has the following remarks on the pantheism of
the Upanishads as expressed by the above quotations :

* God is the sonl of the world; its material cause as well as its efficient
cause. The world is his body, framed by bimself out of himself, A
consequence of this doctrine, a consequence which is distinctly taught
again and again, i3 that God is all things, as containing all things. Every
thing that exists is a portion of God, and every action that is performed
is an action of God. The doctrine knows no limitations, and his incap-
able of being exaggerated. The basest animals that oreep on the face of
the earth have not merely been created by God for some good purpose,
but are divine, inasmuch as they are portions of God's material form ;
and the most wicked actions which men, vainly fancying themselves free
agents, are ever tempted to perform, are not only permitted hy God, but
are actually perpetrated by him, inasmuch as they are performed by
his power and will, working out their ends through the human con-
stitation, which is a part of himself.

“This doctrine differs, it is true, from the Adwaita doctrine, to
which alone the name of Vedantism is popularly given, that the Supreme
Spirit alone really exists and that the world is unreal; but it may be
regarded as questionable whether the unreality of phenomena be not
preferable to the doctrine that their reality consists in their inclusion in
God as parts of his totality.”

Pantheism strikes at the root of all religious feeling. The
essence of religion is to love, honour, and obey God, to pray to
Him, to worship Him. If T am God, why should I worship myself ?

The following remarks on this subject are from Professor
Flint :—

“The wmystical piety of India, when strictly pantheistic, knows
nothing of the gratitude for Divine mercy and the trust in Divine right-
eonsness which characterise evangelical piety. Instead of love and
communion in love, it can only commend to us the contemplation of
an object which is incomprehensible, devoid of all affections, and in-
different to all actions. When feelings like love, gratitude, and trust
are expressed in the hymns and prayers of Hindu worship, it is in con-
sequence of a virtnal denial of the principles of pantheism, it is becaunse
the mind has consented to regard as real what it had previously pro-

* Mundukys Upanishad, II. 1.
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nounced illnsory, and to personify what it had declared to be impersonal.
Hinduism holds it to be a fundamental trath that the absolute Being can
have no personal attributes, and yet it has not only to allow but to
encourage its adherents to invest that Being with these attributes, in
order that by thus temporarily deluding themselves they may evoke
in their hearts at least a feeble and transient glow of devotion. It
has even been forced, by its inability to elicit and sustain a religions life
by what is strictly pantheistic in its doctrine, to crave the help of
polytheism, and to treat the foulest orgies and cruellest rites of idolatry
as acts of reasonable worship paid indirectly to the sole and rupreme
Being. Tt finds polytheism to be the indispeusable supplement of its
pantheism. It is the personal gods of Hindu polytheiam, and not the
impersonal principle of Hindu pantheism, that the Hindu people worship.
No people can worship what they believe to be entirely impersonal,
Even in the so-called religions of nature the deified natural powers are
always personified. It is only as persons that they are offered prayers
and sacrifices.”*

The pernicious effects of pantheism on Indian polytheism are
thus shown by Professor Flint :

“T have said that the ability of pantheism to ally itself with poly-
theism accounts for its prevalence in certain lands ; but T must add that,
althongh a power, this ability is not a merit. It isa power for evil—
power which sustains superstition, corrupts the system which possesses it,
deludes and degrades the human mind and heart, and arrests social pro-
gress. Educated Hindus are often found to represent it as an excellence
of Brahminism, that it not only tolerates but embraces and incorporates
the lower phases of religion. They contend that it thereby elevates and
purifies polytheism, and helps the mind of men to pass from the lowest
stage of religious development gradually up to the highest. The opinion
may seem plausible, but neither reason nor experience confirms it.
Pantheism can give support to polytheism and receive support from it, but
only at the cost of sacrificing all its claims to be a rational system, and
of losing such moral virtue as it possesses. If it look upon the popular
deities as mere fictions of the popular mind, its association with poly-
theism can only mean a conscious alliance with falsehood, the deliberate
propagation of lies, a persistent career of hypocrisy . . . India alone is
surely sofficient proof that the union of pantheism with polytheism does
not correct but stimulate the extravagances of the latter. Pantheism,
instead of elevating and purifying Hindu polytheism, has contributed to
increﬂ;ae the number, the absurdity, and the foulness of its supersti-
tions.”

Maya.—As already mentioned, there are differences of opinion
among Orientalists as to the time when the illusion theory of

- later Vedantism first appears in the Upanishads. The Rev. Lal

Behari Day has the following remarks on this doctrine :—

1. “Tt is impossible to prove that all human beings are under the
influnence of the ¢ eternal Mdyd,” the universal illusion. For if all men

* Antitheistic Theories, pp. 358, 889. -
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are hopelessly deluded, who is to find out that they are all deluded P If
I am hopelessly deluded in all my acts of self-consciousness and percep-
tion, how is it possible for me to discover that I am in.a state of delusion,
for that discovery itself must be delusive ? To discover that I am under
delusion argues at least a partial dissolution of the delusion. How
have the Vaidéntika philosophers found out that they and the whole
human race are under the influence of universal and eternal Mdyd ? Are
they conscious of such an influence ? But on the supposition of the
reign of universal and eternal delusion is not that consciousness
itself delusive ? If it be said that the fact has been discovered by divine
revelation ; must not the perception of that revelation as well as the
comprehension of its import, on the supposition of a universaland eternal
delusion, be also delusive ? .
2. The argument proves too much. If all men are encompassed in
the net of Mdyd, if the whole universe be unreal, then was Vedavyds
uareal, the Vaidéntika writings are unreal, the S'dririka Sitras, and the
Upanishads are unreal, and the holiest mantras of the Vedas are unreal.
3. The Vaidantika books say that it is Brahma who has put the
whole human race under the universal inflnence of the eternal Mdyd,’
and in consequence of this act of his he is termed Mdydvi Brahma!
How unworthy is such an opinion of the spotless and infinitely pure
God! Can it be conceived for a moment that He delights in deceiving
mankind? Can the idea be entertained in the mind that the holy God
1, like a potent juggler, perpetually deceiving the whole human race P*#

Deussen’s extravagant praise of Hindu philosophy arises from
ﬂlg fact that he believes the Advaita Vedanta, with its doctrine of
Miyd, to be his own creed. He says : '

“Kant has demonstrated that space, time and causality are not
objective realities, but only subjective forms of our intellect, and the
unavoidable conclusion is this, that the world, as far as it is extended
In space, running on in time, ruled thronghout by causality, in so far is
merely a representation of my mind and nothing beyond it."+

Deussen will be further noticed under the next head.
THE “ GgrEar SEnTEncEs” oF Hinpu PHILOsOPHY.

Tat tvam asi, ¢ It thou art.’
Brahmdsm: ‘1 am Brahma.’
. The above express the ultimate aim, the goal of Hindu
Phllosopby of the ‘jnana marga.’ With reference to this claim
Ganda-purngnanda says :

\ “Thou art verily rifled, O thou animal soul, of thy understanding,
\ by this dark theory of Maya, because like a maniac, thou constantly
| ravest, ‘Tam Brahma.’ Where is thy divinity, thy sovereignty, thy

omnigcience ? O thou animal sonl ! Thon art as different from Brahma

P

-,r;;i_.,, ‘%(:it on VEDaNTIsM. 8vo. 4 Anna. Sold by Mr. A. T. Scott, Tract
; Iy ras. .

t Rements of MetAphysics, p. 382,
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as is & mustard seed from Mount Mern. Thou art a fimite soul, He is
infinite. Thon canst oceupy but one space at a time, He is always every
where. Thoun art momentarily happy or miserable, He is happy at ail
times. How canst thou say ‘I am He?’ Hast thou no shame ?”'#

Ramanuja, another celebrated Hindu writér, argues against it
similarly i—

The word fat (it) stands for the ocean of immortality, full of
supreme felicity. The word twam (thot1) stands for a misérablé person,
distracted through fear of the world. The two cannot therefore be otie.
Theyare substantiallydifferent. He is to be wotshipped by the whole world.
Thou art but His slave. How could thefé bé an imdgeé or refléction of
the infinite and spotless One? Thére may be a véfléction of & finite sub-
stance; how could there be such a thing of the Infinite? How canst
thou, oh slow of thought! say, I am He, who has set up this immense
sphere of the universe in its fulness ? Qonsider thine owt capacities with
a pure mind. Can a colléction of infuriated elephants enter into the
stomach of & musquito ! By thé mercy of the Most High a little under-
standing has been committed to thee, it is not for thee, oh perverse one,
to say, therefore I am God. Somé sophists, sunk in a sea of false logic,
addicted to evil ways, labouring to bring about the destruection of the
world by false statements, themselves deceived and deceiving the world,
say I am God, and all this universe is God. Their wicked device is now
abundantly exposed.”*
~ Taking the words in their plain meaning, the climax of
Hindu philosophy is a blasphemous falsehood, t60 horrible almost
to think of—for a puny, ignotaut, proud, sinful mortal to say, I
am God”! Yet, according to Hindu philosophy, he is the only wise
man ! How true afe the words, * Professing themselves to be wise,
they becams fools.”

~ Deussen’s Basis of our Duty to others.—In his Hlements of
Metaphysics he professes to éxplain this a8 follows:

“You, shall love your neighbour as yourselvés—because yon are
your neiglﬂ‘aou’!‘, and mers illusion makes you believe thit your neighbour
is something different from yourselves. Or in the words of the Bhagavad
Gité : he, who kuows himself in everything and everything in himself,
will not injure himself by himself, na hinasts dtmand aimdnam. This is
the sum and tenor of all morality, and this is the standpoint of a man
knowing himself as Brahman. He feels himself as everything,—so he
will not desire anything, for he has whatever can be had; he feels
himbelf as everything,—so he will not injure anything, for nobody injures
himself.” p. 336.

Deussen is evidently an incarnation of Ribhu, described
in the 16th Chapter of the Second Book of the Vishnt Piurana.
Nidagha is represented as standing afar off, waiting till 4 prince
should enter the city. _

“ Tell me,” said Ribhu, * which is here the king, and which is any
other man.” * The king,” answered Nidagha, “is he who is seated on

* Banerjea’s Dialogues, pp. 379, 408.
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the elephan{ ; the others are his attendants.” *‘ Tell me, venerable sir,
which 18 the king and which is the elephant ?” “ The elephant,” answer-
ed Nidagha, *is underneath, the king is above him.” To this Ribhu
rejoined, “ What is meant by underneath, and what is termed above P
Upen this Nidagha jamped upon Ribhu and said, “ I am above like the
Baja ; you are underneath like the elephant.” “ Very well,” said Ribhu,
“tell me which of us two is you ; which is IP”

¢ When Nidagha heard these words, he immediately fell at the feet
of the stranger and said, *‘Of a surety, thon art my saintly preceptor
Ribhu ; the mind of no other person is so fully imbued with the doc-
trine of unity as that of my teacher.”

Denssen is unable to discriminate, which is you which is I ; he
asserts that we sre both one.

‘We are to love athers because they are ourselves; we need
not desire anything for what others have we have; we will not
injure others for nobody injures himself!

This is sheer nonsense, based on a falsehood, which will not
for a moment bear the scratiny of common sense.

The Bible rests the command, * Thon shalt love thy neighbour
as thyself,” not upon any such fictitions supposition, but upon the
fact, that we are all children of the same Great Father in heaven,
and should love as brethren.

Hinou ParLosoray Trigp By 118 FRUITS.

This is an excellent test, easily applied. The following
remarks are from Bishop Caldwell ;—

*“ The soundness or unsonndness of this philosophy and the probabi-
lity or otherwise of its divine origin and authority may be estimated,
like the characteristics of a tree, by its frnits. ~What are the visible,
tangible fraits of this philosophy ?  What has it done for India the land
of its birth P

* Has it premoted popular education, civilization, and good govern-
mont? Has it educated the people in generous emotions? Has it
abolished caste or even mitigated its evils ? Has it obtained for widows
the liberty of remarriage? Has it driven away dancing girls from the
temples ? Has it abolished polygamy ? Has it repressed vice and encour-
aged virtne ? Was it this philosophy which abolished female infanticide,
the meriah saerifice, and the burning of widows? Is it this which is
covering the coantry with anetwork of railways and telegraphs? 1Is it
this which has kindled amongst the native inhabitants of India the
spirit of improvement and enterprise which is now apparent ? Need I
agk the question ? All this time the philosophy of quietism has been
sound asleep or ¢ with its eyes fixed on the point of its nose,” according
to the directions of the Gfta, it has been thinking itself out of its wits.
This philosophy has substantially been the creed of the majority of the
people for upwards of two thousand years; and if it had emanated from
@od, the proofs of its divine origin ought longere this to have been
apparent; bué it bas all this time been too much absorbed in ¢ contem.-

.
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plating self by means of self’ to have had any time or thought left for
endeavouring to improve the world. What could be expected of the
philosophy of apathy, but that it should leave things to take their
course ? l'here is much real work now being done in India in the way of
teaching truth, putting down evil, and. promoting the public welfare;
but that work is being done, not by Vedantists or quietists of any
school, but by Christians from Europe whose highest philosophy is to do
good, and by those Natives of India who have been stimulated by the
teaching and example of Europeans to choose & similar philosophy.”

“ The remarks of Lord Macaulay in his Essay on Lord Bacon on the
Stoical philosophy of the ancients as contrasted with the modern Baconian
philosophy, which is developed from and leavened by the practical teach-
ing of the Christian Scriptures, will illustrate the unprofitableness of the
Vedantic philosophy better than can be done by any words of mine.
I commend the study of that brilliant Essay to the youthful Hindu. If
Sanskrit words be substituted for the Greek technical terms quoted by
Macanlay, every word that he says respecting the philosophy of Zeno
may be said with equal truth of the philosophy of the Gita.”

A few extracts are given below from Macaulay’s Essay :—

“The chief peculiarity of Bacon’s philosophy seems to us to have
been this, that it aimed at things altogether different from those which
his predecessors had proposed to themselves.

“ What then was the end which Bacon proposed to himself ? It was,
to use his own emphatic expression, ¢ fruit.” 1t was the multiplying of
human enjoyments and the mitigating of hunman sufferings. It was ¢ the
relief of man’s estate.’ ” :

“Two words form the key of the Baconian doctrines, Utility an
Progress. The ancient philosophy disdained to be useful, and was content
to be stationary. It dealt largely in theories of moral perfection, which
were so sublime that they never could be more than theories ; in attempts
to solve insoluble enigmnas; in exhortations to the attainment of unat-
tainable frames of mind. It could not condescend to the humble office
of ministering to the comfort of human beings.

“ The ancient philosophy was a treadmill, not a path. It was made up
of revolving questions, of controversies which were always beginning
again. It was a contrivance for having much exertion and no progress.

It might indeed sharpen and invigorate the brains of those who
devoted themselves to it; but such dispates conld add nothing to the
stock of knowledge. There was no accumulation of truth, no heritage
of trath acquired by the labonr of one generation and bequeathed to
another, to be again transmitted with large additions to a third.

“The same sects were still battling with the same unsatisfactory
arguments, about the same interminable questions. There had been
plenty of ploughing, harrowing, reaping, threshing. But the garners
contained only smut and stubble.

** Words and more words, and nothing but words, bad been all the
fruit of all the toil of all the most renowned sages of sixty generations.
The ancient philosophers promised what was impracticable ; they despised
what was practicable ; they filled the world with long words and long
beards ; and they lett it as wicked and ignorant as they found it.
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“We have sometimes thonght that an amusing fiction might be
written, in which a disciple of Epictetus and a disciple of Bacon, should
be introduced as fellow-travellers. They come to a village where the
small-pox has just begun to rage, and find houses shut up, intercourse
suspended, the sick abandoned, mothers weeping in terror over their
children. The Stoic assures the dismayed population that there is
nothing bad in the small-pox, and that to a wise man disease, deformity,
death, the loss of friends, are not evils. The Baconian takes out a lancet
and beguns to vaccinate. They find a shipwrecked merchant wringing
his hands on the shore. His vessel, with an inestimable cargo, has just
gone down, and he is reduced in a moment from opulence to beggary.
The Stoic exhorts him not to seek happiness in things which lie without
himgelf. The Baconian constructs a diving-bell, goes down in it, and
returns with the most precious effects from the wreck. It would be
easy to multiply illustrations of the difference between the philosophy of
thorns and the philosophy of fruit, the philosopby of words and the
philosophy of works.”

Much more do the foregoing remarks apply to Hindu philo-
sophy. It is notorious that the men most steeped in it, the pandits,
are, of all classes, the most narrow-minded, bigoted, and the
greatest enemies of social progress. Judged by its fruits, Hindu
philosophy, when tested, is found wanting.

Causzs or THE FaiLure or Hinou PHivLosoray.

Some of these are the following :—

1. Starting with False Premises.—Two of the principal have
already been mentioned : :

(1) That God is a being somewhat like ourselves, and that
a8 we cannot create, God cannot create.

(2.) That the soul is eternal. Hence the weary round of
transmigration.

Mr. Bose says of Hindu philosophers : “ They had an intellect
keen and argumentative, and their writings are fitted to raise the
puzzling question, so well put by Lord Macaulay, viz., how men,
who reason so closely and so consecutively from assumed premises
fail o miserably to see the utter groundlessness of the assumptions
on which their ably conducted arguments are based.”

2. A proneness to dwell on subtle distinctions instead of grasping
a subject as a whole.—The Hindu mind resembles that of Hudibras,

“ He could distinguish and divide
A hair ’twixt south and south-west side.”

.

One great difference between a good and a bad lawyer is that
the latter takes up some subordinate point, while he fails to see the
main issue on which the case turns. Sir Monier Williams says that
& Hindu disputant has captious propensities, leading him to be
quick in repartee, and ready with specious objections to the most
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conolusive argument. Mr. R. C. Bose says, even of the Hindu
master-minds, that they were defective in the following respects :—

“ A view broad and comprehensive, an investigation calm and
persevering, a thorough sifting of evidence,and a cautious building
up of generalisations, in a word for all those processes of research
and reasoning which are the basis of reliable science.”’*

8. A tendency to Speculate instead of Investigate.—This is a
radical defect to the Hindu mind. Mr. Bose gives the following
illustrations :—

“ The Hindu geographer does not travel, does not explore, does not
survey ; he simply sits down and dreams of a central mountain of a
height greater than that of the sun, moon, and stars, and circular oceans
of curds and clarified butter. The Hindu historian does not examine
documents, coins, and monuments, does not investigate historical facts,
weigh evidence, balance probabilities, scatter the chaff to the winds and
gather the wheat in his garner: he simply sits down and dreams of a
monster monkey who flies throngh the atmosphere with huge mgnntains
resting on the hairs of his body, and constructs thereby a durable bridge
across an arm of an interminable ocean. The Hindu biographer ignores
the separating line between history and fable, invents prodigious and
fantastic stories, and converts even historical personages into mythical
or fabulous heroes. The Hindu anatomist does not dissect, does not
anatomize, does not examine the contents of the human body ; he simply
dreams of component parts which have no existence, multiplies almost
indefinitely the number of arteries and veins, and speaks coolly of a
passage through which the atomic seul effects its ingress and egress.”

“The Hindu metaphysician does not analyze the facts of conseions-
ness or enquire into the laws of thought, does not classify sensations,
perceptions, conceptions, and judgments and cauntiously proceed to an
investigation of the principles which regalate the elaboration of thought
and processes of reagsoning ;—he simply speaks of the mind asan aceiden-
tal and mischievous adjunct of the soul, and shows how its complete
extinction may be brought about by austerity and meditation.”+

‘ The country has had enough of poetic and speculative intellect, and
what it needs now to enable it to march alongside of the foremost nations
of the world is a little of that cast of mind which may be called scientific.”

4. A want of Common Sense.—~There are men whe are well
styled “learned fools,” They possess a great amount of knowledge,
but seem incapable of making any wise use of it.

Hindu philosophers framed certain theories, and then proceeded
to draw from them a long train of conclusions. They did not think
of testing their reasoning, where practicable, by the evidence of
the senses, nor by its application to the affairs of ordinary life.
Indeed, as Sir Monier Williams says,  the more evidently physical
and metaphysical speculations are opposed to common sense, the
more favour do they find with some Hindu thinkers. Common sense

* Eotérodoa PWuopby, 7 } tIbid, pp.8-10,

.
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tellsan Englishman that he really exists himself and that everything
ke sees around him really exists also. He canrnot abandon these
two primary convictions. Not 8o the Hindu Vedantist.”

5. Accepting Illustration for Argument.—One illustration may
sppear to prove one thing, but another may be adduced leading to
an opposite conclusion. It is sometimes said, “ As there is only
me sun in the sky, 8o there is only one God.” This is & great
truth, but the reasoning is no better than the following, ¢ As there
are innumerable stars in the sky, so the number of gods is count-
less.”’

The main proof adduced for the doctrine of Muya s that a
rope may be mistaken for a snake, or that in a dream things
appear to be real. This has been considered under *“ Maya.”’ See
pages 39, 40. Dr. Robsoa says:

“T onveasked a pundi to staté logioally his argnment that man’s
spirit was sinléds, which he did as follows :

Man's spirit is sinless, .

Becanse it is distinct from the sin which man commits ;

For all things are distinot from that which they contain, as the
water of a muddy stream is distinot from the mmd which it
contains ;

But so is the spirit of man distinct from the sin which it may
be said to contain :

Therefore it is sinless.

“This was an attempt to put into & logical form the stoek argument
used by the Hindus—Spirit is free from sin as water is distinct from all
the dirt which may be mingled with it.” *

6. Its proud Dogmatism.
Dr. Murray Mitchell notices

“the hard dogmatism and the unbounded self-assertion of all the
schools. It would be an immense relief if one word betokening distrust
of their own wisdom were uttered by those teachers—such as we have
heard occasionally prodeeding froth the Vedic ‘poets ; but there is no snch
word. Each theorist moves with head erect, possessed of absolute faith
in his own omnmiscience. It mever occurs to him either that there are
matters with which the human mind had no faculties to deal, or that
Truth nnveils her treasures only to the humble.”

Their vagaries are even asserted to have a ‘divine otigin.

“The Hindu philosopher,” says Mr. Bose, *“ claims prophetic
functions, pretends to either miraculous insight or preternatural
intercourse with superior beings, and brings out his excogitation as
revelation to be implicitly believed in ; not as results of philosophic

inquiry to be tested by the ordinary appliances of the logical
science. He 'is the guru, heaven-appointed or self-raised teacher,

* Hinduism, pp. 324, 325.
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and his utterances must be accepted as divine revelations; while
all sorts of woes are pronoanced upon those impious wretches who
have the andacity to call in question a jot or tittle of his sayings.”

Pope calls pride the ‘ never-failing vice of fools,” and asserts
that it is one of the chief causes of wrong judgments :

“ Of all the causes which conspire to blind
Man'’s erring judgmeunt, and misguide the mind,
What the weak head with strongest bias rules,
Is pride, the never-failing vice of fools.”

7. It failed, like all other attempts, to solve the insoluble by mere
human reason.

Europe has had its succession of philosophers, from the days
of Pythagoras downwards, who have indulged in speculations like
those of Kanada and Kapila. Lewes, in his Biographical History
of Philosophy, makes the following confession : ¢ Centuries of thought
had not advanced the mind one step nearer to the solution of the
problems with which, child-like, it began. It began with a child-
like question ; it ended with an aged doubt. Not only did it doubt
the solution of the great problem which others had attempted; it
even doubted the possibility of any solution. It was not the doubt
which begins, but the doubt which ends inquiry; it had mno
illusions.” It is also admitted “as a saddening coutemplation,”
that the ¢ failures of the philosophy of the ancient world were only
repeated with parallel experience by the modern.”

It may, however, be said that of all attempts to solve the
riddle of the universe, that of Hindu philosophy is the maddest
and most blasphemous.

The Bible well says, ¢ Canst thou by searching find out God ?
Caust thou find out the Almighty to perfection ? It is high as
heaven, what canst thou do? It is deeper than hell, what canst
thou know ?’

A revelation from God Himself is needed.

A PravER oF THE UPANISHADS.

The epithet applied by Dr. Mohendra Nath Sircar to Hindu
philosophy, " ¢ transcendental nonsense,”’ expresses its general
character. Max Miiller characterises the bulk of the Upanishads
as “rubbish,” “twaddle.”” On the Brahmauvas he is still more
severe : ‘“ These works deserve to be studied as the physician
studies the twaddle of idiots and the ravings of madmen.”*

But, as Max Miiller says, there are “ fragmeunts as gold” amid
the heaps of rubbish. Perhaps in the whole range of the Upani-

* Ancient Sanskrit Literature, p, 890.
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shads there is nothing more touching that the following from the
Brihad Aranya Upanishad :

“From the unreal lead me to the real;
From darkness lead me to light ;
From death lead me to immortality.”

The above words, in their true sense, should express the most
intense desire of our hearts ; they contain petitions which should
be earnestly offered by every human being.

The question arises, to whom should such prayer be
addressed ? '

Should it be to the nirguna Brahma of Hindu philosophy ? He
is represented as existing in a state of dreamless repose ; the most
earnest cries do not reach him.

Should it be addressed to the saguna Brahma, endued with
sattva, rajas, and tamas ?

Both representations are deeply dishonouring to God ; they are
both unreal ; the fictions of ignorant men, who imagined gods after
their own evil hearts.

The real is the one true God, the great Creator of the uni-
verse, worshipped by the Aryans before they entered India as
Dyavsm Prtar, Heaven Father. Let our prayer be addressed to
Him as our Father in heaven, who first breathed into our nostrils
the breath of life, and by whom we are preserved every moment.
We live upon His earth ; every thing we have belongs to Him.

What is the duty of a child to a father ? He should love him;
he should delight in his presence, he should often speak to him ;
he should obey him cheerfully, honour him, and seek in all things to
please him.

Have we thus acted towards our Father in heaven ? Alas, no.
We have been disobedient, rebellious children, giving the honour
due to Him to others. Though we deserve to be shut out for ever
from His holy presence, He yearns over us with a father’s love, and
earnestly invites us to return to Him, Jesus Christ taught this by
the beautiful parable of the Prodigal Son.

A son asked from his father the portion of geods that fell to
him. As soon as he had received it, he went to a far coantry, where
he soon spent all he had among wicked companions. He was so
poor that l!)Je was sent to take care of swine, and so hungry that
he would gladly have filled his belly with some of the food that the
swine did eat.

Afterwards he thought that while he was starving, his father’s
servants had enough and to spare. Then he said to himself, “I
will arise and go to my father, and will say to him, Father, I have
sinned against heaven and in thy sight, and am no more worthy to
be called thy son.” As soon as his father saw him coming, he ran,
fell on his neck, and kissed him. Then the father said to his

(o)
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servants, ¢ Bring forth the best robe and put it on him ; and put a
ring on his hand, and shoes on his feet.” He also ordered them to
make ready the daintiest food. Full of joy, he said, ¢ This my son
was dead and is alive again ; he was lost and is found.”” Luke xv.

This parable is a faint emblem of God’s willingness to receive
repenting sinners.

But God is more thar our Father ; He is also our King. Satis-
faotion is needed for His broken law. This was given by the death
of Jesus Christ, and now pardon is freely offered to all who seek it
in His name.

Repentant children are drawn far more closely to God than
those who are merely His children by creation. They are His
redeemed children ; Jesus Christ is their Elder Brother. What will
He do for them ? )

They will have a father’s eye to watch over them. Wherever
they are, by day or by night, they can never be out of His sight.
They will have the ear of a father to listen to their requests. An
earthly parent cannot always give his child what he needs, but God
has all power. They will have a father’s hand to guide and pro-
toct them. Earthly parents, even though wise, may err; they may
be oo weak to deliver from danger. Not so with God. They will
have a father’s home to receive them at last. All who love God
here will be taken to the ‘‘ many mansions’” prepared for them
above, there to dwell for ever.

-Oh the happiness of having God for a Father! The greatest
king could not do for you what God can; His wealth can never
fail ; His power can never become weak ; His love knows no decay.

The Lord Jesus Christ, the true and spotless (nishkalank)
Avatara, says, “I am the way, the truth, and the life;” “Come
unto me, all ye that labour and are heavy laden, and I will give .
you rest.”” Read His wondrous history as recorded in the New
Testament, and then you may well exclaim,  Liord, to whom shall
we go ! Thou hast the words of eternal life.”

Humbly making the confession to God, “Father, I have
sinned and am no more worthy.to be called Thy som,” take
refuge in the Lord Jesus Christ; accepting His gracious offer.
Then He will fulfil the prayer.

¢ FROM THE UNREAL LEAD ME TO THE R¥EAL.
FROM DARKNESS LEAD ME TO LIGHT.
FRoM DEATH LEAD ME TO IMMORTALITY.’
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PREFACE.

The Bhagavad Gitd, ¢ The Divine Song,” or ‘ The Song of the
Adorable One,’ is allowed to represent the loftiest flight of Hindu
philosophy. It comsists of a supposed dialogue between Arjuna
and Krishna. Its great aim is to harmonise the doctrines of the
Yoga, the Sénkhya and the Vedénta, combining with them the
doctrine of faith (bhaktt) in Krishna, and of stern devotion to caste
duties.

The author also saw ‘“ that the pure abstraction of a religious
devotee was not possible for all men, and that it was opposed to the
Just claims of family and caste. He contended still that mental
devotion (buddhi yoga) was the best, but that devotion by work
(karma yoga) might also lead to the great -blessing of nirvina.
But all work must be done without ¢ attachment’ (sanga), simply
a3 a duty, and especially without any desire for reward (phala,
fruit).... But though works are so far admitted into his system, the
highest state below is that of perfect repose, with constancy in
meditating on the Supreme; and his highest type of man is the
recluse (muni), taking up a solitary resting place far from the
haunts of men, renouncing all the blessings of this world, and even
hope itself, holding the mind in check until thought ceases, and
thus waiting in pious abstraction for the happy hour when he will
be absorbed into the infinite Brahma.”*

The author, although in some respects in advance of his age,
was a Vaishnava Brahman, who held the usual polytheistic and
pantheistic ideas. To gain authority, his opinions were attributed
to Krishna, and the poem was foisted in as part of the Mahabhérata.

EngrisE TRANSLATIONS.

Of these there have been several. Tho first was made in 1785,
by Sir Charles Wilkins, to which was prefixed an Introduction by
Warren Hastings. This forms the basis of the translation in this
volume, but it has been carefully revised by comparing it with
more recent translations. It has been taken from an edition edited
by the Rev. J. Garrett in 1846, containing the Sanskrit, Canarese,
and English in parallel columns, for a copy of which the compiler
18 indebted to Colonel Jacob, translator of the Veddnta Sdira.

* Introduction to the Translation by Davies, pp, 10, 11.
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The next translation was made by Mr. J. C. Thompson in 1855,
and published by Triibner. Mr. Kaginath Trimbak Telang, of
Bombay, published an EngNsh translation in 1875. This, probably
revised, was adopted in 1887 by Max Miiller in the ‘“ Sacred Books
of the East.” The author, in the Preface, gives the following
account of the general principles followed in the translation :

“My aim has been to make that translation as close and literal a
rendering as possible of the Gitd, as interpreted by the commentators
Sankarikirya, Sridbarasvimin, and Madhusidana Sarasvati. Reference
has also been frequently made to the commentary of Rimanugdkirya and
also to that of Nilakantha.” (p. 85).

There are numerous notes and two useful indexes. Transla-
tions of the Sanatsugitiya and Anugiti are appended. The
volume is published by the Clarendon Press, price 10s. 6d. It is
strongly recommended to the student.

In 1882, a translation was published by the Rev. John Davies
in Triibner’s ¢ Oriental Series.” The translation is excellent, and
there are numerous valuable notes. It is now issued by Kegan
Paul & Co., price 6a.

About 1888, a translation, with commentary by J. M.
Chatterji, was published by Triibner.

In 1895 a translation, professedly by Mrs. Besant, was publish-
ed by the Theosophical Publishing Society, London, price 6d.
cheap edition. She acknowledges that her knowledge of
Sanskrit is imperfect ; but her translation has passed through the
hands of Indian gentlemen whose names are given. Many of the
technical terms are retained. Some of the renderings are happily
expressed.

During the same year a translation, price 4 annas, *“ edited
%nd published by Manmatha Nath Dutt, M.A.,” appeared in
alcutta.

- There i8 a very free poetical translation by Sir Edwin Arnold,
entitled “ The Song COelestial.”

The translations differ considerably with regard to particular
verses. Indian commentators belonging to the Dwaita, Adwaita, and
Visishtadwaita Sects, try to make the poem express their own views.
The main features of the work, however, are given, more or less

correctly, in all of them.
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THE BHAGAVAD GITA.
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INTRODUCTION.
Tae MAHABHARATA.

The Bracavap Gira, the ¢ Divine Song,’ or ¢ The Song of the
Adorable One,’ is an episode in the sixth book, or Bhishma Parva,
of the Mahibhdrata, ¢ The great (war of the) Bhératas,” probably
the longest epic poem in the world. Tt is divided into lg Parvas
or books, and contains about 220,000 lines. The reputed author is
Krishna Dwaipdyana (Island-born), the Vy4sa, or arranger, of the
Vedas. The leading subject is the great war between the Kurus
and Pdndavas for the possession of the kingdom whose capital was
Hastinfpura (elephant city). Itis called the war of the ¢ Bhératas,”
from Bhérata, a prince of the lunar race from whom the con-
tending parties were descended. A supplementary Parva, the
Harivansa, details at great length the genealogy, birth, and life of
Krishna.

The work of different Authors.—Dowson says, ¢ Different
poets of different ages have added to it, and embellished it by the
powers of their imagination. Great additions have been made in
later times. The Bhagavad Git4 and the episode of Nala, with
some others, are the productions of later writers; the Harivansa,
which affects to be a part of the Mahabhdrata, is of still later date,
and besides theso it cannot be doubted that numerous interpolations,
from single verses to long passages, have been made to uphold and
further the religious opinions of sects and individuals. To use the
words of Max Miiller, ¢ The epic character of the story has through-
out been changed and almost obliterated by the didactic tenden-
cies of the latest editors, who were clearly Brahmans brought up in
the strict school of the laws of Manu.” ”*

The poem itself mentions that when it was recited by Vaisam-
piyana as he had been taught it by Vyésa, it contained only
24,000 verses. The Calcutta edition now contains 91,011 verses,
exclusive of the Harivansa. This shows how numerous have been
the additions. o

The date of the Mahdbharata is uncertain. Some portions of
it may be as old as 400 B. c.; the larger portion is probably as
old as 200 B. c. .

# Qlassical Dictionary of Hinduw Mythology, p. 189.
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Age and Authorship of the Bhagavad @ita.—Mr. Telang, in
the Introduction to his Translation of the Bhagavad Git4 in “ The
Sacred Books of the East,” makes the following admissions :—

“ It has become quite a literary commonplace, that—to borrow the words of
Professor Max Miiller in one of his recent lectures—history, in the ordinary
sense of the word, is almost unknown in Indian literature...,This much is
certain, that the student of the Bhagavad Gitd musb, for the present, go with-
out that reliable historical information touching the author of the work, the
time at which it was composed, and even the place it occupies in literature,
which one naturally desires, when entering upon the study of any work...
There is no exaggeration in saying, that it is almost impossible to lay down
even a single proposition respecting any important matter connected with the
Bhagavad Gité, about which gomething like a consensus of opinion among
persons qualified to judge can be said to exist.” p.1.

Mr. Telang, to form approximate conclusions as to the age of

the poem, considers it under the following heads:—
The general character of the Gitd with reference to its

mode of handling its subject.

2. Tts style and language.

8. The nature of the versification.

4. The attitude towards the Vedas, caste, &c.

The result of his investigation is that he groups the poem with
the Upanishads, placing it before the systematised philosophy of
later times. In a note he says:—

“In the edition of the Gitd published in Bombay in Saka 1782, there is
a stanza which says that the Upanishads are the cows, Krishna the milkman,
Arjuna the calf, and the milk is the nectar-like Gitd, which indicates the
traditional view of tho Gitd—a view in consonance with that which we have
been led to by the facts and arguments contained in this Introduction.” p. 34.

Mr. Telang considers that the Gité was written not later than
the 2nd century before Christ. On the other hand some eminent
Orientalists place it as late as the second century after the Christian
era. It is claimed that there are references to the Yavanas, whose
kingdom was established 160 B.c., and to the Andhra king of
Magadha, who succeeded the Kanwas, B. c. 23, and continued to
bear rule for 256 years.

Metre.—“ The metre,” says Davies, ““ used for the most part
in the Bhagavad Gité is the common heroic form called Sloka or
Anushtub, consisting of two lines of sixteen syllables each, with a
ceosura at the end of the eighth foot. Its form is this—

each line being the same.

““In the more lyrical parts another form is used, called Trishiubh,
containing eleven syllables in each half line or pdda. A common
variety is of the following form—
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A caosura being generally found at the fifth syllable.”*

THE NARRATIVE PRIOR TO THE BHAGAVAD GiITA.

Krishna Dwaipayana Vyésa is not only supposed to be the
author of the Mahdbhérata, but the source from which the chief
actors sprung. He was a rishi, living in the -jungle, terrible in
appearance. He was asked to raise up children to his half-brother
by his two widows. The elder widow was so frightened that she
shut her eyes when he came to her. She had a blind son who
was named Dhritarashtra. The younger widow kelii,; her eyes
open, but she turned so pale that her son was called Péndu, ¢ the
pale.” As Dhritarashtra was blind, Pdndu came to the throne, but
an account of a curse, he retired to the forest, and Dhritarashtra
became king.

Dhritarashtra’s wife asked as a boon from Vyésa a hundred sons.
After two years she gave birth to a lump of flesh, which Vyésa
divided into 101 parts, each about the size of the thumb. These
were put into pots of ghi, and opened after two years. Duryodhana
was the first born.' As soon as he was born he began to bray
like an ass, which led all the asses and jackals that heard him
to imitate him. Afterwards 99 other sons were born and a
daughter.t The sons of Dhritarashtra, from their ancestor Kuru,
were known as the Kurus or Kauravas. Pindu had two wives,
Kunti and Madri, but he did not consort with them. His wives had
5 sons, attributed to different gods, but P4ndu acknowledged them,
and they were called Pédndavas. Yudhishthira (firm in fight), the
eldest, was said to be the son of Dharma, the judge of the dead,
and was considered a pattern of justice. Bhima (the terrible), the
second, was son of Viyu, the god of the wind, and was noted for
his strength. Arjuna (the bright), the third, was the son of Indra,
and was noted for his bravery and high-mindedness. Nakula and
Sahadeva, the fourth and fifth sons, were the children of the
Aswins.

Dhritarashtra educated the five Péndavas with his own sons.
The teacher was a Brahman, named Drona, who found in the
Pindavas apt pupils. The sons of Dhritarashtra becoming jealous of
the P4ndavas when their father named Yudhishthira as the heir-
apparent, he had to send them away lest they should be murdered
by his sons. At a Swayamvara the Pandavas won the princess
Draupadi. They told Kunti that they had made a great acquisition,
and she unwittingly directed them to share it among them ; so
Draupadi became the wife of the five sons.

* Introduction to Translation, p. 16.
{ See Translation of the Mahabharata, Adi Parva, pp. 338, 839.
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Dhritarashtra then divided his kingdom, his sons receiving
Hastindpura, and the PAndavag, Indraprashta, on the Yamuna,
close to the modern Delhi. ' ' '

Yudhishthira having cenquered many oeuntries, wished to
perform the Rajasuya sacrifice, thus claiming to be a king over
kings. The Kurus then prevailed upon Yudhishthira to gamble,
when he lost his wealth, his palace, his kingdom, his brothers,
himself, and, last of all, his wife, who was ignominieusly treated.
Through Dhritarashtra, Yudhishthira’s dominions were restored,
but he was onoe mere tempted to play on condition that if he lost,
he and his brothers should pass twelve yearsin the forest, and
remain incognito during the thirteenth year. In the 13th year
they entered the service of king Viréta in disgmise. Arjuns,
deelaring himself a eunuch, put en a woman’s dress, and said he
wonld tell the king, if asked, that ‘ he lived as a waiting maid of
Draupadi in Yudhishthira’s palace.”* :

The time of exile having expired, the princes made themselves
known to Virdta, whe agreed to help them to recover their kingdem.
The preparations for war on beth sides are described in the fifth
Book oalled Udyoga Parvan, ¢ Effory Book.’

An assembly of the princes was called by Virita, at which the
P4ndavas, Krishna and Balardma were present. Krishna counselled
negotiation ; but the feeling was in favour of war, and both sides
sought allies. Duryodhana and Arjuna came both to Dwaraka to
seek the help of Krishna. They reached the door of Krishna's
apartment at the samc moment when he was asleep. Duryodhana
entered first, and took up his station at Krishna’s head. Arjuna
followed behind, and stood at Krishna’s feet. On waking, Krishna'’s
eyes first fell on Arjuna. Duryodhana requested Krishna’s aid in
battle as he had first entered the room. Krishna answered that as
he had seen Arjuna first, he should give him the choice of two things.
On the one side he placed himself, but without fighting, and on the
other his army of a hundred million warriors, named Narayans.
Arjuna chose Krishna, and Daryodhana joyfully accepted the army.
Krishna wondered that Arjuna had chosen him, since he was
pledged not to fight. Arjuna replied that he hoped Krishna would
aet as his charioteer which he consented to do.

Before war was commenced, an ambassador was sent to the
Kurus, asking them to give back to the Pindavas their family
inheritance. When this failed, Krishna himself went, but was
equally unsuccessful. On his return to the Pédndavas, he informed
Yudhishthira that the army of the Kurus was assembling at Karuk-
shetra, a vast plain north-west of Delhi. ‘

The war was ushered in by strange portents. The moon

% 8ee Translation of Virdta P‘a.rvan, PP.- 4, 6.
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looked like fire, asses were born from cows, horses were born with
horns and three logs ; women gave birth to monsters.

Before the war commenced, Vyésa offered to Dhritarashtra to
rastore his sight that he might see the fight with his own eyes ; but
on Dhritarashtra’s expressing his unwillingness, one Sanjaya was
deputed to relate to him what happened.

SUMMARY OF THE BHAGAVAD GITA,

The great aim of the book is to harmonize the doctrines of
the Yoga, the Sénkhya, and the Vedénta, combining with them
the doctrine of faith (bhaktt) in Krishna, and of stern devotion to
caste duties (dharma).

The poem is divided into three sections, each containing six
chapters, the philosophical teaching in each being somewhat dis-
tinct. The number of the verses is 700.

The first section dwells chiefly on the benefits of the Yoga
system, pointing out, however, that the asceticism and self-mortifi-
cation of Yoga ought to be joined with action and the performance
of caste duties, and winding up with a declaration that the grand
aim of all self-suppression is to aftain that state which enables a
man to annihilate his own individuality and see God in everything
and everything in God. Arjuna is exhorted, as a member of the
soldier-caste, to dismiss all doubt about the propriety of fighting
and killing his relatives, by an argument drawn from the eternal
existence of the soul.

In the 2nd and 6th chapters the duty of Yoga or ¢intense
concentration of the mind on one subject’ (viz., the Supreme Being,
here identified with Krishna), is enjoined till at last the great end of
freedom from all thought, perfect calm, and absorption in the Deity
is obtained.

In the second division the pantheistic doctrines of the Vedénta
are more directly inculcated than in the other sections. Krishna
here, in the plainest language, claims adoration as one with the
great universal Spirit, pervading and constituting the universe.
He reveals himself to Arjuna as possessed of countless faces,
countless mouths, countless eyes, and blazing like a thousand
suns,
The third division of the poem, comprising the six last chap-
ters, aims particularly at interweaving Sénkhya doctrines with the
Vedénta, though this is done more or less throughout the work.
It accepts the doctrine of a supreme presiding Spirit (called
Param Brahma or Adhyatmam xiii. 12, viii. 1), as the first source of
the universe, but asserts the eternal existence of Prakriti and
Purugsha—that is, of an original eternal element and soul—both
emanating from the Supreme Being (then regarded as Para
Prakriti, supreme Prakriti). It maintains the individuality and
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personality of souls, and affirms that the body (kshetra) and all the
world of sense is evolved out of Prakriti by the regular S&nkhya
process, through Buddhi, Ahankdra, the five subtile elements, the
five grosser elements, and the eleven organs, including mind.*

* Abridged from Indian Wisdom, by 8ir M, Monier Williams, pp, 127-140,




THE BHAGAVAD GITA,

OR

THE DIVINE SONG.

LECTURE 1.

“THE GRIEF OF ARJUNA.”

DHRITARASHTRA said.

ITell me, O Sanjaya, what the people of my own party,
and those of the Pé4ndavas, who are assembled at Kurukshetra
resolved for war, have been doing.

Sansava replied.

2Duryodhana having seen the army of the Pandavas drawn
up for battle, went to his preceptor,! and addressed him in the
following words :

3¢« Behold! O master,” said he, ‘ the mighty army of the
sons of P4ndu drawn forth by thy pupil,® the experienced son of
Drupada. 4In it are heroes, such as Bhima and Arjuna: there is
Yuyudhéna3, and Virdtat, and Drupada, and 5 Drishtaketu, and
Chekit4na, and the valiant prince of Kési, and Purujit, and Kunti-
bhoja, and Saivya a mighty chief, and 6 Yudhfmanyu the bold,
and the daring Uttamaujas; the son of Subadrd’, and the sons
of Drupads®, all of great cars.”

7¢< Be acquainted also with the names of those of our party,

! Drona, the son of Bharadvaja. He was afterwards slain by Drishtadyumna,
te was Duryodhana’s teacher in the art of war.

? Dhrishtadyumna, king of the Pénchélas, and eldest son of Drupada.

3 Ho was also called Satyaki from his father Satyaka.

4 King of the Matsyas, whose territory formed part of the sacred plain.

5 Subadra was the sister of Krishna,
o ® Drupadf, daughter of Drupada, was married to the five sons of P4ndu, and had

ve sons,

7A “ master of a great car” denoted a warrior who could fight single-handed

3 thousand archers.
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who are the most distinguished. I will mention & few of those who
are amongst my generals, by way of example. 8There is thyself,’
Bhishma? and Karna® and Kripa* conquering in battle, and Aswat-
thaman® and Vikarna, and the son of Somadatta, 9 with others in
vast numbers who for my service have forsaken the love of life.
They are all of them practised in the use of arms, and experienced
in every mode of fight. 10 Our innumerable forces are commanded
by Bhishma, and the inconsiderable army of our foes is led by Bhima.
et all the generals, according to their respective divisions,
stand in their posts, and one and all resolve to support Bhishma.”
12The ancient chief and brother of the grandsire of the Kurus,
then, shouting with a voice like a roaring lion, blew his shell to
raise the spirits of the Kuru chief; 13and instantly innumerable
shells, and other warlike instruments, were struck up on all sides,
so that the clangour was excessive. 14 At this time M4dhava® and
Arjuna were standing in a splendid chariot, drawn by white horses.
They also sounded their shells, which were of celestial form: 15 the
name of the one which was blown by Hrishikesha,” was Pénchajanyas
and that of Dhananjaya® was called Devadatta.l0 16 Bhima, of dread-
ful deeds, blew his capacious shell Paundra, and Yudhishtira,' the
royal son of Kunti, sounded Anantavijaya.”* Nakula and Sahadeval?
blew their shells also; the one called Sughosha,!* the other Mani-
pushpaka.’s 17 The prince of Kasi of the mighty bow, Sakandin
Drishtadyumna, Virata, Sétyaki of invincible arm.

18 Drupada and the sons of his royal daughter, Krishna, with
the son of Subhadré, and all the other chiefs and nobles, blew also
their respective shells. 19So that their shrill-sounding voices
pierced the hearts of the Kurus, and re-echoed with a dreadful
noise from heaven to earth.

20Tn the meantime Arjuna, he whose emsign is an ape,®
perceiving that the sons of Dhritarashtra stood ready to begin the
fight, and that the weapons began to fly abroad, haviug taken up
his bow, 2! [addressed Krishna in the following words :]

Duryodhana. 3 Bhishma the commander-in-chief of the army of
Duryodhana, great uncle to the sons of P4ndu, was slain on the tenth day of the
battle by Arjuna,

8 Karna was said to be the son of Sirya and Kunt{, } He was king of the Anga
country. .

4 ]gripa, king of the Pdnchélas, was a brother of Drona’s wife.

5 Asvathdman was & son of Drona, -

6 Krishna was called M4dhava, because he slew a demon called Madhu.

A name of Krishna, the meaning of which is disputed. Hindu commentators
give, “ lord of the senses of perception.”

8 A conch said to have been formed of the bones of the demon Panchajana.

9 The conqueror of wealth,” a name often given to Arjuna:

10 God-given, because the gift of his father Indra.

11 Yudhishtira was the eldest of the three sons of Kunt{.

124 Endless victory.” !3Nakulaand Sahadeva were the twin sons of Madr{, the
second wife of P4ndu. 4 Honey-tone.” 1¥%“Jowel-blossom,” 16 Arjuna’s stand-
ard had an ape; hence he was called Kapadhwaja (ape-bannered.)
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“T pray thee, O Achyuta,! cause my chariot to be driven and
placed between the two armies, 22that I may behold who are the
men that stand ready, anxious to commence the bloody fight ; and
with whom it is that I am to fight ; 2and who they are that are
here assembled to support the vindictive son of Dritarashtra in
the battle.”

SANJAYA said :

2t Krishna being thus addressed by Gudakesa,? drove the
chariot ; and, having caused it to halt in the midst of the space in
front of the two armies, 2>bade Arjuna cast his eyes towards the
ranks of the Kurus, and behold where stood the aged Bhisma, and .
Drona, with all the chief nobles of their party. 26He looked at
both the armies, and beheld, on either side, none but grandsires,
uncles, cousins, tutors, sons, and brothers, near relations or bosom
friends." 27 Then when he had gazed for a while and beheld such
friends as these prepared for the fight, he was overcome by deepest
pity, and uttered his sorrow in the following words: 28¢ Having
beheld, O Krishna ! my kindred thus standing anxious for the fight,
®my limbs fail me, my mouth is dried up, the hair standeth on
end upon my body, and all my frame trembleth ! 30 Even Géndiva,3
my bow, falleth from my hand, and my skin burneth. I am
not able to stand; for my mind, as it were, turneth round.
31 Also, O Keshava, I behold inauspicious omens on all sides. When I
shall have destroyed my kindred, shall I longer look for happiness ?
2T wish not for victory, Krishna, for dominion, or pleasure ; for
what is dominion, and the enjoyment of life, or even life itself,
Bwhen those, for whom dominion, pleasure, and enjoyment were
to be coveted, have abandoned life and fortune, and stand here in
the field ready for the battle ? 34 Preceptors, fathers, sons as well as
grandfathers, maternal uncles, fathers-in-law, grandsons, brothers-
in-law, as also (other) relatives! 35These I do not wish to kill
though they kill (me); not even for the sovereignty of the three
worlds, how much less then for this earth! 36Having killed the
sons of Dritarashtra, what pleasure, O destroyer of Madhu, can we
enjoy ? Should we destroy these felons we shall only incur sin. 37 It
therefore behoveth us not to kill such near relations as these. How,
0 Krishna, can we be happy after killing our own relatives ?

38What if they, whose minds are depraved by the lust of power,
see no sin in the extirpation of their race, no crime in the murder
of their friends, 39is that a reason why we should not resolve to
turn away from such a crime, we who abhor the sin of extirpating
the kindred of our blood? 40In the destruction of a family, the
eternal rites of families are destroyed. By the destruction of

! The name means immortal, changeless. % The name means “ lord_ of sleep,” not
indolent,. 3@4ndiva was the name of the bow which Arjuna received from his
father Indra. 1t was supposed to possess miraculous powers,

2
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rites, the tribe becometh impious. 4l!From the influence of
impiety the females of a family grow vicious; and from women
that are become vicious the confusion of castes arises. 42This
eonfusion provideth hell both for those which are slain and those
which survive; and their forefathers, being deprived of pindas'
and water, fall (from heaven). 43 By the crimes of those who
murder their own relations, sore cause of contamination and birth of
oaste-confusion, the family virtue, and the virtue of a whole tribe
is for ever done away ; 44and we have been told, O Krishna, that
the habitation of those mortals whose generation hath lost its
virtue, shall be in hell.

45Woe is mo ! what a great crime are we prepared to commit !
Alas! that for the lust of the enjoyments of dominion we stand here
ready to murder the kindred of our own blood! 461 would rather
patiently suffer that the sons of Dritarashtra with their weapons
in their hands, should come upon me, and, unopposed, kill me
unarmed in the field.”

SaNsavA.

47 Having spoken thus, Arjuna sat down in his chariot ; and
having put away his bow and arrows, his heart was overwhelmed
with grief.

LECTURE II

“THE SANKHYA-YOGA DOCTRINE.” #

. ~ SANJAYA.

. 1Krishna beholding him thus overcome with pity, his eyes full
of tears, and his heart oppressed with deep affliction, thus spoke :

KRisuNA.

2 Whence, 0 Arjuna, cometh unto thee, thus standing in the
field of battle, this unworthy weakness, excluding from heaven,
and causing disgrace ? 3Yield not thus to unmanliness, for -it ill
becometh one like thee. Cast off this base faint-heartedness, and
stand up, O conqueror of foes.”t

1 Shraddhas would be neglected, no pindas would be offered.

* Here the poem begins as an exposition of philosophy. It may be divided into
three parts, each containing six Chapters. The first treats mainly of the Yoga
system; the second of the Supreme Being ; the third of the 84nkhya system. The
author, however, regards all these subjects from his own standpoint as an independent
thinker, and his system is therefore eclectic,”—Davies.

+ Warriers dying bravely in-battle were supposed to go to the, heaven of Indra,
while cowards were shut out.
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ARJUNA.

4How, O Krishna, shall I resolve to fight with my arrows in
the field against such as Bhishma and Drona, who, of all men, are
most worthy of my respect ? 51 would rather beg my bread about
the world, than be the murderer of my preceptors, to whom such
reverence is due. Should I destroy such friends as these, I should
partake of possessions, wealth, and pleasures, polluted with their
blood. 6 We know not whether it would be better that we should
defeat them, or they us; for those, whom having killed, I should
not wish to live, are even the sons and people of Dritarashtra who
are here drawn up before us. 7 My compassionate nature is over-
come by the dread of sin. Tell me truly what may be best for me
to do. I am thy disciple, wherefore instruct me in my duty, who
am under thy tuition ; for my understanding is confounded by the
dictates of my duty.

8And Isee nothing that may assuage the grief which drieth
up my faculties, although I were to obtain a kingdom without a
rival upon earth, or dominion over the gods.”

SANJAYA,

9 Arjuna having thus spoken to Krishna, and declared that he
would not fight, was silent. 10 Krishna, smiling, addressed the
afflicted prince, standing in the midst of the two armies, in the
following words :

KRISHNA.

11 Thou grievest for those who are unworthy to be lamented,
but thou speakest words of wisdom. The wise neither grieve for
the dead nor for the living. 121 myself never was not, nor thou,
nor all the princes of the earth ; nor shall we ever hereafter cease
to be.r 13 As the soul in this body findeth infancy, youth, and old
age ; 80, in some body, will it find the like.®>. One who is confirmed
in this belief, is not disturbed by any thing that may come to pass.

14The contacts of the senses® give heat and cold, pleasure
and pain ; which come and go, and are transient and inconstant.
Boar them with patience, O son of Bhérata ; 15for the wise man,
whom these disturb not, and to whom pain and pleasure are the
same, is fitted for immortality.* 16 A thing unreal hath no exist-
ence, whilst that which is real is a stranger to non-entity.* By

! The first doctrine taught is the immortality of the soul; it never had a begin«
ning and never will have an end.

2 The second doctrine taught is the transmigration of the soul to different
bodies.

3 The contacts of the soul with matter by means of the organs of sense.

4 The soul absorbed in meditation on the Supreme is indifferent to earthly
things,
® The feelings of pain, &o. are unreal ; the soul is real.
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those who look into the principles of things, the design of each is
seen.

17 Learn that he! by whom all things were formed is incorruptible,
and that no one is able to effect the destruction of this thing which
i8 imperishable.

18 These bodies, which envelop the souls which inhabit them,
which are eternal, incorruptible, and surpassing all conception, are
declared to be perishable ; wherefore, O Arjuna, resolve to fight.
19The man who believeth that it is the soul which killeth, and he
who thinketh that the soul may be destroyed, are both alike deceived ;
for it neither killeth, nor is it killed. 20 It is not born, nor does it
ever die, nor having existed before, does it exist no more; it is
ancient, constant, and eternal, and is not to be destroyed in this
its mortal frame. 2! How can the man, who believeth that this
thing is incorruptible eternal, inexhaustible, and without birth,
think that he can either kill or cause it to be killed ? 22As
a man throweth away old garments, and putteth on new, even
go the soul, having quitted its old mortal frames, entereth into others
which are new. 23The weapon divideth it not, the fire burneth it
not, the water corrupteth it not, the wind drieth it not; 2¢It is
indivisible, inconsumable, incorruptible, and is not to be dried away:
it is everlasting, all-pervading, stable, immovable, and eternal:
25 it is invisible, inconceivable, and unalterable ; therefore, believ-
ing it to be thus, thou shouldst not grieve. 26 But whether
thou believest it of eternal birth and duration, or that it dieth
with the body, still thou hast no cause to lament it. 2 Death
is certain to one that is born, and to one that dieth birth is
certain. Wherefore it doth not behove thee to grieve about
that which is inevitable. 28 The former state of beings is unknown ;
the middle state is evident, and their future state is not to
be discovered. Why then shouldst thou trouble thyself about
such things as these? 29 Some regard the soul as a wonder,
whilst some speak and others hear of it with astonishment ; but
no one knoweth it, although he may have heard it described.
30 This spirit being never to be destroyed in the mortal frame
which it inhabiteth, it is unworthy for thee to be troubled for all
these mortals. S3lRegarding, too, thy proper duty, thou oughtest
not to falter, for there is nothing better for a Kshatriya than a
lawful battle. 32Happy are the Kshatriyas who find such a battle
freely offered to them as an open door to heaven. 33But,
if thou wilt not perform the duty of thy calling, and fight out the
field, thou wilt abandon thy duty and thy honor, and be guilty of
gin. 34Then men will proclaim .thy eternal disgrace, and to a
well-born man disgrace is worse than death. 35The generals of the
armies will think that thy retirement from the field arose from

! He (That) the Supreme Brahma.
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fear, and thou wilt become despicablo, even amongst those by
whom thou wert wont to be respected. 36Thy enemies will speak
of thee in words which are unworthy to be spoken, and depreciate
thy courage and abilities : what can be more dreadful than this!

37If thou art slain thou wilt obtain heaven ; if thou art vic-
torious thou wilt enjoy a world for thy reward ; wherefore, son of
Kunti, arise and be determined for the battle. 35Make pleasure
and pain, gain and loss, victory and defeat, the same, and then
prepare for battle ; thus thou shalt not incur sin.

39The doctrine here declared to you is according to the
Sinkhya (system) ; hear now the Yoga (teaching). Possessed of
this knowledge, thou wilt cast off the bonds of action.! 40In this
there is no waste of effort, nor any disappointment. Even a little
of it delivereth one from great fear. 41 kFor those who enter on this
path, O son of Kuru, there is but one state of mind; but many-
branched and endless are the doctrines of the inconstant. 42 Flowery
speech is uttered by the unwise, who delight in the words of the
Vedas,® O son of Prithd! saying, ‘There is nothing but this.”
43 Whose souls are full of desires, whose goal is heaven, offering
birth as the fruit of works, and prescribing many varied ceremonies
for the attainment of pleasure and power. + The state of mind
consisting in steady contemplation does not belong to those who are
devoted to pleasures and power. 45The Vedas deal with the three
gunas ;> be thou free from the three gunas,* O Arjuna: be free from
the pairs of opposites,® ever fixed on truth: without anxious care,
and self-possessed. 46 The knowing Brahman findeth as many uses
in the whole Vedas collectively, as in a reservoir full flowing with
water.S

47 Let the motive be in the deed and not in the fruit. Be not
one whose motive for action is the hope of reward. Let not thy
life be spent in inaction. 45 Steadfast in devotion, perform thy
duty, abandon all thought of the consequence, and make the event
equal, whether it terminate in good or evil ; for such an equality is
called yoga. 49 For work is far inferior to the devotion of the mind.
Seek an asylum, then, in the mind ; for the miserable and unhappy

!“Every action that is wrought for some purpose connected with self, though it
be the hope of gaining heaven, is followed by the necessary result of a good or evil
state in another body, This result is called the ‘bond of action,’ or that to which
the work necessarily binds the doer, All works are exposed to the danger of such
logs and gain, The aim of the true ¥ogs is to rise above all such changes and to gain
by & mystic union (Yoga) with the Supreme Brahma in devout meditation an ab-
sorption into his essence.”’—Davies,

3 Attention to Vedic ceremonies secured only happiness for a time in one of the
heavens; the reward of Yoga was absorption into the supreme Brahma.

3 Sattva, purity, Rajas, activity or passion; Tamas, apathy or darkness.

D ¢ Arjuna should be free from all the influences of matter, whether good or evil.
aviess

$ Heat and cold, pleasure and pain, &o.

%The Vedas had a use, but it was far inferior to that of Yoga.
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are so on account of the fruit of things. 5 Men who are endued
with true wisdom cast off both good or evil deeds. Therefore
apply thyself to yoga ; yoga is wisdom in action.

ol Wise men, who have abandoned all thought of the fruit
which is produced from their actions, are freed from the chains of
birth, and go to the regions of eternal happiness.

52When thy mind shall have passed through the snares of
delusion, thou wilt attain to a disdain of what has been revealed or
will be revealed hereafter. 53 When thy mind, bewildered by
Sruti,! shall stand unshaken fixed in contemplation (Samddhi),
thou shalt then attain to yoga.

ARJUNA.

5 What, O Krishna, is the mark of that wise and steady man
who is fixed in contemplation ? How may such a sage speak?
Where may he dwell 7 How may he act ?

KRisaNa.

55 A man is said to be confirmed in wisdom, when he for-
saketh every desire which entereth into his heart, and of himself is
happy, and contented in himself. 56 His mind is undisturbed in
adversity, he is happy and contented in prosperity, and he is a
stranger to anxiety, fear, and anger. Such a wise man is called a
munts.

57 The knowledge of that man is established, who in all things is
without affection, and having received good or evil, neither rejoiceth
at the one, nor is cast down by the other. 58 His knowledge is
confirmed, when, like the tortoise, he can draw in all his senses and
restrain them from their wonted purposes.

99 Objects of sense withdraw from an abstinent man ; not so the
taste (for them). But when he hath seen the Supremes, he loseth even
that. 60The tumultuous senses hurry away by force the heart
even of the wise man who striveth to restrain them. 61 When he
hath subdued them all, he may rest in devotion, intent on me. The
man who hath his passions in subjection, is possessed of true
wisdom.

62 When a man meditateth on the objects of sense, attachment
to them ariseth ; desire springeth from attachment ; desire from anger.
63 From anger is produced folly ; from folly a depravation of the
memory ; from the loss of memory ¢ the loss of reason ; and from

1 The Sacred Books of the Hindus are divided into two great classes, Sruti and
8mriti. Sruti, which means hearing, denotes direct revelation; Smriti, recollection,
includes the books admitted to have been composed by human authors. The proper
meaning is that even the Vedas would be despised, but Hindu commentators explain
it as only “ hearing” of means of obtaining the objects of the senses. Anandagiri ex-
plains it as “ all writings other than those on the science of the soul,”

2 A hermit devoted to the practice of yoga. )

The loss of memory implies forgetfulness of right and wrong ; from this comes
wicked conduct, leading to future punishment in Naraka,
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the loss of reason the loss of all! 64 A man of a governable mind,
enjoying the objects of his senses, with all his faculties rendered
obedient to his will and freed from pride and malice, obtaineth
happiness supreme. 65In this happiness is born to him an exemp-
tion from all his troubles, and his mind being thus at ease, wisdom
presently floweth to him from all sides. 66 The man who attendeth
not to" this, is without wisdom or the power of contemplation.
The man who is incapable of thinking, hath no rest. What
happiness can he enjoy who hath no rest? 67The heart, which
followeth the dictates of the moving passions, carrieth away his
reason, a8 the storm the ship in the raging ocean. 68The man
therefore who can restrain all his passions from their inordinate
desires, is endued with true wisdom. 9 Such a one waketh when
all other beings go to rest. The contemplative muni sleepeth when
all other beings are awake.

70 The man whose passions enter his heartas waters run into
the unswelling passive ocean, obtaineth happiness; not he who
cherisheth desires.

71The man who, having abandoned all lusts of the flesh,
walketh without inordinate desires, unassuming, and free from
pride, obtaineth happiness. 72This is the Brahmic state ;2 attaining
to this, one is never deluded ; and remaining in it till the hour of
death, one passes on to absorption (mrvdna)® in Brahma.

LECTURE IIT.
«THE YOGA OF ACTION.”
ARJUNA.

11, according to thy opinion, knowledge be superior to action,
why, then, dost thou urge me to engage in an undertaking so
dreadful as this? 2Thon, as it were, confoundest my reason with
a mixture of sentiments: wherefore choose one amongst them, by
which I may obtain happiness, and explain it unto me.

KrisaNna.
31t hath before been observed by me, that in this world there

1To the self-restrained man worldly objects are covered with the darkness of
night, while to the worldly these things are seen as in the light of day.

3The state of identification of oneself with the Brahman, which results from a
correct knowledge of Brahman.—Telang.

3 Absorption, nirvdéna, * blown out,” like a lamp which is extinguished. It is thus
explained in the Brihadaranyaka : ** It is with us, when we enter into the Divine Spirit
isif a lump of salt was thrown into the sea; it becomes dissolved into the water
(from which it was produced), and is not to be taken out again.”
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is a twofold rule of life, that of the Sinkhyas! by devotion of
knowledge, and that of the Yogis by devotion of action.

4 The man enjoyeth not freedom from action, by abstaining
from action, nor doth he obtain perfection from a total inactivity.
5No one ever resteth a moment inactive. Every man is involun-
tarily urged to act by those gunas which are inherent in his nature.

6The man who restraineth his organs of action and sitteth
down with his mind attentive to the objects of his senses, is called
a bewildered soul, and a hypocrite. 7 But the man is praised, who,
having subdued all his passions, performeth with his active faculties
all the functions of life, unconcerned about the event. ¢ Perform
every appointed work, for action is preferable to inaction. With-
out action the support of thy body would not be possible. 9 This
world is fettered by all action except in work done on account of
sacrifice. Do thou therefore work for this purpose, but without
attachment. 10 When Prajipati? in ancient times created men
together with sacrifice, he said: ‘ By this propagate; be this
your cow of plenty. 11Nourish the gods by this, and let the
gods nourish you. Thus nourishing each other, ye shall obtain
supreme happiness. 12The gods mnourished by sacrifice will

ant you the enjoyment of your wishes. He who enjoyeth
what hath been given unto him by them, and offereth not a
portion unto them, is even as a thief.” 13The good who eat the
remains of sacrifice are freed from all sins. Those who dress
food but for themselves, eat the food of sin. 14 All things
which have life are generated from the food which they eat.
Food is generated from rain; rain from sacrifice; and sacrifice
from action. 15Know that action springeth from Brahm4 ;3
Brahm4 proceedeth from the Indivisible One. Therefore Brahma,
the all-pervading, is ever present in sacrifice.

16 The sinful mortal, who delighteth in the gratification of his
passions, and followeth not the wheel thus revolving in the world,
liveth but in vain.

17 But the man who rejoiceth in his self, pleased with his self,
and contented with his self alone hath nothing to do.

18 He 'hath no interest either in that which is done, or that
which is not done : 4 and there is not, in all things which have been

! Kapila, the founder of the 84nkhya school, did not recognise a personal
Supreme Deity, but only primordial matter, emanating into distinot forms by a kind
of blind instinct. Patanjali, of the Yoga school, acknowledged a creator. Kapila
taught that mukti can be obtained only by knowledge, meaning by it chiefly his own
philosophy. Patanjali taught that it is gained by pious meditation, whereby the goul
is joined in thought to the great Supreme, and is finally absorbed in him.—Davies.

2 Prajépati,' *“lord of oreatures,” the Supreme Brahma, in his form of Brahmé
ordained sacrifice by fire. The gods were supposed to partake of the sa,oriﬁces’
through Agni.

® Brahmé, a8 the creator is the author of actions. He issned from the Indivisi-
ble, the Supreme Brahma. Telang translates Brahm4 here as the Vedaas.

*No good or evil accrues to him from anything he does or omits to do.
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created, any object on which he may place dependence. 19 Where-
fore, perform thou that which thou hast to do, at all times without
attachment ; for the man who doeth that which he hath to do,
without attachment, attaineth to the Supreme.

20 Janaka' and others have attained perfection even by works.
Thou oughtest also to work from regard to the good of mankind.

21 The man of low degree followeth the example of him who is
above him, and doeth that which he doeth.

22T myself, Arjuna, have not, in the three regions of the uni-
verse, any thing which is necessary for me to perform, nor any
thing to obtain which is not obtained ; and yet 1 am occapied in
work.

2Tf I were not vigilantly to attend to these duties, all men
would presently follow my example. 2¢If I should not work, these
worlds would sink in ruin. I should be the cause of caste confusion,
and should destroy these people. 25As the ignorant perform the
duties of life from the hope of reward, so the wise man, to promote
the general good, should perform the same without motives of
interest. 26 He should not cause destruction in the understandings
of the ignorant, who are inclined to outward works. The learned
man, by industriously performing all the duties of life, should
induce the vulgar to attend to them.

27 He whose mind is deluded by ahankdra (self-consciousness)
thinketh himself the doer of actions which in every way are done by
the qualities of Prakriti.’ 28 But he who knoweth the truth about
the difference from qualities and the difference from actions,
formeth no attachments, believing that qualities deal with qualities.
% Men who are confused by the gunas of Prakriti are bound by the
works of the gunas. The man who knoweth the whole truth should
not cause dull men, who know not the whole, to falter (in action).
% Dedicating all actions to me, fixed in thought on the Supreme
Spirit, free from hope and egoism, put away thy sorrow and
fight.

8 31Those who with a firm belief, and without reproach, shall
constantly follow this my doctrine, shall be saved even by works.*
2Know that those who, holding it in contempt, follow not this
my counsel, are astrayed from all wisdom, deprived of reason, and
are lost. :

1Janaka, a king of Videha, was reckoned among the great Rishis on account of
his knowledge and piety. He is said to have had a huundred religious teachers.

9The soul, which is the true self, never acts. All actions is due to the gunas. The
wise knowing this are unconcerned. The ignorant who think that the soul acts,
look for reward in heaven, )

3 This verse has been differently translated. Telang’s version is given. Qualities
(the senses) deal with qualities, objects of sense.

4 This does not fully agree either with the 8ankhya or Yoga system. According
to the first, knowledge is the only means of obtaining liberation ; according to the
second, devotion. The author asserts that liberation may be attained even by works,
if done without attachment.

3
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33 But the wise man also seeketh for that which is conformed
to his own nature. All things act according to their natures;
what then will opposition effect ? 34In the objects of the sensés
are fixed affection and dislike. A wise man should not put himself
in their power, for both of them are his opponents.

850ne’s own duty (dharma)! though defective, is better
than another’s duty well-performed. Better is death in one’s Jown
duty ; another’s duty is full of danger. :

ARJUNA.

36 By what, O XKrishna, is man constrained to commit
offences? He seems as if, contrary to his wishes, he was impelled
by some secret force.

KRIsHNA.

8771t is desire, it is wrath; born from the quality of passion
(rajas) ; it is insatiable, full of sin. That is our foe in this world.
58 As fire is covered by smoke, a mirror by dirt, as a foetus is
enveloped in the womb, so the world is enveloped by this.

39The understanding of the wise man is obscured by this
inveterate foe, in the shape of desire, which rageth like fire, and is
hard to be appeased. .

40 Tt is said that the senses, the heart, and the understanding,
are the places which are its seat. By the assistance of these it
overwhelmeth reason, and stupifieth the soul. 4! Thou shouldst,
therefore, first subdue thy passions, and get the better of this sinful
destrt:iyer of knowledge (jndna), and experience (vijndna). 42 It
is said that the senses are great; greater than the senses is the
heart (manas) ; greater than the heart is the mind (buddhi) ; but
what is greater than the mind is That (the Supreme Being).
43Thus knowing that which is higher than the mind, restraining
ghygelf by thyself, slay this unmanageable enemy in the shape of

esire.

LECTURE IV.
“THE YOGA OF KNOWLEDGE.”
Tae DEITY sam:

1This eternal (doctrine of) Yoga, I formerly taught unto
Vivaswat,? and Vivaswat taught it to Manu, and Manu made it

1By dharma is here meant the fulfilling of the caste-obligations, as that of
a Kshatriya to fight.

9 The author of the Bhagavad Git4, to givea divine sanction to his work, ascribes
it to Krishna. He taught it to Vivaswat, or Aditya, the Sun. Manu, the son of
Vivaswat, was the last of the seven Manus. He presides over the present Manwan-
tara (=age of Manu) 4,820,000 years. Ikshwaku, his son, was the first King of the
Solar dynasty, and one of the Rajarshis.
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known unto Ikshwaku. 2Being delivered down from one unto
another, it was studied by the Rajarshis; until at length, in the
course of time, this Yoga was lost. 3It is even the same Yoga
which I have this day communicated unto thee, because thou art
my servant and my friend. It is the supreme mystery.

ARJUNA.

4Seeing thy birth was later than that of Ikshwiku, how am I
to understand that thou didst first declare this doctrine ?

KzrisaNa.

9Both I and thou have passed through many births. Mine
are known unto me; but thou knowest not thine.

6 Although I am not in my nature subject to birth or decay,
and am the lord of all created beings ; yet, taking command over
my own nature, I am born by my delusive power (mdyd).!

7As often as there is a decline of dharma and an exaltation
of adharma, in the world, I produce myself; 8Thus I am born,
from age to age, for the preservation of the good, the destruction
of the wicked, and the re-establishment of dharma.

9He, O Arjuna, who, truly knoweth my divine birth and
work, doth not, upon his quitting his mortal frame, enter into
another, for he entereth into me. 10Many who were free from
affection, fear, and anger, thinking on me, finding refuge in me,
having been purified by the fire of knowledge?®, have entered into
my being. :

111 gerve men in the way in which they approach me. Men
follow my path from every side. )

12Those who wish for success to their works in this life,
worship the gods. For in this life success from works speedily
cometh to pass.

13The four castes were created by me according to the
apportionment of qualities and works. Know that I, though action-
less and inexhaustible, am the author of them.*

! Mdyd is the mysterious power by which Brahma causes a seeming world to
issue from himself. This world has no real existence according to the Vedéntists,
for the only real existence is the one universal Soul. It is not certain, however,
that the word is here used in its full Veddntist sense.—Davies.

2 His principal incarnations are reckoued as ten, but sometimes they are said
to have been numberless. The first, as a fish, is said to have been in the Krita age;
the tenth, the Kulki Avatéra, has yet to come. .

3 Knowledge is called tapas, (religious austerity) from its purifying influence.—
Davies.

¢ Krishna asserts that he is the author and not the author of the castes.
This is explained in two waya. He who works without * attachment” is said not to
really work. Krishna, as Brahmé, was the author of the castes, but not in his
supreme form as Brahma.
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14 Actions defile me not; I have no desire for the fruit of
actions. He who knoweth me thus is not bound by actions.!

15The ancients who longed for liberation having discovered
this, still performed works. Wherefore perform thou works,
even as they were performed by the ancients in former times.

16 The learned even are puzzled to determine what is work,
and what is not. I will tell thee what that work is, by knowing
which thou wilt be delivered from misfortune. 17 The (natures)

. of action, forbidden action, and inaction must be well understood.
The {Jath of action is obscure. .

8 He who can see as it were, inaction in action, and action in
inaction, is wise amongst mankind. - He is a perfect performer of
all duty. o

19 Wise men call him learned whose every undertaking is free
from the idea of desire, and whose actions are consumed by the
fire of knowledge.

2 Abandoning the desire of a reward of his actions; always
contented and self-reliant, although he may be engaged in a work,
he, as it were, doeth nothing. 2! Unsolicitous, of a subdued mind
and spirit, rejecting all surroundings and performing merely bodily
work, he committeth no offence. 22 Contented with whatever he
may receive, unaffected by the pairs of opposites (pleasure and pain,
&o.) free from envy, the same 1n good and evil fortune, he, though
he worketh, is not bound. 23The work of him in whom attachment
is dead, who is freed,? whose mind is fixed on knowledge, who per-
formeth actions for (the purpose of) sacrifice, cometh altogether
unto nothing. 2! Brahma is the oblation ; Brahma is the sacrifi-
cial butter; Brahma is in the fire; by Brahma is the offering
made. Into Brahma will he enter who meditateth on Brahma in
his work. 25Some devotees offer up sacrifice to the gods; others
offer sacrifice by sacrificing only in the fire of Brahma. 26 Others
sacrifice hearing and the other senses in the fire of self-restraint ;
others sacrifice sound aund the other objects of sense in the fire of
the senses. 27 Others again sacrifice all the functions of the senses
and life-breaths in the fire of self-restraint, kindled by knowledge.
28 Others, also, sacrifice by their wealth, or by austerities, by
Yoga, by silent study, and knowledge. 2 Some sacrifice the
upward breath in the downward, and the downward breath in the
upward, stopping up the channels of the upward and downward
breaths, intent on the restraint of breath.? 30 Others, who practise
abstinence, sacrifice their life-breaths in life-breaths. All these are
skilled in sacrifice and by sacrifice their sins are destroyed.

1He does not gain heaven or enter another body, but is absorbed into the
divine nature, ’
2 Muktasya, freed from attachment to worldly concerns.

3 Prdndyama, restraint of breath, is breathing through one nostril only by
cloging the other,
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31Those who eat the nectar-like leavings of sacrifices go to the
cternal Brahma. This world is not for him who offereth no sacrifice ;
much less the other. 32Many kinds of sacrifice are offered in the
presence of Brahma. Know them all to be produced from action ;
knowing this, thou shalt be free. 33The sacrifice of knowledge is
better than the sacrifice of wealth. Every action, in its complete-
ness, is contained in knowledge. 3! Seek, then, this wisdom by
prostrations,! by questions, and by service, that those learned
men who see its principles may instruct thee. 35Having known
this, thou shalt not again fall into this delusion ; for thou wilt see
all things first in thyself and then in Me. '

36 Although thou wert the most sinful of all sinful men, thou
wilt cross over all trespasses by the boat of knowledge.

37 As the natural fire, O Arjuna, reduceth the wood to ashes,
50 the fire of knowledge reduceth all actions to ashes.

38There is not any thing in this world to be compared with
knowledge as a purifier. He who is perfect in devotion, in due
time findeth it in his own soul. 39He who hath faith findeth
knowledge ; above all, he who hath gotten the better of his passions ;
and having obtained it, he quickly enjoyeth supreme repose.?
90 But the ignorant, and the man without faith, whose spirit is full
of doubt, is lost. Neither this. world, nor that which is above, nor
happiness, can be enjoyed by the man of doubting mind.3
41 Actions do not fetter the man who is self-possessed, who hath
renounced action by Yoga, who hath destroyed doubt by knowledge.*
12Therefore slay this doubt, which is born of ignorance, bg the
sword of knowledge. Give thyself to devotion, and arise, O son
of Bhérata.

LECTURE V.
“YOGA BY RENOUNCING WORKS.”

ARJUNA.

1Thou now speakest, Krishna of the renunciation of works,
and now again of performing them. Tell me positively which of
the two is better.

1 By becoming the disciple of a religious teacher.

$ Nirvdna. 3 Neither the blessing of & higher birth, nor that of heaven, nor of
nirvina.

¢ Having spoken of the nature and effects of spiritual knowledge. the writer
goes on to reconcile the S84nkhya and Yoga systems by explaining that the Yoga sys-
tem, in prescribing that all actions be done without “ attachment,” enforces a real
renunciation, and i8 based on true knowledge.—Davies.
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Kzisana.

2Renunciation (of works) and Yoga by works, both procure
the highest bliss ; but of these Yoga by works is better than renun-
ciation of works.

3He should be regarded as always a Sannyési! who neither
hateth nor desireth ; he who is free from the pairs of opposites
is easily set free from bonds.

4 Children—not the learned—speak of the Sénkhya and
Yoga (doctrines) as different; but he who devoteth himself to
either obtaineth the fruit of both. 5The seat? which the Sénkhyas
obtain is reached by Yogis also. He seeth truly who seeth that the
Sankhya and Yoga are one.

6 Renunciation is hard to gain without devotion. The mun:
who is fixed in devotion goes to Brahma without delay. 7 He who
is fixed in devotion, whose self is pure, who is master of himself
and subdueth the senses, who identifieth himself with everything
that existeth,® is not polluted even though he work. 8,9The man
of devotion who knoweth the truth thinketh, that he doeth nothing
when seeing, hearing, touching, smelling, eating, moving, sleeping,
breathing, talking, throwing out, taking, opening or closing the
eyelids ; affirming that the senses deal with the objects of sense.
10 He who casting off attachment offereth his action to Brahma, is
not tainted by sin, as the lotus leaf is not (tainted) in water.

11 Devotees, giving up attachment, perform actions for the
purifying of themselves by the body, the heart (manas), by the
mind, and even by the senses alone. 12The devout man who hath
abandoned the fruit of works attaineth the highest peace. The

- undevout, attached to the fruit (of works), through desire, is bound.
13 The man who hath his passions in subjection, and with his mind
forsaketh all works, his soul sitteth at rest in the nine-gate city* of
its abode, neither acting nor causing to act.

14The Lord createth neither the faculty of working mnor
works, nor the connection of works and fruit; Nature (Prakriti)
alone worketh.

15The Lord receiveth the sin or merit of none.® Mankind
are led astray by their reason being obscured by ignorance; 16but
when that ignorance of their souls is destroyed by knowledge, the
Supreme is revealed by knowledge, shining as the sun. 17Those
whose thoughts are on him (That) whose souls are in him, whose

1 One who has performed renunciation. .

2The “seat” is the divine nature of Brahma., But Kapila did not teach this
doctrine. He taught that the soul, when finally emancipated from matter, remains
in a state of unconscious repose, but in its own individuaality.

3The perfect Yogf is indifferent to all persons and things. He loses all sense
of individuality, and is merged in the universal life of the world, as an emanation of
Brahma.—Duavies.

¢ The body which has nine gates to the outer world. The soul does not act.

§ Brahuwa, like the soul, dwells apart, unafected by the actions of men,
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confidence is in him, and whose asylum is in him, are by knowledge
purified from all their offences, and go from whence they shall
never return.

18The wise regard a Brahman gifted with knowledge and
modesty, a cow, an elephant, a dog, and a Svapéka! as alike.

19 Even here, those have conquered the world whose minds are
equable: since Brahma is sinless and equable, therefore they abide
in Brahma.

20He who knoweth Brahma, whose mind is fixed, who is not
deluded, and who abideth in Brahma, doth not rejoice finding any-
thing agreeable, nor grieve on finding anything disagreeable.

21 He whose soul is not attached to external objects obtaineth
the happiness that is in (one’s) self; his self joined by devotion
(Yoga) to Brahma, enjoyeth eternal bliss. 22The enjoyments
which proceed from the senses? are as the wombs of future pain.
The wise man, knowing that they begin and end, delighteth not in
these. 23 He who can bear up against the violence which is pro-
duced from lust and enger in this mortal life, is devout (yukta),
and & happy man.

24 The man who is happy in his heart, at rest in his mind, and
enlightened within, is a Yogt, one with Brahma, and findeth nirvina
in Him. 25Such Rishis as are purified from their offences, freed
from doubt, of subdued minds, and interested in the good of all
mankind, obtain nérvina in Brahma. 26 Such as are free from lust
and anger, of humble minds and subdued spirits, and who know the
soul, are near to nitrvdna in Brahma.

27 The munt who excludeth (from his mind) external objects,
(concentrating) the visual power between the brows, and making the
upward and downward life-breaths, ever sending both through
the nostrils,® 28 who restraineth the senses, mind and understanding,
intent on final emancipation, from whom desire, fear, and wrath have
departed, is indeed for ever free (from birth and death). 29 He know-
ing me to be the enjoyer of sacrifices and austerities,* the mighty
lord of all the worlds,® and the friend of every living being,
attaineth to peace.

1The 8vapska carried out unclaimed dead bodies. They are regarded as alike,
being all manifestations of Brahma, though of different qualities.

3The contact of the with their objects.

3The reference is to Yoga exercises.

4 This is contrary to the common Hindu idea, which conceives Brahma as
dwelling in a state of absolute repose,—Davies,
of B;’ll“he worlds are supposed to be eight, rising from that of the Piséchas to that

mb, '
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LECTURE VI,

“YOGA BY SELF-RESTRAINT.”
'KRISHNA.

1He is both a Yogi and a Sannydsi who performeth that which
he hath to do independent of the frait thereof ; not he who liveth
without the sacrificial fire and without action.!

2Learn, O son of Pindu, that what they call renuncia-
tion is the same with Yoga.? He cannot be a Yogi, who, hath
not renounced all worldly schemes.

3 Works are said to be the means by which a man who wisheth,
may attain devotion ; so rest is called the means3 for him who hath
attained devotion.

4He who is not attached to the objects of the senses or
to works, renouncing all fancies, is called a perfect Yogi. 5He
should raise himself by himself: he should not suffer his soul
to be depressed. Self 1s the friend of self; and, in like manner,
gelf is its own enemy. 6 Self is the friend of him who by himself
hath conquered self ; but to him who hath not restrained himself,
self becometh an enemy. 7The soul of him who is self-restrained
and placid, is self-contained in heat and cold, in pain and pleasure,
in honor and disgrace.

8The Yogi who is content with divine and human knowledge,
who is unmoved (by any vexations of the world), whose senses are
subdued, and to whom a clod, a stone, or gold are alike, is called a
perfect devotee (yukia).*

9He is esteemed highest who thinketh alike about com-

_ panions, friends, enemies, strangers, the indifferent, foreigners ; and
relations, yea to good and evil men.

10 Let the Yogi constantly practise devotion fixed in a secluded
spot alone, with his mind and self subdued, without expectations and
without belongings. 11 Fixing his seat firmly in a clean spot,
neither high nor low, covered with a cloth, a deerskin and kusa grass.
12There fixing his heart (manas) on one object, restraining his
thoughts, senses and actions, seated on (that) seat he should practise,
yoga for the purifying of the self. 13 Holding his body, head, and
neck, even and unmoved, (remaining) steady, looking at the tip of his
nose and not looking around ; 14 tranquil in soul, free from anxiety,

1The Bannyésf performs no sacrifices or ceremonies; but merely to omit these,
without true renunciation, is not to be a real Sannyési.

2 Here the union of the essential principles of the 84nkhya and Yoga systems is
again attempted. Both lead to a renunciation of worke, even works of devotion ;
bat Kapila sought to obtain it by philosophical knowledge and Patanjali by mental
abstraction, leading to the mystical union with Brahma whioch is called Yuga.— Davies.

For the attainment of absorption into the divine Being,
4¢ Joined,” to the Divine Being in pious meditation.”—Davies.
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and adhering to the rules of Brahmacharis, he should restrain his
mind, (concentrate it) on me, and sit down engaged in devotion,
meditating and intent on me. 15The Yogi, thus constantly devot-
ing his self to abstraction, whose mind is restrained, attaineth peace,
the supreme mirvina that is in Me. 16 Devotion is not for him who
eateth too much, or for him who eateth too little ; nor for him who
sleepeth too much, or who is ever wakeful. 17 The devotion which
destroyeth trouble belongeth to him who is moderate in eating and
in recreation, whose inclinations are moderate in action, and who is
moderate in sleep. 18 When he fixeth his well-restrained thoughts
on himself alone, and is indifferent to every object of desire, then
he is called devoted (yukta). 19The Yogi of a subdued mind, thus
employed in the exercise of his devotion, is compared to a lamp,
standing in a place without wind, which flickereth not.

2 When the mind is at rest, restrained by the practice of
Yoga, and when seeing the self by the self, is pleased in the self,
2 He becometh acquainted with that boundless pleasure which is
far more worthy of the understanding than that which ariseth from
the senses ; depending upon which, the mind moveth not from its
principles ;

22Which having obtained, he respecteth no other acquisition
o great as it; on which depending, he is not moved by the
severest pain. 2 This disunion from the conjunction of pain is
called Yoga. This Yoga must be practised with steadiness and a
resolute heart. 24,25 When he hath abandoned every desire that
ariseth from the imagination, and subdued with his mind every
inclination of the senses, he may, by degrees, find rest ; and having,
by a steady resolution, fixed his mind within itself, let him cease to
think. 26 Wheresoever the unsteady mind wandereth, he should
subdue it, bring it back, and place it on the self. 27 Supreme
happiness attendeth the man whose heart is thus at peace ; whose
passions are thus subdued; who is one with Brahma, and free from
sin. 2The man who is thus constantly in the exercise of the soul,
and free from sin, enjoyeth the eternal happiness of union with
Brahma. 29The man whose mind is endued with this devotion,
and looketh on all things alike, beholdeth the supreme Seul in all
things, and all things in the supreme Soul.!

0 He who beholdeth me in all things, and beholdeth all
things in me, I forsake not him, and he forsaketh not me. 3!The
Yogi who worshippeth me as abiding in all things, holding that
all 18 one, dwelleth in me, however he may be living.

32The man, O Arjuna, who, from what passeth in his own
breast, whether it be pain or pleasure, beholdeth the same in
others is esteemed the best Yogi.

! Realiges the essential unity of everything.—Telang. .
? Who believes that pleasure and pain are felt by others like himself.

4
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ARJONA.

38 From the fickleness of our natures, I conceive not the
permanent duration of this doctrine of equanimity which thou hast
told me. 34The mind, O Krishna, is naturally unsteady, turbu-
lent, strong, and stubborn. I esteem it as difficult to restrain as
the wind.

KRisENA.

35The mind, O valiant youth, is undoubtedly unsteady, and
difficult to be confined ; yet, it may be restrained by practice and
indifference (to worldly objects.)

36 In my opinion, this divine discipline, whichis called Yoga, is
hard to be attained by him who hath not his soul in subjection ; but
it may be acquired by him who taketh pains, and is self-restrained.

ARJUNA,

8 Whither, O Krishna, doth the man go after death, who,
although he be endued with faith, hath not obtained perfection in
his devotion, because his unsubdued mind wandered from the
discipline ? 38 Doth he not perish like a broken cloud, being unstead-
fast and deluded in the path (leading) to Brahma ? 39 Be pleased,
O Krishna, to destroy completely this doubt of mine, for none but
thyself is able to destroy this doubt.

KRISHNA.

W His destruction is found neither here nor in the world
above. No man who hath done good goeth unto an evil place.
41 A man whose devotions have been broken off by death, having
enjoyed for unnumbered years the rewards of his virtues in the
regions above, at length is born again in some holy and respectable
family ; 420r else he is born in the house of some learned Yogi.
But such a birth in this life is difficult to attain. 43 Being thus
born again, he is endued with the knowledge which he had in
a former body ; and here again he beginneth to labour for perfec-
tion. 44 By that former practice he is led on, even without his
will. He who only desireth to know Yoga, goeth beyond the
Brahmic word (the Vedas).! 45The Yogi who, labouring with all
‘his might, is purified of his offences, and, after many births, is
made perfact, at length goeth to the supreme abode.

46The Yogi is superior to ascetics, respected above the men
of knowledge, and superior to the doers of works; wherefore, O
Arjuna, resolve thou to become a Yogi. 47 Of all Yogis, I respect
him as the most devout, who hath faith in me, and who serveth me
with his self stayed on me.

1The Yogi, by devotion, rises above the desire of the frunit of actions pmoribed
by the Vedas.
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LECTURE VIIL

“YOGA THROUGH SPIRITUAL DISCERNMENT.”

(Here a separate division of the Poem begins. The first six chapters
are devoted mainly to the Yoga system of Patanjali. The six following
treat of the Supreme Being, who is the source both of gods and men, the
ouly self-existent and eternal Being.~~Davies.) .

KRisHrA.

1 Hear, O Arjuna, how having thy mind attached to me, being
in the exercise of devotion, and making me alone th; agylum, thou
wilt, without doubt, become acquainted with me. 2Y will instruct
thee in this wisdom and learning without reserve; which having
learnt, there is not in this life any thing further to be known.

3A few amongst ten thousand mortals strive for perfection ;!
and but a fow of these who strive and become perfect, know me
according to my nature.

4 Earth, water, fire, air, ether, the heart (manas) and also the
mind (buddhi) and egoism (ahankdra), these (form) the eightfold
division of my material nature (Prakrits).

5This is the lower (nature), but know now my other higher
nature, the living principle by which the universe is sustained.
6Know that all things have these as their source. I am the producer
and the destroyer of the whole universe. :

7There is nothing else higher than myself. All this is strang
together in me as a row of pearls upon a string.

81 am taste? in the waters, I am the light in the sun and moon,
Iam Om in all the Vedas, sound in ether, the masculine force in
man, 91 am the sweet smell in the earth, the brightness in the
fire, the vital principle in all beings, and the austerity (fapas) of
ascetics. 10Know that I am the eternal seed of all things that
exist. I am the intellect of the intelligent, the splendour of the
splendid.

11T am the strength of the strong ; free from desire (kdma)
and passion (rajasj. I am desire in living beings not forbidden by
dharma. 12Know also that the natures which are of the quality
of goodness, and those which are of the quality of passion, and of
darkness are indeed all from me: I am not in them, but they are in
me. 13The whole of this world being bewildered by the influence

1 Knowledge of the self. .

!In the S4nkhya system Prakriti (primal matter)is alone recognised. In the
system of Patanjeli this ie regarded as only an inferior part of Brahma/; there is
8 higher spiritual essence which is the animating principle of all things.—Davies.

Taste is considered the peculiar quslity of water  souad of ether; smell of
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of these three gunas,! knoweth not that I am distinct from these and
eternal.

14This divine illusion (mdyd) of mine, formed by the gunas, is
hard to overcome: they who worship me alone pass over this
illusion. 15The wicked, the foolish and the low-minded come not
unto me, because their understandings, being bewildered by mdyd,
they partake of the nature of Asuras. v

16 Four classes of righteous men worship me: the distressed,
one who is seeking after knowledge, one who wants wealth, and
one who is possessed of knowledge.? 17 Of these the best is the
one possessed of knowledge, if he always practises devotion, and
worships the One. I am extremely dear to the wise man and heis
dear unto me. 18 All these are noble; but I esteem the man
possessed of knowledge even as myself, because his devout spirit
dependeth upon me alone as his ultimate goal. 19The wise man
proceedeth not unto me until after many births; for the exalted
mind, who sayeth that ¢ V4sudeva is the All,” is hard to find. 20 Those
whose understandings are drawn away by this and that pursuit, go
unto other gods, observing divers rites, constrained by their own
natures.®

211f any one, worshipping with faith, desire to worship any
deity, I make that faith of his steady. 22 Possessed of that faith, he
seeketh to propitiate (the deity in) that form, and obtaineth from
him the benefits which he desireth, (though they are) really given
by me. 23 But the gain of these men of narrow minds is perishable.*
Those who sacrifice to the gods, go to the gods. Those who wor-
ship me, come to me.

21 The ignorant, being unacquainted with my supreme nature,
which is superior to all things, and exempt from decay, believe me,
who5 am invisible, to exist in the visible form under which they see
me.

251 am not visible to all, because I am concealed by my power
of delusion (yoga mdyd).® The ignorant world do not discover this,
that I am not subject to birth or decay.

;  1These are the modes or constitnent parts of Prakriti, which by their different
combinations form the distinctive natures of individuals. The Supreme Spirit
animates all the world (Nature): it is therefore in Nature, but Natare is not in it. Men
generally see only the lower part of the Divine dual nature, which veils the higher
spiritual part.—Davies,
| 3Knowledge that Brahma and the soul are one.

3The result of actions in former births.

¢ Because the gods are created beings, and they, with the worlds over which they
preside, will be destroyed at the end of a Kalpa.—Daviss.

$The ignorant. do not know the real divinity of Vishnu, thinking him to be no
higher than as he is seen in human form.—Telang .

8 The Veddntist doctrine of mdyd, demies all true reality in the world around
us. This is of later origin than the Bhagavad Gft4. Here it simply means that
:l;ia outward world is an illusion, because it veils the Supreme, Being who pervades
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%] know, O Arjuna, all the beings that have passed, all that
are present, and all that shall hereafter be; but there is not one
amongst them who knoweth me. 2 All beings are bewildered in
this world by the delusion caused by the pairs of opposites,! arising
from desire and aversion. 2 But the men who are pure in their
deeds, in whom sin is dead, freed from the delusion of opposites,
and firm in their beliefs, worship me.

2 Those who finding refuge in me strive for deliverance from
old age and death, know the Brahma, the Supreme Spirit
(Adhy&tma),’ and all Karma. 30The men devoted in mind who
know me as Adihbéta (Lord of beings), as Adhidaiva (Lord of
gods), and as Adhiyajna (Lord of sacrifice), known me indeed
at the time of departure (from this world.)

LECTURE VIIL

“THE YOGA OF THE SUPREME ETERNAL BRAHMA.”

ARJUNA.

1'What is that Brahma? What Adhydtma, and what is
Karma (work, action) 7 What is that called Adhibata, and that
called Adhidaiva ? 2Who is Adhiyajna and how here in this body ?
How do self-restrained men know thee at the time of their
decease ?

KRisaNa.

3Brahma is the Supreme, the Indestructible ; his own nature
i called Adhyétma.}! The emanation that causeth the birth of all
living beings 18 called Karma (work).

4 Adhibtta is (my) perishable nature, and Adhidaiva is the
nlllale (creative) principle (purusha). The Adhiyajna is I myself in
this body.

5Aty the end of time, he, who quitting the body, departeth

1The pairs of opposites are love, hatred ; gain, loss, etc. Men unduly attached to
worldly things think that these should be liked or disliked. Such men are deceived.
These things should be looked upon with indifference. They cannot benefit the soul,
which must find its happiness in absorption.

1 Names of Krichna.

3Brahma is called Adhyitma, because, in his spiritual form, he is the highest
being. When Brahma acts as creator, he takes a new name, Brahmé, Karma especially
denotes the production of all thinge, Telang explains Adhibiita ag denoting the
whole inanimate creation.” Davies renders it * Lord of beings,” because he is their
source. Patanjali makes the Prakriti of the Supreme, described as his Sakti,
or energy, that from which all beings have sprung. Brahmé, as the cause of all life,
is named Purusha (male) ; as he created the gods, he is called Adhidaiva. Krishna
calls himself Adhiyajna,  Lord of sacrifice,” as being an object of worship to men
of liwjted capacities.
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thinking only of me, without doubt, entereth nuto my being ; 6or
else, whatever other nature he shall call upon, at the end of life,
when he shall quit his mortal shape, he shall ever go unto it.!
7 Wherefore at all times think of me alone and fight. Let thy
heart and mind be placed on me alone, and thou shalt, without
doubt, go unto me. 8The man who longeth after the Divine and
Supreme Being, with his mind intent upon the practice of devotion,
goeth unto him. 9,10The man who shall in his last hour meditate
on the ancient sage, the Ruler, smaller than an atom, the Preserver of
all, unimaginable in form, shining like the sun above the darkness,
with unwavering heart, and by the force of Yoga draweth his breath
together between his eyebrows? that man goeth to this Supreme
Divine Being. 111 will now briefly explain tothee that path which
they who know the Veda call Imperishable ; which the men of
subdued minds and conquered passions enter ; and which, desirous
of knowing, they live the lives of Brahmacharins. 12,13 He who
hath closed with the gates (of the senses), confined his heart
(manas) inwardly, placed the vital breath in the head,® constant
in devotion ; repeating the syllable Om, signifying the eternal
Brahma, thinking upon me, he who thus departeth goeth, when he
quitteth the body, to the highest place.

14 He who thinketh constantly of me, his mind undiverted by
another object, I will at all times be easily found by that constantly
devout Yogi.

15These great-souled men, having attained to me, come not
again to life which is transient and the seat of pain : they reach the
highest perfection. 16 Know O Arjuna, that all the worlds, even to
that of Brahma, return again; but he who findeth me, returneth
not again to mortal birth.

17They are acquainted with day and night, who know that
the day of Brahma is as a thousand revolutions of the yugas, and
that his night extendeth for a thousand more.

I8 At the approach of day all the visible (manifested) universe
issues from the Unmanifested ; on the approach of night it dissolves
in Him who is called the Unmanifested. :

19This multitude of beings, produced again and again, dis-
solves at the approach of night ; and comes forth, not by its own
power, at the approach of day.*

11f & man desires heaven only, at dying he will think of Indra, and go to his
heaven,

2 Looking between the eyebrows. Bee v. 2%.

3« Holding the breath as much as possible inwardly,’—Davées. *Thinking of
nothing, making the mind cease to work.”—Telang.

4 All the eight worlds will be absorbed in Brahma at the end of a Kalpa,snd
then come forth again. One year of men is equal to a day of the gods. There
are four Yugas, containing 12,000 divine years, equal to 4,320,000 common years-
One thousand of these periods form a day of Brahmé. This day of Brabhmé is
called a Kalpa; 860 Kalpas form his year, and a hundred such years form bhis
life-time: at the close of his life the universe is destroyed,
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% But there is another invisible eternal existence superior to
this visible one which, when all created things perish, doth not
perish. 211t is called the Unmanifested, the Imperishable; this
men speaks of as the highest way : those who attain it never return.
This is my supreme abode. 22 He, the highest Purusha, in whom all
things dwell, and by whom all this (universe) is spread out, may be
reached by devotion to him only.

2] will now speak to thee of that time in which, should
Yogis die, they will never return; and of that time, in which
dying, they shall return (to life).

2 Those holy men who know Brahma, departing this life in
fire, light, the daytime, in the bright season of the moon, within
the six months of the sun’s northern course, go unto him. 25 But
those who depart in smoke, night, the moon’s dark season, and
whilst the snn is yet within the southern path of his journey, ascend
for & while into the regions of the moon, and again return to mortal
birth. 26 These two, light and darkness, are esteemed the world’s
eternal ways: he who walketh in the former path returneth not;
whilst he who walketh in the latter cometh back again upon the
earth. 27 A Yogi, acquainted with these two paths will never
be perplexed ; wherefore, O Arjuna, be thou employed at all times
in devotion. ‘

2 The devotee who knoweth this obtaineth all the holy fruits
offered by the Vedas, by sacrifices, austerities, and almsgiving, and
he attaineth to the supreme primeval seat.

LECTURE IX.

“YOGA THROUGH THE ROYAL KNOWLEDGE AND THE
ROYAL MYSTERY.”

KRisHNA.

1T will now make known unto thee, who dost not cavil, that
most mysterious secret, accompanied by experience, which having
studied thou shalt be delivered from misfortune.

274 is a royal! knowledge, a royal mystery, sublime and im-
maculate; clear untp the sight, virtuous, eternal and easy to be
performed,

3Men who believe not this doctrine, attain not to me, but
return into this world of death.

45 A1l this universe hath been spread out by me, by my
unmanifested material nature (prakriti).® All things dwell in me;
I do not dwell in them. And yet these things dwell not in me.3

1 Royal here means chief, supreme,
3 Prakriti, matter eternally existing, is said to a part of Brahma,
3 They dwell in his material, but not in his spiritual nature,
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See my royal mystery. My spirit, the source of all, supporteth
all things, but doth not dwell in them.

6 Understand that all things rest in me, as the mighty air,
which passeth everywhere, resteth for ever in the dkdsha. 7 At the
end of a kalpa all things enter my material nature; at the begin-
ning of a kalpa, I send them forth again. 8 Supported by my
material nature, I send forth again and again all this collection of
beings, without their own will, by the power of Prakriti. 9 But
these actions do not bind me,! who remaineth like one uncon-
cerned, and who am unattached to those actions.

10 Under my supervision Prakriti produceth both the movable
and the immovable. It is in this way, O Arjuna, that the universe
revolveth.

11 The foolish, being unacquainted with my supreme and
divine nature, as Lord of all things, despise me in this human form.
12 Partaking of the delusive nature of Rakshasas and Asuras,® they
are of vain hope, of vain endeavours, of vain wisdom, and void of
reason. 13 But men of great souls, partaking of the divine nature,?
discover that I am before all things and incorruptible, and serve
me with their hearts undiverted by other gods.

14 Men of steadfast and laborious lives come before me, humbly
bowing down, for ever glorifying my name ; and they are constantly
employed in my service; 15Others, offering up the sacrifice
of knowledge,* worship me asone, as distinct, and as all-pervading
in many forms.

16] am the offering, I am the sacrifice, I am the offering to
pitris, I am the sacred herb ; I am the sacred verse and the sacrifi-
cial butter ; I am the fire; I am the burnt-offering. 171 am the
father, mother, sustainer, the grandsire$ of this universe ; I am the
object of knowledge the means of purification, the syllable Om,S the
Rik, Sama, and Yajus also. 18T am the way, the sustainer, the
Lord, the witness, dwelling, refuge and friend, the origin and de-
stroyer (of life), the place, the receptacle, and the inexhaustible seed.
19T canse heat; I withhold and send forth the rain ; I am immor-
tality and death ; I am saf (that which is) and as af? (that which is
not).

20 Those who know the three(Vedas), who drink of the somajuice,
being purified of their offences, offer sacrifices, and petition for
heaven. These obtain the holy world of Indra, in which they feast

) The works of Brahmé do not bind him a8 they are done without attachment.

2The tamo-guna or dark quality, prevails in them.

3The quality of goodness prevails in them,

+ The knowledge that Krishna is all.

5 Krishna is the grandsire of the universe as the source of Prakriti.

6 Formed by the union of the letters a,u,m. Probably at first it represented
Agni, Varuna, and Marut (wind); afterwards it denoted Brahmé, Vishnu, and Siva.

7 Different explanations are given of sat and asat, They have been translated
spirit and matter, causes and effects, i
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upon the divine food of the gods. 2! When they have partaken
of that spacious heaven for a while, in proportion to their virtues,
they sink again into this mortal world, as soon as their stock of merit
is expended. In this manner those, who, longing for the accom-
plishment of their wishes, follow the religion pointed out by the
three (Vedas), obtain & transient reward.!

2To those who serve me alone, and who are thus constantly
engaged in my service, I bring full assurance (of happiness).
BThose also who serve other gods with a firm belief, in doing so,
worship even me, but not according to ancient rule.

2T am the partaker, and also the Lord of all sacrifices.
Because mankind are unacquainted with my true nature, they fall
again from heaven.

25 Those who make vows to the gods, go to the gods ; those who
make vows to the Pitrés, go to the Pitres; those who worship the
Bhitas,? go to the Bhitas ; and those likewise who worship me, go
to me.

%] accept and enjoy the holy offerings of the humble soul,
who in his worship presenteth leaves and flowers, and fruit and
water unto me.

27 Whatever thou doest, O Arjuna, whatever thon eatest, what-
ever thou sacrificest, whatever thou givest, whatever thou shalt be
realous about, make each an offering unto me.

2 Thou shalt thus be delivered from the bond of works,
producing good and evil fruits; and if thou be united to me by
devotion and renunciation,® thon, when freed, shalt come unto me.

27T am alike to all beings ; to me none is hateful, none is deer ;
but those who worship me devountly dwell in me and I in them.

30 Even if one of evil life worshippeth me and not any other,
he must certainly be deemed to be good, for he hath judged
rightly.¢ 31 Soon he becometh a pious one, and attaineth eternal
peace. Rest assured that they who worship me never perish.

32 For even those of sinful birth,$ women, Vaisyas, and Sudras
likewise resorting to me attain the supreme goal. 33How much
more then holy Brahmans and pious Rajarshis who are my devotees.
Having come into this transient unhappy world, worship me. 34 Fix
thy heart (manas) on me; become my devotee; my warshipper ;
reverence me, and thus making me the supreme object, thou wilt
come to me.

1 Those who follow the Vedas obtain only temporary happiness.
3 The Bhiitas are sapposed to be a fonl kind of demons, dwelling in graveyards
and barning-grounds.
This mode of action is at once devotion and renunciation, the first, beoanse
one cares not for fruit, the second because it is offered to the Supreme.—Telang.
¢ That the Supreme Being alone should be reverenced.—Telang.
5 Sridhara explains this as “low birth;”’ Sankara, as birth resulting from sins,

b
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LECTURE X.

“YOGA BY THE DIVINE PERFECTIONS.”

KRISHNA.

1 Hear again, O large-armed one, my supreme words, which I
will speak unto thee, who art well pleased, because I am anxious
for thy welfare. 2Neither the hosts of Suras! nor the great Rishis
know of my birth ; because I am the origin of all the gods and great
Rishis. 3The mortal who knoweth me, as unborn and without
beginning, the mighty Lord of the world, is undeluded, and is freed
from all sin. 4,5The various qualities incident to natural beings,
such as reason, knowledge, unembarrassed judgment, patience,
truth, humility, meekness, pleasure and pain ; birth and death, fear
and courage; mercy, equality, gladness, charity, zeal, renown and
infamy, all distinctly come from me. 6So in former days the
seven great Rishis,? the four Ancients,® and the Manus* partaking
of my nature, were born from my mind, from whom are descended
all the inhabitants of the earth.

7He who knoweth truly this pre-eminence and mystic power
of mine, is without doubt endued with an unerring devotion. 8I
am the creator of all things, and all things proceed from me.
Those who are endued with spiritnal wisdom believe this and
worship me : 9their very hearts and minds are in me ; they rejoice
amongst themselves, and delight in speaking of my name and
teaching one another my doctrine. 101 gladly inspire those who
are constantly employed in my service, with that mental devotion,
(buddhi-yoga) by which they come unto me. 11 And, in compas-
sion, dwelling in their souls, T dissipate the darkness of their
ignorance with the light of the lamp of wisdom.

ARJUNA.

12Thou art the Supreme Brahma, the supreme abode, the
holiest of the holy, the eternal Purusha, first of gods, the unborn,
the Lord. 13Thus all the Rishis proclaim, as also the divine Rishi,
Narada®; thus also Asita,® Devala,” and Vyésa®; thus thou thyself

1An inferior olass of gods connected with the sun. In the Mahébh4rata they
fight against the Asuras,

3 The seven great Rishis were the wind-born sons of Brahma, viz., Marichi,
Atri, Angiras, Pulastya, Pulaha, and Kratu, with Vasishta.

3The four mind-born sons of Brahmé, Sanaka, Sanandana, Sandtana, Sanat-
kuméra.

¢ The Manaus, in the later mythology, are 14 in number.

5Narada is mentioned in Manu,i. 35, as one of the ten progenitors of mankind
who came forth from Brahma,

6 A Rishi who dwelt near the Himalayas,

7T A son of Visvamitra, who became & Rishi by his austerities.

8 The supposed compiler of the Mahdbhérata, &c.
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hast told me. 141 firmly believe, O Kesava, all thou tellest me.
Neither the gods nor the D4navas' are acquainted, O Lord, with
thy manifestations. 15Thou alone, O best of beings! knowest
thyself by thyself ; thou, who art the creator of all things, Lord of
all, the God of gods, and the universal Lord. 16Be pleased to
declare fully thy divine emanations by which thou constantly
pervadest all these worlds. 17 How may I know thee, O Yogi, by
always meditating on thee? In what manifestations, O mighty
Lord, mayst thou be thought of by me? 18Tell me again fully,
0 Janérdana,? thy Yoga and thy perfections (vibhiits) ; for hearing
this nectar I feel no satiety. :

- KrisaNA.

19 Blessings be upon thee! I will make theo acquainted with
only the chief of my divine emanations, as the extent of my nature
is infinite.

271 am the self seated in the hearts? of all beings. I am the
beginning, the middle, and also the end of all beings. 2! Among
the Adityas* I am Vishnu ; among shining bodies the resplendent sun.
I am Marichi® among the Maruts, and the moon among the con-
stellations.® 22 Among the Vedas I am the Sama-Veda; I am
Indra among the gods; of the senses I am the manas; in living
beings, the intellect (buddhi). 21 am Sankara’ among the
Rudras, and Vittesa® among the Yakshas and Rékshasas. Of
the Vasus® I am Pavaka (fire) ; of mountain peaks I am Meru.
2t Amongst domestic priests know that I am Vrihaspati ; amongst
warriors I am Skanda, and amongst waters I am the ocean. 251 am
Bhrigu amongst the great Rishis ; and of words the syllable (OM).
Of sacrifices, I am the japal sacrifice; amongst firmly-fixed
(mountains) the Himalaya. 26 Among the trees I am aswattha,
and of divine Rishis N4drada; of Gandharvas'' I am Chitraratha ;
among the perfect ones the Muni Kapila.? 27 Know that amongst

1 Descendants of Danu, said to be demons of the air.
] ,’A name of Krishna, explained as “ extirpator of the wicked” ; or “ vexer of his
m »
3 The soul, usnally said to be the size of the thumb, is suppossd to be seated in
the heart.
4 8olar deities,
5 The chief of the Maruts or storm gods. In Manu i. 25 he is one of the ten
progenitors of gods and men.
6 The 27 Nakshatras or lunar mansions traversed by the moon. °
. T A name of Siva, called at an early period Rudra, the father of the Rudras,
representing storms.
8 A name of Kuvers, the god of wealth, He is chief of the demons who guard
his treasures.
9 Bight inferior gods, attendants of Indra. Their names mean water, wind, fire,

" 1 gjlent meditation or prayer.
Mausicians of the gods. .
13 Kapila was the author of the S4nkhya system of philosophy,
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. horses I am Uchchaihsravas,! born of amrita ; of elephants, Airdvata,
and among men, the king. 2 Among weapons I am the vajra
(thunderbolt) ; of cows the Kémaduk; I am the progenitor Kan-
darpe ;® of serpents I am Vésuki® 29 Among Néga snakes Iam
Ananta ; among beings of the waters, Varuna.* Of the Pitris I
am Aryama,® and of judges, Yama.

8 Among the Daityas I am Prahlada ; of things that measure,
I am Kéla (time). Of wild beasts I am the lord of beasts (lion or
tiger) ; and Vainateya of birds. 310f purifiers I am the wind;
of those that bare weapons, Réma. Of fishes I am Makara,” and
of rivers I am the Ganges. 320f emanations (creations) I am the
beginning and the end, and also the middle. Among sciences I
am the science of Adhyatman ; of orators I am Speech.e 331 am the
letter A among letters ; the dwandwa8 in compound words; I am
also endless Time; I am the Supporter whose face turns every-
where. 341 am Death that seizes all, and the Origin of all to
come; among female words I am Fame, Fortune, Speech, Memory,
Intelligence, Constancy, and Patience. 35 Among the songs of the
Sama Veda I am the Vrihatshman, the Géyatri among metres;
of months I am the Margasirsha ;? and of seasons the flowery Spring.
36 Of cheats I am the game of Dice and the Splendour of the
sglendid. I am Victory, I am Perseverance, I am the Goodness
of the good. 37 Of the race of Vrishni I am Vésudeva,'’ of the
Pandavas the Subduer of wealth (Arjuna). Of the munis I am
Vyésa, aid of wise men, Usana,!! the sage. 38 I am the Rod of those
who restrain, and the Policy of those who wish to conquer. Of secret
things I am Silence, and Knowledge of those who know. 3°T am,
in ke manner, O Arjuna, that which is the seed of all things in
nature; and there is not any thing, movable or immovable, that
can exist without me. 40My divine perfections are without end,
and the many which I have menticned are only by way of example.

41 And learn, O Arjuna, that every thing which is worthy of
distinction and pre-eminence, is the produce of a portion of my
glory. 42But what, O Arjuna, hast thou to do with this manifold
wisdom ? I stand supporting all this by only & single part of myself.

1The name of the horse supposed to be created when the gods churned the
ocean. He became the horse of Indra, a8 Airdvati was his elephant,

8 Kama, the god of love,

3The king of the serpents in P4t4la, who was coiled round the mountain
Mandars at the churning of the ocean,

4 Originally the lord of heaven and earth ; afterwards lord of the waters,

8 The chief of the ancient fathers.

6 Vighnu’s bird, the Garuda. 7 A sea monster on which Varuna rides.

8The copulative compound. ? Part of November and December.

10 A name of Krighna, descended from Vrishni of the ¥édava rece,

11 Usana was tho tenscher of the Asures, the tator of Bali,
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LECTURE XI.
“THE MANIFESTATION OF THE UNIVERSAL FORM."

ARJUNA,

IThis discourse of the supreme mystery, called Adhyftma,
which thou hast spoken for my benefit, hath taken away my delu-
sion. 21 have heard from thee, O lotus-eyed, a full account of the
creation and destruction of all things, and also of the mightiness of
thy inexhaustible spirit. .

3 According as thou declarest thyself to be, O supreme Lord !
I desire to see thy form as Ishwara, O best of beings. 4If thou
thinkest that it may be beheld by me, O Lord of Yoga, show me
thy imperishable self.

KRisHNA.

5 Behold my forms, by hundreds, and by thousands, various,
heavenly, diverse in colour and shape. 6See the Adityas,! Vasus,
Rudras, the two Aswing? and the Maruts?® also. See wonders, in
numbers never seen before.

7 Behold, in this my body, the whole world animate and inani-
mate, and all things else thou hast a mind to see. 8 But as thou art
unable to see with these thy natural eyes, I give thee a divine
eye. Behold my divine mystery.

SANJAYA.

9 Having thus spoken, O King, Hari, the great Lord of Yoga,
showed to Arjuna his supreme form as Ishwara. 10 With many
mouths and eyes, with many wonderful sights, with many heavenly
ornaments, bearing many Zeavenly weapons ; 11 wearing heavenly
garlands and vestments, anointed with heavenly unguents, that
all-marvellous (form) shining, boundless, whose face is turned on
every side. 12If the lustre of a thousand suns were to burst forth
at once in the sky, that would be like the splendour of that mighty
One. 13There the son of P4ndu then beheld in the body of the God
of gods, the whole universe in one, and divided into many parts.
u Tien Dhananjayat was overwhelmed with wonder, and ﬂis hair
was raised on end. He bowed down his head before the God, and
thus addressed him with joined hands.

ARJUNA.

160 God, within thy body I see all the gods, as also all the
varied hosts of living beings and the Lord Brahmé seated in his

!'fhe Adityas were twelve solar deities representing the months of the year,
2The Aswins wers sous of the Sun.

3 The Maruts were the storm gods, the brothers of Indra.

4 Conqueror of wealth.
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lotus-throne, and all the Rishis, celestial snakes. 161 see thee,
of countless forms, possessed of many arms, stomachs, mouths, and
- eyes on all sides; but I can neither discover thy beginning, thy
middle, nor thy end, O universal Lord of all forms. 171 see
thee with a crown, and armed with mace and discus, a mass
of glory, darting refulgent beams around. I see thee, difficult
to be seen, shining on all sides with light immeasurable, like the
burning fire or glorious sun.

18Thou art the Supreme Being, incorruptible, worthy to be
known ! Thou art the prime Supporter of the universe! Thou art
the neverfailing and eternal Guardian of religion ! Thou art from
all beginning, and I esteem thee the everlasting Cause.

19T see thee without beginning, without middle, and without
end ; of valour infinite ; of arms innumerable ; the sun and moon
thy eyes ; thy mouth a blazing fire, and the whole world shining
with thy reflected glory! 20 The space between the heavens and
the earth is possessed by thee alone, and every point around : the
three worlds, O mighty Spirit ! behold the wonders of thy awful
countenance with troubled minds. 21 Of the celestial hosts, some
I see fly to thee for refuge ; whilst some, afraid, with joined hands
sing forth thy praise.

The Maharshis and Siddhas' cry ¢ Swasti,”® glorifying thy
name with abundant songs of praise. 22The Rudras and Adityas,
the Vasus, the S4dhyas,® the Viswas, the two Aswins, the Maruts,
the Ushmapas,* with the groups of Gandharvas, Yakshas, Demons,
and Siddhas all stand gazing on thee amazed. 2 Seeing thy mighty
form, with many mouths and eyes ; with many arms, legs, and feet ;
with many stomachs and jaws set with fearful teeth ; the worlds alike
with me are terrified. 2% When I see thee, touching the heavens and
shining with such glory ; of such various hues, with widely-opened
mouths, and bright expanded eyes, I am disturbed within me ; my
resolution faileth me, and I find no rest.

25 Having \beholden thy dreadful teeth, and gazed on- thy
countenance, emblem of Time’s last fire,® I know not which way to
turn! I find no peace ! Have mercy then, O God of gods! thou
mansion of the universe !

26 & 27 The sons of Dritarashtra now, with all those rulers of the
land, Bhishma, Drona, the son of Sita,® and even the flower of our
army, seem to be precipitating themselves hastily into thy mouths,

1 Deified mortals, learned in the Vedas, said to be 88,000 in number.

2 Welfare ! may it be well !

3 An order of inferior gods.

4 A class of pitris. :

5 The world at the end of a kalpa is destroyed by fire, whioh the serpent Ananta
casts from his mouth,

6 Slita means charioteer. Karna’s foster father was the charioteer of Dri-
tarashtra. He was really the eldest brother of the Péndavas, but was brought up
a8 a charioteer, . .
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tremendouns-toothed | whilst some appear to stick between thy
teeth with their heads smashed.!

B As the rapid streams of full-flowing rivers roll on to meet the
ocean’s bed ; even so those heroes of the human race rush on to-
wards thy flaming mouths. 29 As troops of insects, with increasing
speed, seek their own destruction in the flaming fire; even so these
people, with swelling fury, seek their own destruction. 30 Swal-
lowing all these people, thou lickest them from every side into th
fiaming mouths. The whole universe, O Vishnu, is burning wit{
thy fierce rays.

31 Reverence be unto thee, thon most exalted ! Deign to make
lmown to me who thou art in this awful form. I wish to know
thy primal life,{for this, thy form evolved, I cannot understand.

KRISHNA.

82T am Time,? the destroyer of the worlds, made manifest to
slay the human race. Except thyself, not one of all these warriors
arrayed against us, in these numerous ranks, shall live.

33 Wherefore, arise ! seek honor and renown ! defeat the foe,
and enjoy the ample kingdom ! They are already, as it were,
destroyed by me. Be thou alone the immediate agent, left-handed
one. 34Be not dismayed! Kill Drona, and Bhishma and Jaya-
dratha? and Karna, and all the other heroes of the war alread
killed by me. Fight! and thou shalt defeat thy rivals in the field.

SANJAVA.

35When he who weareth a coronet (Arjuna) heard these words of
Kesava, he saluted him with joined hands; and addressed him in
broken accents, and bowed down terrified before him.

ARJUNA.

% The universe, O Krishna, rejoiceth because of thy renown,
and is filled with zeal for thy service. The Réakshasas are terrified
and flee on all sides; whilst the Siddhas bow down in adoration
before thee.

8 And wherefore should they not, O supreme Soul ! bow down
before thee, who, greater than Brahma art the First Cause ! eternal
God of gods ! the world’s abode! Thou art indestructible Being, that
which is, that which is not, and what is beyond them.* 38 Thou art
the First of gods, the ancient Purusha, the supreme Supporter of

1This is a sign of their approaching death.

¥K4la, time or death, In the Atharva Veda, Kéla is considered a god, and
hymns are addressed to him. In the Vishnu Puréna, Time is a portion of Vishou.
Telang, following Ananda, translates the word as death,

3King of the Sindhavas, on the Indus. He was killed by Arjuna after the death
of Bhfshma. 4 Sat, asat, tat, Different explanations are given of these words,
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the universe. Thou art the Knower and the Known, the sapreme
Mansion ; by thee, O infinite Form, the universe is pervaded. Thoun
art Véyu,! Yama, Agni, Varuna, the Moon, Prajépati,® and Grand-
sire. Hail to thee, a thousand times all hail. Again and yet again,
all hail to thee. 40 Hail to thee from before, hail to thee from behind,
hail to thee from all sides, O mighty All. Infiniteis thy power
and glory. Thou pervadest all things, wherefore thon art all
things. 411If thinking thee my friend I cried lightly, O Krishna! 0
Yédava,® or O Friend! not knowing that greatness, and careless
in the fondness of my love ; 42if jesting I have shown you diare-
spect at play, sleeping, sitting or at meals, alone, O ginless One, or
with others, pardon me, O Being inconceivable,

43 Thou art the Father of all things animate and inanimate;
thou art the sage Instructor of the whole, worthy to be adored!
There is none like unto thee ; where, then, in the three worlds, is
there one above thee ?

44 Wherefore I bow down ; and, with my body prostrate upon
the ground, crave thy mercy, Lord ! worthy to be adored ; for thou
shouldst bear with me, even as a father with his son, a friend
with his friend, a lover with his beloved.

451 am well glea.sed with having beheld things before never
seen ; yet my mind is overwhelmed with fear. Have mercy, then,
O heavenly Lord! O Mansion of the universe! and show me thy
celestial form. 46 T wish to behold thee with the diadem on th
head, and thy hands armed with mace and discus; assume then, 5
God of a thousand arms, and endless forms, thy four-armed form.

KrisHNA.

47 Well pleased, O Arjuna, I have shown thee, by my mystic
power, this my supreme form, universal, glorious, infinite, and
eternal, which was never seen by any one except thyself;
48 For no one, O valiant Kurn! in the three worlds, except thyself,
can such a sight of me obtain; nor by the Vedas, nor seorifices,
nor profound study ; nor by charitable E’ifta, nor by deeds, nor by
the most severe mortifications of the flesh. 4% Having beholden my
form, thus awful, be not disturbed, nor let thy faculties be eon-
founded. Relieved from thy fears, and thy mind restored to peace,
behold again my own familiar form. "

SaNJAYA.

50 Vésudeva having thus spoken unto Arjuna, showed him again
his natural form; an having re-assumed his milder shape, he
presently assuaged the fears of the affrighted Arjuna.

1 The god of the wind.
¢ Lord of Creatnres,’ progenitor, Creator.
8 Krishna, aa a man, belonged to the Yédava race.
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ARJUNA.

51 Having beheld thy gentle human shape, I am again collected ;
my mind is no more disturbed, and I am once more restored to
my natural state.

KRisENA.

52Thou hast beholden this my marvellous shape, so very
difficult to be seen, which even the gods are constantly anxious to
behold. 53But I am not to be seen, as thou hast seen me, even
by the assistance of the Vedas, austerities, by sacrifices, by
charitable gifts; 54 but I am to be seen, to be known in truth, and
entered into by means of that worship which is offered up to me
alone ; 55and he cometh unto me whose works are done for me ; who
esteemeth me supreme ; who is my servant only ; who is free from
attachment, and who liveth amongst all men without hatred.

LECTURE XII.
“THE YOGA OF WORSHIP.”
ARJUNA.

10f those thy servants who are always thus employed, which
know Yoga best? those who worship thee as thou now art; or
those who serve thee in thy unmanifested and imperishable
nature ??

KRIsHNA.

2Those who having placed their minds in me, serve me with
constant zeal, and are endued with steady faith, are esteemed the
best devoted (yuktamds).

8&4They too who, delighting in the welfare of all nature, serve
me in my incorruptible, ineffable, and invisible form ; all-pervading,
incomprehensible, dwelling on high, fixed and immovable, with
subdued passions and mind (buddhi), equal-minded to all around,
shall also come unto me.

5 Those whose minds are attached to the Unmanifested have the
greater labour to encounter ; because the path of the Unmanifested
18 difficult to be found by embodied beings.

6 They also who, preferring me, renounce all works for me,
8{1(1, free from the worship of all others, contemplate and serve me
alone,

71 presently raise them up from the ocean of this world of
death, whose minds are thus attached to me. 8 Place, then, thy

1 Those who worship Brahma in some natural form and those who worship him in
his higher spiritual nature. In the first form he is vyakta, manifested ; in the other
avyakta, unmanifested. The spiritual worship is the higher, but it is too difficult
for the mass of mankind.— Davies,

6
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heart on me, let thy mind be stayed on me, and thou shalt, without
doubt, hereafter enter unto me.

9 But if thou shouldst be unable, at once, steadfastly to fix thy
mind on me, endeavour to find me by means of frequent devotion.

10If thou art not equal to frequent devotion, then perform
works for my sake; for by performing works with me for their
object, thou shalt attain perfection.

11 But shouldst thou find thyself unequal to this task, put thy trust
in me alone, be of humble spirit, and renounce the fruit of action.

12Knowledge is better than practice ; meditation is better
than knowledge ; and renouncing the fruit of works than meditation ;
on renunciation peace follows close.

13814 He my servant is dear unto me, who is free from
enmity, the friend of all nature, merciful, exempt from pride and
egoism,! the same in pain and pleasure, patient of wrongs, content-
ed, constantly devout, of subdued passions, and firm resolves, and
whose heart and mind are fixed on me alone.

15He also is my beloved of whom mankind are not afraid, and
who of mankind is not afraid: and who is free from the influence
of joy, impatience, and the dread of harm.

16 He my servant is dear unto me who wants nothing, is just
and pure, impartial, free from distraction of mind, and who hath
renounced every enterprize. 17 He also is worthy of my love,
who neither rejoiceth nor findeth fault; who neither lamenteth
nor coveteth, and, being my servant, hath renounced both good
and evil. 18&19He also is my beloved servant, who is the same
to friend and foe, in honor a.ng in dishonor, in cold and in heat, in
pain and pleasure ; who is unsolicitous about the event of things ; to
whom praise and blame are as one ; who is silent, and pleased with
whatever cometh to pass ; homeless and who is of a steady mind.

But those devotees who, endowed with faith, attend at the
(banquet of) this sacred nectar, making me their highest aim and
worshipping me, these are the dearest to me.?

LECTURE XIII

“YOGA OF THE DISTINCTION BETWEEN THE KSHETRA® AND
THE KSHETRAJNA.”
(Here the third part of the Poem begins, treating, in part, of the physical theory
of the Sankhya System.)
Krisana.

2Learn that by the word Kshetra is implied this body, and
that he who is acquainted with it is called Kshetrajna. 3 Know that

1 Ahankard, self-consciousness, the feeling that this is I, or that is mine.

3These are the dearest who meditate upon the Supreme as a pure spirit.

3 Kshetra means literally field ; hence matter, as that which is objective to the
soul, Kshetrajna means matter-knowing, the soul.
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I am that Kshetrajna in every mortal frame. The knowledge of
the Kshetra and the Kshetrajna is by me esteemed knowledge
(indeed). . L ,

4 Now hear what that Kshetra is, what it resembleth, what are
its different parts, what it proceedeth from, who he is who knoweth
it, and what are its powers. 9Each hath been manifoldly sung by
Rishis in various measures, and in well-thought-out Brahma-sitras,
full of argument.

6 The great elements,! egoism (ahankdra), intellect (buddhi),
the unmanifested (Prakriti), the ten senses, the one (organ, the
manas), and the five objects of sense; desire, hatred, pleasure,
pain, body, thought, courage, these are briefly described as the
kshetra in its modified forms. _

7 Humility, sincerity, harmlessness, patience, honesty, service
to a preceptor, purity, constancy, self-restraint, 8indifference
towards objects of sense, and absence of self-consciousness ; percep-
tion of the evil of birth, death, old age and disease, 9 freedom from
attachment, indifference towards son, wife, home and the rest, and
constant equanimity in desired or undesired events; 10 constant
worship of me without meditation on any other ; frequenting of soli-
tary places and distaste for assemblages of men; 1! perseverance
in acquiring knowledge of the Adhy4tma, and perception of the
gain that comes from knowledge of the truth; this is called
knowledge ; that is ignorance which is opposed to this.

12T will now tell thee that which is the object of knowledge,
knowing which immortality is gained; the supreme Brahma,
without beginning, neither existent (saf) nor non-existent (asat).?
13t has hands and feet on all sides; it has eyes, heads, and
faces, and ears on all sides ; it pervades everything in the world.
14 Without the senses, but possessing all the knowledge derived from
them ; unattached, yet sustaining all things; free from (the
influence of the three) qualities, yet possessing every quality.
15>Without and within all beings; motionless and yet moving ;
undiscernable through its subtlety ; afar and yet near.

16 It is undivided, yet in all things it standeth divided.? It is
to be known as the sustainer of all things; it is that which now
destro7yeth ,* and now produceth. :

17Tt is the light of lights, and it is declared to be beyond
darkness. It is wisdom, that which is the object of wisdom, and
that which is to be obtained by wisdom ; and is placed in the
hearts of all. 12Thus hath been briefly described what is kshetra,
knowledge, and the object of knowledge. He who worshippeth me

1 Earth, fire, water, sound, and ether.

® Different explanations are given of those terms, One is that sat means the
tyakta (manifested), and asat the uvyakta (unmanifested.)

3Every thing being really one, the various manifestations of the Brahman

are really one in essence.—Telang.
¢ At the end of & Kalpa,
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knowing this is fitted to become one with me. 19 Learn that
both Prakriti and Parusha are without beginning, and know that
all developments! and their qualities spridg from Prakriti. 20 Pra-
kriti is said to be the cause of the activity of the organs of action ;
Purusha is called the cause of the sensation of pleasure and pain.
21 For Purusha, when joined with Prakriti, experiences the influence
of the qualities which spring from Prakriti. Its connection with
these qualities is the cause of its birth in a good or evil womb.
22The supreme Purusha in this body is called observer, director,
protector, partaker, the great Lord, and the supreme self also.

28 He who knoweth this Purusha and the Prakriti, together
with the qualities, to be even so as I have described them, however
living,? he is not again subject to mortal birth.

24 Some by meditation see the SELF in the self, by the Skrr;
others by the Sénkhya-yoga, and others by the Karma-yoga.3

25 Others again, who are not acquainted with this, but have
heard it from others, worship. But even these, who act but from
the report of others, pass beyond the gulf of death.

26 Know, O chief of the race of Bhérata, that every thing which
is produced in nature, whether animate or inanimate, is produced
from the union of Kshetra and Kshetrajna, (matter and spirit).
27 He who seeth the Supreme Lord dwelling alike in all beings, and
not destroyed though they are destroyed, seeth indeed. 28 For he who
seeth the Lord abiding everywhere alike doth not destroy himself
by himself, and thus goeth to the supreme self. 29He who seeth
that works are wrought in every case by Prakriti, and that there-
fore the soul is not the doer, seeth indeed. 30 When he seeth that
the varied natures of beings exist in One,* and proceed from it,
then he becometh one with Brahma. 31This eternal Supreme
Spirit, without beginning, without qualities, doth not act, and
is not soiled even when it is embodied. 32 As the all-pervading
akésha is not soiled through its subtlety, so the soul stationed
everywhere in the body is not soiled.® 33 As a single sun illumin-
ateth the whole world, so the Kshetrajna lighteth up the whole
Kshetra. 3tThose who by the eye of knowledge thus understand
the difference between Kshetra (matter) and Kshetrajna (spirit,
matter-knowing) and the deliverance of beings from Prakriti,® go
to the Supreme.

! Developments =body, senses, &c. Qualities=pleasure, pain, &o.—Telang.

3¢ Though he may have transgressed rules.”’—Telang.

2 Meditation, fixing the mind exclusively on the soul. ¢ Sece the self,’ i.e., the soul;
¢ in the self,’ within themselves ; ¢ by the self,’ by the mind. S8&nkhya-yoga=Dbelief
that qualities are distinot from the self, which is only a passive spectator of their
operations, Karma-yoga =dedication of actions to the Supreme,—Telang.

¢ Abgorbed in one at the end of a Kalpa, and proceeding from it at the time of
oreation. 3The soul is not connected with the bodily fanits of the gunas, and has
therefore no guilt upon it.

8The soul becoming free from all contact with matter on attaining mukti.
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LECTURE XIV.
“YOGA BY SEPARATION FROM THE THREE GUNAS.”
Krisana.

1T will now reveal unto thee the most sublime knowledge,
superior to all others, which having learnt, all the munis have
passed from it to supreme perfection. 2Having acquired this
knowledge, they enter into my nature and are not born again when
& kalpa begins, nor disturbed at the general dissolution. 3The
mighty Brahma! is my womb. In it I place my feetus; and from
it cometh all things that exist. 4The mighty Brahma is the womb
of all those various forms which are conceived in every natural
womb, and I am the father who soweth the seed.
5There are three gunas arising from Prakriti: Sattwa (good-
ness), Rajas (passion), and Tamas (darkness) ; and each of them
confineth the incorruptible spirit in the body.? ©Of these good-
ness, because of its purity, is clear and free from defect, and
intwineth the soul with the bond of happiness and knowledge.
"Know that passion, being of the nature of desire, bindeth the soul
with the bond of action. 8But know that darkness, born of
ignorance, deludeth all embodied souls, and bindeth them by
heedlessness, idleness, and sleep. 9 Goodness bindeth by pleasure ;
assion by action; but darkness, having shrouded ﬂnowledge,
indeth by folly. 10 When passion and darkness have been overcome,
goodness remaineth ;3 when passion and goodness, then darkness ;
when darkness and goodness, then passion (remaineth). 11 When
the bright light of knowledge prevaileth at all the gates of the
body, one may know that goodness is matured. 12 Avarice,
activity, undertaking of works, restlessness, desire, are produced
from the prevalency of passion. 13Darkness, inertness,* stupid-
ity and delusion are produced when darkness is matured.
14Tf a mortal meeteth death when goodness prevaileth, he goeth
to the spotless worlds of those who know the highest. 15Encount-
ering death when passion prevaileth, he is born amongst those who
are attached to the fruits of their actions ; if he depart when darkness
prevaileth, he is born in the wombs of the ignorant.s 16The fruit
of a good action is said to be goodness and to be spotless ; the fruit
of passion is pain ; and the fruit of darkness is ignorance. 17 From
goodness is produced knowledge ; from passion, avarice ; and from

1 Prakriti is the womb,
b 2 They bind it to bodily conditions in a new birth, preventing it from attaining
absorption.
3The effects of each quslity assert themselves, when the other two are held in
cheok.—Telang,
¢ “ Doing absolutely nothings"’—Telang.
8 Born as a beast, reptile, &c.
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darkness, negligence, delusion, and ignorance. 18Those who are
settled in goodness, rise up ;! those whose nature is of passion, re-
main in the middle ; while the dark, who abide in a state of vile
qualities, go down. 19 When the seer perceiveth no agent except
the gunas, and knoweth what is above the gunas, he entereth into my
being. 2 When the embodied (self) hath passed beyond the three
gunas, from which all bodies have sprung, then, freed from birth,
death, old age, and pain, it drinketh the nectar of amrita.

ARJUNA.

2l By what marks is it known that a man hath passed over
these three gunas? What is his practice? What are the means
by which he overcometh them ?

KRisHNA.

2He, O son of Pdndu, who hateth not brightness, activity,
nor even delusion, when they come upon him, nor longeth for them
when they disappear;?* 2 who, like one who is of no party, is
unagitated by the gunas, who standeth apart and wavereth not, think-
ing merely that the gunas are now in action. 2¢He to whom
pleasure and pain are alike, self-contained, to whom a clod, a stone,
and gold are alike ; the same to things loved and unloved ; firm;
to whom praise gnd blame are equal ; 25the same in honour and
disgrace ; who regardeth friend and foe alike; who remounceth
all action ; such a one hath surmounted the gunas. 26 And he
who serveth me alone by the yoga of devotion, having overcome
the influence of the gunas, is fit for absorption into Brahma.?
27 For 1 am the abode of Brahma, of imperishable ambrosia, of
eternal dharma, and of complete happiness.

_ LECTURE XV.
“YOGA IN ATTAINING PURUS'HOTTAMA.”‘

1They say that the eternal Aswattha® hath its roots above,
its branches below, its leaves are hymns; he who knoweth it,
knoweth the Vedas. 2Its branches shoot forth upwards and down-
wards, nourished by the gunas; its buds are the objects of the

1Born as gods; *“ middle,” as men ; * down,” as brutes.

2 Who does not feel troubled, for instance, thinking now I am actnated by a
motion of passion or darkness, and so forth.”—Telang.

8Krishna claims to be Brahma,

4 The word means *‘ the best of men,” but here the “ supreme soul” is to be
understood. 1t is a title of Vishnu.

5The sacred fig tree. Telang supposes Aswattha to denote the course of worldly
life. The roots which extend downwards are the desires for various enjoyments.
Davies supposes it to contain an attack on the authority of the Vedas. A passive
. :itate of indifference to all worldly interests is superior to the observance of the Vedio

tes.



LECTURE XV. 47

senses ; its roots grown downwards, the bonds of action in the
world of men. 3, 4 Its form is not to be known here, neither its
beginning, nor its end, nor its nature. When a man hath cut
down this Aswattha, whose root is so firmly fixed, with the strong
axe of non-attachment, from that time, that place is to be sought
from whence there is no return for those who find it; I refer to
that original Purusha whence the eternal stream emanated.
5Those who are free from pride and delusion, who have conquered
the evil of attachment, who are always devoted to the Adhyétma,
who have overcome desire, who are liberated from the pairs of
opposites, known as pleasure and pain, go undeluded to the eternal
seat. 6Neither the sun, nor the moon, nor the fire enlighteneth
tl;)ai:l place from whence there is no return ; that is my supreme
abode.

7 An eternal portion of me having become an individual soul
in the world of mortals, draweth to itself the five senses, with
manas as the sixth, placed in Prakriti. 8 Whenever the Lord
entereth or abandoneth a body, these he taketh with him, as the
wind doth the odour of flowers.!

9He presideth over the organs of hearing, seeing, feeling,
tasting, and smelling, together with the manas, and enjoyeth the
objects of the senses.

10 Those who are deluded do not see him when he departeth or
stayeth ; nor when connected with the gunas, he enjoyeth ; but
those who have the eyes of knowledge perceive. 1! Yogis, intent
thereon, see him abiding within their selfs; whilst those of un-
formed minds and weak judgments, fail although they try.

12Know that the light which proceedeth from the sun, and
illuminateth the whole world, and the light which is in the moon,
and in the fire, are mine. 13 Entering the earth I support all things
by my energy, and having become the fragrant Soma,? I nourish
all plants. 14 Becoming fire and dwelling in the bodies of all
creatures, and united with the upward and downward breaths, I
cause digestion of the fivefold food.? 151 am placed in the heart of
all; from me come memory, knowledge, and reason, I alone am to
be learnt from all the Vedas, I am the author of the Vedé4ntas,*
and I alone know the Vedas.

16 Tn this world there are two existences, the Perishable and the
Imperishable. The Perishable includes all living things. The Im-
perishable is called ¢ The unchanging.” 17 But there is. another,

1 The linga sarira (the subtle body) goes with the soul in its migrations.

2 Translated the * watery moon.” According to the Puranas, rain comes from
the moon.

8 What is drunk, what is licked, what is chewed, and what is eaten without
chewing.

4Telang supposes the reference to be to the Aranyakas, as the Veddntas were
not written till after the Bhagavad Gitd, Davies supposes that the verse may be a
later addition. .
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the highest existence, called the supreme Spirit, who as the eternal
Lord (Iswara) pervadeth the three worlds and supporteth them.
18 Since I excel the Perishable and am higher than even the Im-
perishable, I am celebrated in the world and in the Vedas as the
best of beings (Purushottama.)! He who is not deluded and
knoweth me to be thus, the Supreme Existence, he, knowing all,
worshippeth me in every way. :

2 Thus, O Arjuna, have I made known unto thee this most
mysterious doctrine ; and he who understandeth it shall be a wise
man, and the performer of all that is fit to be done.

LECTURE XVI
“THE YOGA OF DIVISION BETWEEN GODS AND ASURAS.”

1 Fearlessness, purity of heart, steadfastness in the Yoga of
wisdom, almsgiving, self-restraint, and sacrifice, study of the Vedas,
austerity, uprightness, 2harmlessness, truth, freedom from anger,
renunciation, tranquillity, kindness, universal compassion, absence
of desire, mildness, modesty, gravity, 3 courage, patience, firmness,
chastity, freedom from vindictiveness and vanity ; these are his who
is born with divine qualities. 4 Deceit, pride, self-conceit, anger,
and also harshness and ignorance are his who is born with demoniac
(Asuric) qualities. 5 Divine qualities are deemed to be for liberation ;
the demoniac for bondage.2 Grieve not, O son of Bhérata, thou art
born with divine qualities. &There are two kinds of beings in this
world, the divine, and the demoniac. The divine hath been
fully explained. Hear from me what is the demoniac. 7 Demoniac
persons know not action or -inaction ;3 no purity or good conduct
or truth is found in them. 8¢ The world,” they say, ¢ is without
truth, devoid of order or a ruler, produced by union (of the sexes),
caused by lust, and nothing else.”* 9Fixed in this view, those
ruined souls, of little understanding and cruel in deeds, are born
for the destruction of the world. 10 Entertaining insatiable desires,
full of deceit, vanity and folly, they hold false notions through
delusion, and lead impure lives. 11 Indulging in numberless thoughts
ending in death, given up to the enjoyment of objects of desires,
feeling sure that thatis all. 12 Bound by the hundred bands of hope,
and placing all their trust in Inst and anger, they seek by injustice
the accumulation of wealth, for the gratification of their lusts.

13 ¢« This, to-day, hath been acquired by me. I shall obtain
“ that desire of my heart. This wealth I i‘:ave, and that shall I

1The three existence are Pmkriti, Brahm4, and the Supreme Spirit Brahma,
3 Birth and death in this world.
3 What should be done, and what should not be done.

‘; They deny the existence of a creator, and say that lust is the cause of this
world . .
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“have also. 14This foe have I already slain, and others will I
“forthwith vanquish. I am a lord, and I enjoy; I am successful,
“I am powerful, and I am happy; 151 am rich, of noble birth, and
“where is there another like unto me ? I will sacrifice, I will give
“alms, and be merry.” In this manner do these men talk, deluded
by ignorance. 16 Surrounded by the net of delusion, devoted to the
enjoyment of their desires, they fall down into an impure hell
(Naraka.) .

17 Being self-conceited, stubborn, and ever in pursuit of wealth
and pride, they offer, with hypocrisy, lip-sacrifices and not according
to divine ordination ; 18 devoted to egotism, violence, lust and anger,
these revilers hate me in their own bodies and in those of others.t
13 These men, hating (me), cruel, the vilest of mankind, impure, I
cast down perpetually into the wombs of asuras. 20 Having entered
demoniac wombs, deluded in every birth, they go down to the vilest
state without ever coming to me. 21 The threefold gate of hell—
lust, wrath, and avarice—is the rain of the soul ; therefore let every
man renounce these three. 22The man released from these three
ways to darkness, worketh out his own welfare and thus proceedeth
to the highest goal. 23 He who abandoneth the ordinances of the
Sastras, to follow the dictates of his lusts, atteineth neither perfec-
tion, happiness, nor the highest goal. 24 Therefore let the Sastras
be thy rule in determining what is to be done or left undone.
Knowing what is declared by the ordinances of Scripture, so
oughtest thou to act.

LECTURE XVII.

“YOGA BY THE THREEFOLD KINDS OF FAITH.”
ARJUNA.

1 What is the state of these men who offer sacrifice and
worship with faith, yet neglect the precepts of the Sastras? Is
it one of ¢ Goodness,” “ Passion,” or ‘ Darkness ?”’

Krisava.

2The faith of the embodied is threefold, each born of its
own nature.? It is ‘“ good,” ¢ passionate,” or ‘‘dark” in kind.
Hear what these are: 3The faith of every one agrees with his
nature. Whatever is a man’s faith, that is a man himself.> 4Men
of goodness worship the Devas; men of passion, Yakshas and
Rékshasas; men of darkness, Pretas and Bhidtas.t 5Men who

1 ¢ Thete is trouble to oneself in sacrifices, and to the animals killed for them.”
—Telang.

2 A man’s swabhdva, or individual nature, is supposed to arise from his actions .
in a former birth,

3 A man’s faith or beliéf, shows his character,

¢ Foul demons frequenting graveyards or burning grounds.

7
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practise severe austerities, not authorised by the Sastra, full of
hypocrisy and self-conceit, full of lust, passion,and violence. 6 Those
fools torturing the groups of organs in the body, and me also
seated in the body ; know that these have a demoniac tendency.

"There are three kinds of food which are dear unto all
men ; 8o also are sacrifice, austerity, and almsgiving. Hear what
are their distinctions.

8 The food that is dear unto the ¢ good” is such as increases
their length of days, their power and their strength, and keeps
them free from sickness, happy, and contented. It is pleasing to
the palate, nourishing, permanent, and congenial to the body.
9Men of ‘“ passion” desire bitter, sour, saline, over-hot, pungent,
harsh, inflaming foods, causing pain, grief, and sickness. 10 That
which is stale, tasteless, putrid and corrapt, leavings also and filth,
is the food dear to men of ‘“ darkness.”

11That sacrifice which is directed by divine precept, and is
performed without the desire of reward, as necessary to be done,
and with an attentive: mind, is ‘ good.” 12The sacrifice which
is performed with- a view to the fruit and for ostentation
is “ passionate”.

13The sacrifice which is performed against the precepts of
(scripture), without the distribution of food, without the usnal in-
vocations, without gifts to the Brahmans, and without faith, is
“ dark.”

14 Respect to the gods, Brahmans, Gurus, and the wise, with
purity, rectitude, life as a Brahmacharin, and innocence, are called
the austerity of the body. 15 Speech that causes no agitation, which
is truthful, pleasant and good, with the constant recitation of the
Sastras, is called the austerity of speech.. 16 Calmness of mind,
equanimity, silence, self-control, and purity of nature, these are
called the austerity of the heart (manas.) 17 This threefold austerity
practised by devout men in perfect faith, who long not for the

fruit of action, is called  good.” 18 The austerity which is done for the

sake of gaining respect, honour, and reverence, and with hypocrisy,
is called ‘ passion-born”: it is uncertain and transitory. 19 That
austerity is called ‘“ dark’ which is done for a foolish purpose, for
the torture of one’s self, or to destroy another. 20 The gift which is
bestowed by the disinterested, because it is proper to be given, in
due place and season, and to proper objects, is “ good.”

21 That which is given in expectation of a return, or for the
sake of the fruit of the action, and with reluctancy, is ¢ passionate.”

22 That which is given out of place and season, and to unworthy
objects, and, at the same time, ungraciously and scornfully, is
pronounced to be ¢ dark.”

2 0u, Tar and Sar are said to be the threefold designation
of Brahma. By That Brahmans, the Vedas, and sacrifices were
created of old. 2 Hence Ou is always uttered by those who know
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Brahma at the beginning of sacrifice, alms, and austerity ordained
by rale. 25 Tar! ﬁlhat) is said when the various kinds of sactifice,
susterity, and alms are done without expectation of fruit by those
who desire emancipation. 26 Sar? is employed to denote truth and
goodness. It is also used in the sense of a praiseworthy act.

2 Whatever is performed without faith, whether it be sacrifice,
deed of charity, or austerity, is called Asat ;3 and is of no account
for this world or that which is above.

LECTURE XVIIT.

“THE YOGA OF LIBERATION BY RENUNCIATION.”

(In this chapter the author asserts again some of the leading dootrines of the
Yoga School.—Davies.)

ARJUNA,

1T wish much to comprehend the true nature of abandonment
(sannydsa) and also of renunciation (tydga), each separately.

KRisaNA.

2 By abandonment the wise understood the rejection of actions
done with desire ; the wise call the forsaking of the fruit of works
renunciation. 3 Some wise men declare that (all) action should be
abandoned as an evil ; others that works of sacrifice, almsgiving, and
austerity, are not to be given up. Sacrifices, alms, and austerities,
are the purification of the wise. ¢It is my certain opinion and
decree, that such works are absolutely to be performed, leaving
aside attachment and fruit. 5The abandonment of works which
are appointed to be performed, is improper. The forsaking of
them, through folly and distraction of mind, ariseth from the
influence of darkness. _

6The forsaking of a work because it is painful, and from the
dread of bodily affliction, ariseth from passion, and he who thus
leaveth undone what he ought to do, shall not obtain the fruit of
forsaking.

9The work which is performed because it is appointed and
esteemed necessary to be dome, and with a forsaking of the
consequences and the hope of a reward, is, with such forsaking,
declared to be good.

10The renouncer endowed with goodness, free from doubts,
hath no aversion for an unprosperous work, and no attachment for

! Tat, That, as used in Tat twam asi, Thou art that, means the whole universe
but more strictly it denotes the absolute existence of all things in Bramha.

18at denotes ‘that whioh is”-—the sum of existing things, According to
b , it is employed at the birth of a son, marriage, &c. The use of these terms
18 said to cure any defects in the actions.

3 Unreal, bad, .
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one that is prosperous. 1! It is impossible for an embodied person
to refrain entirely from action; but he who abandoneth the
Jrutt of action is said to be a renouncer. 12The threefold fruit
of action, wished for, nnwished for, and mixed—acerues after death
to those who are not possessed of abandonment, but mever to
renouncers.! 13Learn from me the five conditions declared in the
Sénkhya system as necessary for the completion of every act.
14The seat of action, the agent, the various organs, the various
movements, also, as fifth, the deities.?

15The work which a man undertaketh, either with his body,
his speech, or his mind, whether it be lawful or unlawful, hath
these five agents engaged in the performance. 16This being so,
the man dull in intellect who regards himself as solely the agent,
doth not see rightly. 17 He who hath no feeling of egoism,® and
whose mind is not tainted,* even though he kill (all) these people
killeth not, is not bound® (by the aetion).

18In the direction of a work are three things : knowledge, the
object of knowledge, and the knower. The accomplishment of a
work is also threefold : the implement, the action, and the agent.

19The action and the agent are each distinguished by the
influence of the three gunas. Hear in what manner they are
declared to be after the order of the three gunas.

20 That by which one eternal essence 1s seen in all beings, un-
divided in the divided, is good. 2!That knowledge is of passion
which sees in all things various existences severally divided. 22That
which is mean, interested in one single object alone as if it were
the whole, without any just motive or design, and devoid of truth,
is pronounced to be ‘‘ dark.”

2The action which is appointed by divine precept, is per-
formed free from the thought of its consequences and without
passion or despite, by one who hath no regard for the fruit thereof,
i %god.”

The action ;which is performed by one who is fond of the
gratification of his Iusts, or by the proud and selfish, and is
attended with great effort, is ¢ dark.”

_ #5The action undertaken from delusion, without any foresight
of its exil consequences, to others or to one’s self, is declared to be
“ dark.

2 The agent who is free from attachment and egoism, who is

1 Those who seek no reward in action, desire to be absorbed for ever in Brahma.

?Pelang expliins them as foMows: Seat of action, the bedy ; the agent, one
who thinks himself the doer of actions; the various organs, senses of perception,
setion, &e.; movements, the. vital breaths in the body ; the divine pars, the deities
which preside over the senses. The fifth conditien, says Davies, wonld be admitted
only by the theistic branch of the 8inkhya school. -

3 The feeling that he is the doev of the action.

¢ The feeling that the fruit of the action musb.acerus o bim.

% His actions do not bind him to a future birth,
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endued with fortitnde and resolution, and is unaffected whether his
work succeed or not, is said to be ‘“ good.”

% The agent who is passionate, desiring to obtain the fruit of
action, who 1s avaricious, cruel, impure, who feels joy and sorrow,
is said to be ‘‘ passionate.”

28The agent who i3 inattentive, indiscreet, stubborn, dissem-
bling, mischievous, indolent, melancholy, and dilatory, is * dark.”

29 Hear also what are the threefold divisions of intellect
{bxddhi) and firmness, according to the influence of the three
gunas, which are about to be explained to thee distinctly and
without reserve. e

30 The intellect which knoweth aetion and inaction, what is
necessary and what is unnecessary, what is fear and what is not,
what is Yiberation and what is bondage, is good.

31 The intellect which doth not conceive justice and injustice,
what is proper and what is improper, as they truly are, is passionate.

32'The intellect which, being enwrapped in darkness, mistaketh
injustice for justice, and all things contrary to their true intent
snd meaning, is dark.

3That steedy firmness, with which a man, by Yoga, restraineth
every action of the heart, the breath, and the senses, is good.

34 That firmmess by which a man desirous of fruit, persisteth
in dharma,! in the gratification of his lusts, and the acquisition of
wealth, is declared to be passionate.

35 That firmness, by which a man of low capacity departeth not
from sloth, fear, grief, melancholy, and folly, is dark.

36 Now hear whatis the threefold division of pleasure: That
pleasare which a man enjoyeth from his labour, and wherein he
findeth the end of his pains; 37 and that which, in the beginning,
is a poison, and in the end as the nectar of immortality, is declared
to be good, and to arise from a knowledge of the self.

38 That pleasure which ariseth from the conjunction of the
organs with their objects, which in the beginning is as sweet as the
pectar of immortality and in the end as a poison, is passionate.

89 That pleasure which in the begiuning and the end tendeth
to stupify the soul, and ariseth from drowsiness, idleness, and
stupidity, is pronounced to be dark.

40 There is not anything either in heaven or earth, or amongst
the hosts of 