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PREFACE 
1. The Occasion of the Work.-Ever since the 

nucleus of the following SUrvey of Upanishadic Phi
losophy was presented for the first time to the public 
of Bangalore and Mysore in a series of lectures in
~ugurated under the Presidentship of His Highness 
the Maharaja Gaekwar of Baroda at the time of the 
foundation of the Sanskrit Academy in Bangalore 
in July 1915, the author has been bestowing con
tinual attention on the substance of these lectures, 
and making them suitable for a thorough-going phi
losophical survey of the Upanishads, in the firm hope 
that what may thus be presented by way of exposi
tion of Upanishadic philosophy will satisfy every 
seeker after Upanishadic truth by giving him in a 
brief, though in a very solid, compass all the chief 
points of Upanishadic thought in their full philosophi
c:al sequence. I must thank Pandit Mahabhagvat 
of Kurtkoti, now Shankaracharya of Karvir, and 
Mr. V. Subrahmanya Iyer, B. A., Registrar of the 
University of Mysore, for having given me an op
portunity at that time of placing my thoughts on the 
Upanishads for the first time before the elite public 
of Bangalore and Mysore. It seems that the lec.
tures were much appreciated in Bangalore at the 
time of their delivery, and His Highness the Maha
raja Gaekwar advised that ., the lectures be printed 
in English and the Vernaculars and distributed 
broad-cast, so that the knowledge imparted might 
be made widely available". But what through 
stress of other work and what through unforeseen 
difliculties that beset the progress of any important 
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undertaldng. this volume could see the light of day 
only after the lapse of such a long period after the idea 
first sprang into my mind that the Upanishadic Phi
losophy was worth while presenting, and would serve 
as an incentive both to students of European and 
Indian thought alike. 

2. The Combination of Philosophy and Philology.
Though I had begun my study of the Upanishads 
much earlier than 1915, it was in that year that I 
first conceived the idea of a presentation of Upani .. 
shadic Philosophy in, terms of modem thought, while 
a literary inspiration in that direction came to me 
first from a lecture of the late Sir Ramkrishna Gopal 
Bhandarkar in February 1915- It was not long be
fore I could discover .that the Upanishads contained 
not one system of philosophy, but systems of philo
sophy rising one over another like Alps ,over' ~ps" 
and clilininating in a view of Absolute Reality which 
was wQrthy' of the fullest consideration of our con':' 
temporary Philosophers of the West. With that end 
in view and in order that the Upanishadic philosophy 
might be made intelligible to the Western mind, I 
boldly stmck out the plan of presenting it according 
to the methods of Western thought, so as to make it 
understandable and appreciable by those who were 
-trained to think according to those methods. It 
might easily be. seen by casting a glance at the .con
tents of this volume that the manner of presentation 
is 'strictly one which, is amenable td the metbQds of 
Western philosophy:'" Another difficulty, however: 
stood in my way. In trying to present the spirit of 
Upanishadic philosophy in the garb of European 
thought, it was incumbent on me not to do injustice 
to the letter of Upanishadic philosophy. It was 
thus ~hat philological considerations weighed with 
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me equally with philosaphical con:;iderations. I had 
seen in my study of Greek Philosophy how much Dr. 
Burnet's method of interpreting the Early Greek 
Philosophers by reference to the Original Sources 
had revolutionised the study of Greek Thinkers, and 
I thought a similar presentation of Upanishadic Phi· 
losophy according to that method was certainly one 
which was worth while attempting. It was hence 
th.1t I culled out Sources from Upanishadic literature, 
classified them into groups according to the va
rious departments of Upanishadic thought, arranged 
them in philosophical sequence, and interpreted them 
with due regard to considerations of philology, 
taking care all the while that the philological interpre
tation of these Texts would not become so crude and 
unintelligible as not to appeal to students of philoso
phical thought. It was this problem of the combi
nation of philology with philosophy that has made 
tbe task of an intelligent interpretation of the Upa
nisbads in philosophic sequence so taxing and formi
dable. ! leave it to the student of Upanishadic phi
losopby and philology to see how far I have succeeded 
in my attempt. 

3. The Place of the Upanishads in Indian Phi. 
losophy.-The Upanishads indeed occupy a uniqu 
place in the development of Indian thought. All 
tbe later Systems of Indian Philosophy, as we be
lieve bas been sbown in detail fOf the first time in 
the history of Upanisbadic literature in the fourth 
~hapter of this work, have been rooted 1D the Upani
shads. The indebtedness of particular systems of 
~hilosopby to the Upanlsbads has been partially 
worked out by a Garbe or an Olden berg ; but the 
entire problem of the relation of all the later Systems 
o,f .rhilosopby to the Upanishads has been hither-
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to an unattempted task. Oldenberg has indeed 
fairly worked / out both in his earlier volume on 
.~ 'Buddha·' as well as in his later If Die Lehre der 
Upanishaden and die Anfange des Buddhismus" 
how the Upanishads prepared the way for Buddhis· 
tic thought, and deserves praise for. having attempted 
a hitherto unattempted task. Garbe in his "Sam~ 
khya~Philosophie-" has discussed how far we could 
legitimately trace the origin of Sarllkbya Philosophy 
to the Upanishads, and has come to the conclusion 
that the roots of th~ Sarllkbya Philosophy cannot be 
traced to the oldest Upanishads CPo 27), but that 
the Sarilkhya ideas came into existence only during 
the interval elapsing between the older period of the 
BrihadaraI}.yaka and the Chhandogya on the one 
hand, and the later period of the Katha, the Sve.ta.. 
svatara, the Prasna, and the Maitri on the other. 
Garbe points out truly that the Aharilkara of Chhan': 
dogya VII. 25 is to be understood not as the ego~m 
of Sarhkbya philosophy, but as the mystical ego, and 
there is zilUc~ truth in what Garbe says. He simi-, 
larly makes a discussion about such conceptions as 
those of Sambhfiti and Linga occurring in the earlier 
Upanishads, and comes to the conclusion that even 
they have' no Samkbyan connotation. So far so 
good. It is, however, when Garbe refuses altogether 
to find any traces of SaIhkhya doctrine in the older 
Upanishads that it becomes impossible for us to go 
with him. Indeed, in our fourth Chapter 'we have 
pointed out how the conception of the three coloUI$ 
in the Chhandogya must have led to the conception 
of the tri-coloured Prakriti in Samkbya Philosophy 
(pp. 182-:r83), and as the Chhandogya is recognised to 
be an old Upanishad all round, a general statement 
such as the one which Garbe makes that no traces 
whatever of Sirhkhya doctrine are to be found in 
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'the older Upanishads becomes hardly convincing. 
As regards the Vedanta, also, we have tried to work 
out systematically in what respects all the later Ve~ 
dantic systems, the monistic, the qualified-monistic, 
and the dualistic, could be traced to the Upanishads 
as to a parent, Indeed, when we recognise that all 
the great commentators, Saitkara, Ramanuja, and 
Madhva have made the Brahma-sutras the pivot for 
their philosophical speculations, and when we re~ 
member also that the Brahma-sutras were an apho
ristic summary of the doctrines of the Upanishads. 
it would seem a little strange why we have not dis
cussed the arguments of these philosophers at even 
greater length than we have done. There are how
ever two reasons why we have not done so, In the 
first place, we wanted to take recourse to the objec4 

tive method of presentation, going to the Texts of 
the Upanishads themselves, unbiassed by any theo
logical interpretations of the Commentators whether 

. on the Upanishads or the Brahma-sfltras. And, in 
the second place, it was thought desirable that a full 
discussion of all the theologico-philosophical points 
would best be reserved for a later volume on 
Vedanta philosophy proper. Indeed the Vedanta 
Philosophy stands to the Upanishads almost in the 
same relation in which the Philosophy of the School
men stood to Aristotle. We might say about the 
theological disquisitions of these Commentators what 
Bacon said about the arguments of the Schoolmen. 
borrowing the idea from Ariston, that they" resemble 
more or less a spider's web. admirable for the ingenuity 
of their structure, but of little substance and profit ": 
'1'0;, """ :CP"CX"~"" ~I"UI"" .1/CoC!ell, O~Stll /Atv ~<TC/AOI/fl ).~.... ,. 

'"X"c~, This might be a little harsh judgment: but it 
shows how there is a fundamental difference in the 
methodologies of the Upanishads and the Vedlnta. 
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In the one case, we have the !intuitional method, in the 
other. only the logica1. Wle have no desire to exalt 
the intuitional at the eXI>ense of the logical. The 
intuitional, we believe, is! not contradictory of the 
logical, but subsumptive Ibf it. It must be remem
bered that we are not sr)eaking here about the sub
relational intuitional method, but rather of the super
relational. Hence, even though we agree with 01-
tramare in his judgment that the Upanishads "regard 
the nonnal operations of Intellect as powerless to 
grasp Ultiinate Reality" (p. 134). we differ from him 
when he says that" fearlessly and imperiously doth the 
Intuition of the Upanishadic Philosophers say fie to 
experience and give discharge to all demonstrations, 
while it does not even try to eliminate contradictions" 
( pp. 131-132). The relation of Intuition to Intellect 
raises a large philosophical problem, and, as we have 
said. at a later place in this volume (pp. 339-34r), we 
cannot enter into a philosophical discussion about 
their comparative competence to solve the problem of 
~eaJity)n a work professedly dealing with Orientalia. 

4 .. -Examin~i0f! of the Opinions of a jew Orien
talists.-The .work which has been accomplished by 
Western, Scholars upon Upanishadic literature has 
not been by any means scanty. Though the volume 
of work turned out by them on Upanishadic litera
ture is neither so large nor so profound as that turned . , . 

out on Vedic lIterature, it is neither on the other hand 
ei'ther tp.eagre or small. Towards the end of the 
present voliune may be found a succint account of 
~ the work, that has been done on Upanishadic li
t~ratur~ by scholars like Web~r, Roer, Max Miiller, 
Bohtlingk. ,Whitney, Deussen, O1d~nberg. Oltramare, 
Hyrtel, and Hillebrandt. Deussen ',5 work on the 
Upanishads js • a ,monument jo. l}is great., scholar-
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ship. industry, and insight, and so is the work of 01· 
denberg and O1tramare. We do not wish to enter here 
into a detailed examination of the various opinions 
held on the subject of Upanishadic literature by early 
scholars, which have become the common property of 
all Upanishadic students; we only wish to examine 
here a few of the latest utterances on the subject. 
\-Vhen Hertel, for example, says in his brilliant, though 
somewhat one-sided, introduction to the Kenopanishad 
in his "Die Weisheit der Upanishaden," that Bralunan 
in that Upanishad is not to·- be understood as .. the 
World-Soul in which all the individual Souls ultimately 
merge ", he forgets to notice the point that the aim 
of that Upanishad is simply to describe Brahman, 
in Wordsworthian fashion, as a power or a presence, 

"Whose dwelling is the light of setting suns, 
And the round ocean, and the living air, 
And the blue sky, and in the mind of man. " 

This must verily be the upshot of that Upanishad 
wherein we are asked to meditate on Brahman as the 
Reality in the world of Nature and in the world of 
Mind: tasyaisha iideso yadetad vidyuto vyadyutadii imi. 
nyamimishadii ityadhidaivatam; athiidhyiitmam yade· 
tad gachchativa cha mano anena chaitad upasmaratya· 
bhiksh'l!am samkatpalJ (Kena IV. 29, 30 ). With all 
due deference to Hertel's favourite theme of the identi
fication of Brahman with Fire, we must say that we can· 
not accuse the Upanishad of not having considered a 
point which is not the point at issue. The point at issue 
being the spiritual description of Brahman as a presence 
or power, it would be an ignoratio elenchi on the part 
of that Upanishad to go into the description of the 
Brahman as a "World-Soul in which all the other 
souls ultimately merge." Then, secondly, when 
Hertel point$ out that the Kenopanishad dispenses 



8 SURVEY OF t]PANISHADIC PHILOSOPHY 

with the In~ssity O'f a Spiritual Teacher fO'r the pur4 

pose O'f fipiritual real,zatiO'n, that the Self must accord
mg to' t.hat Upanishad be regarded as capable O'f 
being realised simply by internal illuminatiO'n, 
and that Uma in tl~at Upanishad dO'es in nO' way 
help Indra in realising the AbsO'lute, he fotgets 
entirely to' nO'tice ~pe fact that the true l'&le O'f a 
Spiritual Teacher cO'nsists just in the office which 
Uma. has beep perfO'rming, namely,like a lamp-PO'st O'n 
the Pathway to' God, O'f $imply directing the benighted 
wanderer on the path of spiritual prO'gress withO'ut 
ht~rself going it. DO'gmatic statements such as this 
about the teachings of Upanishads come merely out of 
taking partial views about a subject. This is alsO' illus
trated in Oltramare's accus,!l.tion against the Upani!'hads 
in his «L 'Histoire des Idees thfO'sO'phiques dans 
l'Inde" that C< in affirming the identity O'f the Universal 
and the Individual SOlU,from which follO'WS neces
sarily the identity O'f all ~:ouls, the Upanishads have 
not drawn the cO'nclusiO'n-,ThO'u shalt love thy neigh
bO'ur as thyself" (p. 137). True that the Biblical 
expressiO'n U Thou shalt love thy neighbO'ur as thy
self" is not to' be found in the Upanishads: but it 
would be bold O'n the part O'f any writer on 
Upanishadic PhiloSO'phy to' affinn that the senti .. 
ment is not present in the Upanishads. What else 
is the meaning O'f that Upanishadic dictum yasmin 
sarvii1!i bkutiini iitmaiviibhud vijiinata1}. (Ita 7), except 
that a Sage, whO' has realised the Atman, must 
see the !tman in all human beings, must, in fact, 
regard all human beings as living in a Kingdom 
of Ends? Finally, when Oldenberg in his brilliant 
wO'rk O'n the Upanishads rI Die Lehre der Upani
shaden" tells us that the true parallel fO'r 
Upanishadic PhilO'sophy is to be found rather in 

. the teachings O'f PIO'tinus, the Sufis, and the Chris-
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tian mystics like Ec~art than in the Philosophy of 
Kant, and when he therefore a little superciliously 
disposes of the teaching of the Upanishads by saying 
" Der eine der Weg der Mystik, der andre del' Kants", 
.. 'We are tempted to say about Kant with ,l little ya
riation upon what Aristotle said about Plato, "Let 
Kant be our friend, but let Truth be our didnity". 
\-''ben Oldenberg commends Kant by saying that 
the central principle of Kant's philosophy is 
the" Fonnbegriff," while that of Upanishadic Phi~ 
losophy is the "Fonnlosigke~j," he is blinding him~ 

self to the fact that his Critique of Pure Reason 
was only the first premiss of a grand philosophical 
syllogism whose minor premiss and conclusion were 
respectively the Critiques of Practical Reason and 
Judgment, wherein conceptions of Goodness and 
Value supplemented the considerations of Pure Rea
son, for .. on the grounds of Pure Ruson, what philoso
phy could there be about the ultimate realitit's of 
human life, the Self, the World, and God, except a 
philosophy of paralogisms that paralyse, antinomies 
that make one flounder, and-ideals which can never 
be realised at all? The "Cognoscendo ignorari " 
of Augustine, the " Neti Neti " of Yajfiavalkya, the 
"Weder dies noch das" of Eckhart, would be far 
more sure indexes of spiritual humility, and conse
quent possession of reality, than the self-satisfied 
and half-halting dictates of an AgnostIcism on the 
grounds of Pure Reason, which must destroy know. 
ledge in order to make room for faith. 

5. The UPanishads and Contemporary Thought.
The comp~rison of Upanishadic Philosophy with 
Kant suggests the parallelism, in a number of points, 
of the philosophical thought of the Upanishads with 
the tendencies of Contemporary Thought. Time was 

2 
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when' Upanishadic Philosophy was compared with 
the doctrine of Plato and Parmenides ; time was yet 
agail1 when it was compared with the philosophies of 
K3illt 'and Schopenhauer; we, however, who live in 
the world of Contemporary Thought can scarcely afiord 
to neglect its parallelisms with the tendencies of the 
thinking world of to-day. Anybody who will take 
the trou;ble to read the argument of the present work 
will see pow very provocative of thought it would be 
for one :who is interested in the tendencies of con
tempo'ra/:y philosophy. Here, in the Upanishads, we 
have doctrines of Absolute Monism, of Personalistic 
Idealism, of Pluralism, of Solipsism, of Self-realisation. 
of the telation of Intellect to Intuition, and so forth,
doctrines which have divided the philosophic world 
of to-day. Had it not been for the fact that Com
parative Philosophy, like a virgin consecrated to God. 
·beats no fruit, the parallelism ofUpanishadic Philosophy 
with ,the tendencies of Contemporary Thought would 
have ¢ven invited a volume on Comparative Philosophy! 
What we, however, would much rather like to have 
is a: constructive than a comparative philosophy. 
With the advance of knowedge and with the innumer-

I 

able I means for communication and interchange of 
thought, the whole world is being made one, and 
the body of Western philosophers could ill afford to 
neglect the systems of Indian philosophy, ,and more 
particularly the Upanishads. The same problems 
which at the present day divide a Bradley from a 
Bosanquet, a Ward from a Royce, a Pringle-Pattison 
from a McTaggart, also divided the Upanishadic philoso
phers of ancient times. Here we have the same con
flict of views about the relation between the Abso
lute and the Individual, the nature of Immortality: 
the problem of Appearance, and the Nann of human 
co?duct. The elan vitaL, which, in Bergson, wears 
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not much more than a ,physiological aspect, appears 
in AruJ;li (ehh. VI. II) as a great organic force, 
only much more psychologised and spiritualised. 
The pyramidal depiction of Rea).ity as on the basis 
of Space and Time with the qualitative emergence 
of Life and Mind ~d Deity in the course of 
evolution, which we meet with in Alexander 
and Lloyd Morgan, is present in those old Upani
shads only with a stress on the inverted process of 
Deity as the primary existent, from which came 
forth Mind and Life and Space .and Time in the course 
of devolution. The very acute analysis of the epis
temology of Self-consciousness, which we meet with 
in the Upanishads, can easily hold its own against 
any similar doctrine even of the most aqvanced 
thinker of to-day, thus nullifying once for all the in
fluence of th.at ill-conceived and half-thought-out 
bluster of an early European writer on the Upani
shads that " they are the work of a rude age, a de
teriorated race, and a barbarous and unprogressive 
community." Our presentation of the problems of 
Upanishadic philosophy would also lay to rest all the 
charges that are made against it on the supposition 
that it is a block-philosophy and does not allow of 
any differentiation inside it. For is it not a familiar 
charge that we hear made against Indian philosophy, 
that it is all Pantheism, Determinism, Karmism, 
A-moralism, and Pessimism? It would be out of place 
here to answer each and all of the charges that have 
been thus made against Indian Philosophy in general, and 
Upanishadic Philosophy in particular. If our present 
work brings to the notice of these critics the variety 
and wealth of Upanishadic ideas on every conceiv
able subject in the domain of philosophy, it should 
have fulfilled its raison d'etre. Thus, to say that the 
Upanishads teach only" an unreal morality, or a mere 
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Antinomi~.llsm H, would entirely miss the markt be
cause it would be a flank-attack and not directed 
against the main body of Upanishadic doctrine. 
Finally, t,;> say that ,the Upanishads teach only a 
Pessimism is to entirely miss the tenor {)f Upanisha
die Philosophy. For 'the simple reason that there is 
a pl~ase of Pessimism.lln a certain portion of Upani
shadic teaching, it does not follow that all Upanisha
die teaching is pe:ssimistic. It has been, cus
tomary with EuropeeJJ1 writers on Indian subjects to 
suppose that all was pessimism and sorrow before the 
days of Tagore in In9ia, and that Tagore brought the 
evangel of joy and bliss from the West. It is noth
ing of the kind. Tagore 's philosophy of joy and 
bliss is only the crest-wave of that great huge ocean of 
blissful 'existence depicted in Upanishadic philosophy. 
If the present book points to any moral, it is the moral I 
of the life of beatific vision enjoyed at all times by the 
Mystic. When Lord Ronaldshay, the:refore, fixing him
self, among other things, on a passage of the Upani
shads, says in his book on "India, a Bird's eye-view" 
that pessimism infects the whole physical and mtel
lec:tual life of Indift, and that the IndIan Philosophers 
have never been able to paint any positive pic
ture of bliss (p. 313 ), with all due deference to him 
we must ask him to see if the final upshot of Upani
shadie Philosophy, as we have depicted it, would not 
enable him to revise his judgment. To the charge, 
finally, that even supposing that the Upanishads 
teach a doctrine of bliss, the bliss of the Indian is 
one thing and that of the Christian another, that 
the one is negative while the other IS positive, 

. ( "Upanishads aI)d Life" pp. 69, 70), we may say, 
as against Mr. Urquhart, in the first place, that 
we cannot conceive of any bliss being negative, for 
-it would be a contradiction in tezms, and in the 
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second place, that this bliss is the same for all human 
beings whether they live in India or in Europe, 
for where the same intellect and feeling and will have 
been ordained to mankind by God, He has also 
made provision for a like consummation in each 
case. Oldenberg indeed has the candidness to admit, 
which these critics have not, that the opposite view 
is at least equally tenable that it should be inconceiv-. 
able how the world which is "pierced by Brahman 
through and through" should ever wear a pessimistic 
aspect (pp. IIS-II6). Let those, however, who wish 
to find sorrow in the Upanisnads, find sorrow, and 
those who wish to find bliss, find bliss! 1f.:wr(j)~ xprjf,l«'T(j)~ 
f,lfTpDJI ;'1I8fJf87for;. 

6. The three101d purpose of the Work.-As may 
have been noticed from our previous discussion, the 
two chief purposes of the Work with which we have 
been hitherto concerned are to put into the hands of 
the Orientalists a new method for treating the pro
blems of Indian Plulosophy, and into the hands of 
European Philosophers a new material for exercising 
their intellects on. But these are not the only pur
poses with which the Work has been written. The 
ultimate purpose of the Work is the spiritual purpose. 
To that- end, everything else is subservient. Time 
and oft have the Upanishads compelled a spiritual ad
miration from all Onental Scholars, both European 
and Indian. Dr. Goldstiicker said that the Upani
shads formed the basis of the enlightened faith of 
India. R. C. Dutt, when he read the Upanishads, 
felt a new emotion in his heart, and saw a new 
light before his eyes. Ram Mohan Roy felt his 
whole life transformed when he happened to read 
a page of the I~a Upanishad flying past 
him. Pratt regards the Upanishads as essentially 
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a religious rather than a philosophical work. Geden 
acknowledges how all the attempts at religious 
refonn in India have taken thcir nse from the study 
of the Upanishads. Mead has gOhe to the length of 
calling the Upanishads a World-Scripture. From 
these utterances it may be seen in what high spiri
tual esteem the Upanishads have been held by Thin
kers, both of the East and the West. If we may say 
'so without exaggeration, there is no piece of litera
ture in the whole realm of Indian Philosophy, except 
possibly the BhagavadgIta, which is so truly religious 
as the Upanishads, and demands from young India 
an intellectual justification of her faith in the light of 
modern thought. Those who have observed the 
course of the development of European thought 
during the last half century know how very much it 
owes its existence, its inspiFation, and its fulfilment 
to the establishment of the Gifford Lectures. It is 
a good sign of the times that the University of Cal~ 
cntta should have risen to the occasion, and been a 
pioneer in establishing Lectureships by means of 
which a similar ambition might be fulfilled in India. 
The Upanishads well deserve to constitute a very 
important chapter in the World's Philosophy of 
Religion. It will not be possible hurriedly to esti
mate the contribution which the Upanishads are 
likely to make to the fonnation of tendencies in Con
temporary Thought. The trend of the present v~ 
lume is to show how all the teachings of Upanishadic 
Philosophy converge towards the realisation of the 
mystical goal. We do not wish to enter here into 
any philosophical disquisition about the nature and 
meaning of Mysticism; nor have we any desire to 
discuss how the Mystic critenon of reality compares 
with those of the Idealist, the Pragmatist, and the 
Realist. ~he veracity and the virility of any meta-
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taphysical theory is t? be gauged by its power of 
making life more divine, and therefore more worth 
while hving. Readers of the last Chapter of this 
volume may feel that, after all, the consummation that 
the Upanishadic philosophy attolds is the realisation of 
the divine in the Indhidual Soul, and that it is not seen 
there working itself out in the social and political 
affairs of humanity. The practical application of 
the spiritual philosophy was, however, to come later 
on from the BhagvadgHa, which taught a life of a 
di5interested activism on a spjritual baslS, so that the 
divine purpose may come to be realised in the affairs, 
of men. It cannot be denied that the Upani
shads supply the philosophic foundation upon which 
the BhagavadgHa later on erects Its theory of spiri
tual activism. In either case, however, the mysti
cal motive has been most predominant. It would be 
a problem for the Philosophy of the Immediate Fu
ture to place Mysticism on a' truly philosophical basis. 
Rational Mysticism, which has been hitherto regarded 
as a contradiction in terms, must now be a truism. 
The author shall feel his labours amply rewarded·if he 
finds that his exposition of the Upanishadic Philoso
phy makes a contribution, however small, to the 
realisation of this Ideal. 

7. The Academy of Philosophy and Religion and 
its Aims.-The present work is the first publication 
of the Academy of Philosophy and Religion, an in
stitution which has been recently founded in India 
with the purpose of bringing together all those who 
are interested in a philosophical investigation of the 
problem of God. This aim of the Academy is to be 
achieved primarily by Publications, .embodying con
tinued and sustained research in all the Philosophies 
and Religions of the world. There will also 
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be a number of Lectures from time to time on 
behalf of the Academy at great educational centres 
in India, which might also help the propagation of 
the cause of the Academy. The present centres of 
the Academy will be P 0 0 n a, Born bay, and 
Nag pur, and so on~ while' the Work of the Acade
my will be extended to other centres also in course of 
time. The Academy is intended to be an All-India 
Body, the Personnel of whose Council is drawn from 
representatives of all the Universities of India. For 
all those who are interested in the work of the Aca
demy of Philosophy and Religion, there will be an 
Ashram at Nimbal, a Railway Station on the 
M: S. M. Railway in the District of Bijapur, which 
might be used as an intellectual and spiritual resort. If 
Bacon's maxim may be requisitioned for our present 
purposes, we may say that the Acad~my must take 
all philosophical and religious. knowledge for its pro
,vince, irrespective of differences of creed, caste, nation, 
or race. The universal vision which must inspire 

-the work of the Academy may be made apparent 
from the following quotation from the preamble of 
its Prospectus: "The problem of finding the uni
versal in the midst of particulars, the unchanging in 
the midst of change, has attracted the attention of 
every man of vision, whether he be Philos.opher or 
·Prince. Plato and Sankaracharya among Philosophers J 

Aaoka and Akbar among Princes are illustrations of 
the way in which this universal vision has been 
sought. Plato is known for nothing so much as for 
his synoptic vision of the universal among the parti
culars. Sail,karacharya spent a lifetime in seeking to 
know that by knowing which everything else comes 
to be known. A50ka, in one of his Rock-Edicts, forbade 
the decrying of other people's faiths,-for in that way 
he said one was doing disservice to one's own faith,-
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and he taught the virtue of Concourse (Samavaya). 
Akbar sought after the universal vision by sum
moning a Council of Religion, for perchance, in that 
way, he thought that 'that lock whose key had been 
lost might be op'ened '. There is a far cry from the 
days of Plato and Sailkaracharya, or of Akbar and 
ASoka, to the present day. Knowledge has taken 
immense strides with the growth of time. Scientific 
inventions have enormously enriched the patrimony 
of man. The old order has changed, and a new one 
has taken its place. Nevertheless, the goal of human 
life as well as the means for its attainment have re
mained the same. Unquestionably, the search after 
God remains the highest problem even to-day, and 
a philosophical justification of our spiritUal life is 
as necessary to-day as it was hundreds of years ago. " 
More information about the Academy could be had 
from the Director of the Academy of Philosophy and 
Religion, Poona Branch, Poona, or, Nimbal, M. S. M. 
Railway, District Bijapur, India. 

8. Patronage for this Volume.-I must express 
my heartfelt gratefulness to the late Sbrimant Capt. 
Sir Parashuramrao Bhausaheb Patwardhan, K. C. I. E., 
Chief of Jamkhandi, to whose kind patronage the 
preparation of this volume has been. entirely due. 
It is impossible for me to express adequately how 
much lowe to him and to his State, in which I was 
born and educated, and from which I was sent out 
into the literary world. At a time when the idea of 
free Primary Education was not even mooted in 
British India, Shrimant Appasaheb, the father of the 
late Chief, boldly conceived the idea of making even 
Secondary Education free in his Native State; It 
was only becoming in the generous successor of Shri
mant Appasaheb to have been so kind in bis pa-

3 
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tronage 6f letters as to even voluntarily offer to 
~patronise this among a number of other projected 
'publications. It pains me all the more that Shri
mant Bhausaheb did not live to see the publication 
of this volume which was brought out under his 
generous patronage. He met a hero's death in 
trying to educate a wild tusker, and it is all the more 
to be mourned that he did not live to see the fulfil
ment of the projected series of works of which this 
is only the first. It is not too much to say that it 
was the promise of patronage which I received from 
the late Chiefsaheb of Jamkhandi that impelled me 
and my friend Dr. S. K. Belvalkar to approach, 
among others, Lord Ronaldshay, the late Governor 
of Bengal, who in a previous Convocation address 
had discoursed 'so ably on the aims of Indian Phi
losophy, for sympathy in the cause of the History of 
Indian .Philosophy, which was then only recently 
projected. It was the encouragement that we re
ceived from Lord Ronaldshay, as" well as the keen 
interest which Sir George Lloyd, the late Governor 
of our Presidency, took in our work that enabled us 
.to approach the University of Bombay to extend 
their kind patronage to our projected scheme for a 
History of Indian Philosophy, and we are glad to 
point out that our University came forth, in the :first 
instance, with a generous grant for three Volumes 
in the Series, which will be brought out under their 
patronage in course of time. Two of these Volumes, 
out of a total number of sixteen that have been 
proje~ted, are now in the Press, and may see the 
light of day before long. 

9. The" Constructive Survey" and the .. Creative 
j'eriod ".-The mention of the grant of the Univer
sity of Bombay to three volumes in the History of 
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Indian Philosophy makes it necessary for the present 
writer to say here a few words in regard to the rela
tion that subsists between the present volume on the 
"Constructiye Survey of Upanishadic Philosophy" 
and the Volume on the " Creative Period of Indian 
Philosophy" in the H. 1. P. Series, which latter, it 
is hoped, may be published before long. The ee Crea
tive Period" discusses the contribution that was 
made by the Brahmat;las, the AraI)yakas, the Upa
nishads, and the Post-Upanishadic period to the de
velopment of Indian Thought, and so far as the Upa
nishads are concerned, as befits a volume in the 
History of Indian Philosophy, undertakes a full dis
cussion of the Upanishads one after another in their 
chronological and stratmcatory order, paying atten
tion to the analytical study of Upanishadic thought. 
The "Constructive Survey," on the other hand, 
focusses its attention only on the Upanishads, groups 
the various problems of Upanishadic thought under 
suitable headings, and takes a synoptic view of Upa
nishadic Philosophy. The one is an entirely analyti
cal study, the other a thoroughly synthetic one. 
The relation that exists between these volumes can 
be made clear, if we give a parallel from Greek philo
sophy. The II Dialogues of Plato," to which the 
Upanishads might best be compared, could be dis
cussed either analytically or synthetically; that is 
to say, we could either undertake an analytical in
vestigation of the various Dialogues one after another 
in their chronological and stratificatory arrangement, 
or else we might take a synoptic view of the philoso
phical doctrines of Plato as advanced in the various 
Dialogues together. There is the same relation be
tween the " Creative Period" and the .. Construe· 
tive Survey ", as there is, for example, between Gom
perz's analytical survey of Plato's Dialogues, and. 
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Zeller's synthetic presentation of Plato's philoso
phy, the one looking at the Dialogues seriatim, the 
other in toto. It is needless to add that for the stu· 
dent of Upanishadic thought, both the volumes are 
equally indispensable, the one only supplementing 
and not at all supplanting the other. 

to. The method followed in this Volme.-The 
method followed in this presentation of Upanishadic 
Philosophy is, as the name implies, a method 9f con
struction through a systematic exposition of all the 
problems that emerge from the discussion of Upa
nishadic thought in their manifold bearings. As 
the alternative title - of this work suggests. it is 
also a systematic Introduction to the problems of 
Indian Metaphysics. We have already pointed out 
how a systematic study of the Upanishads may serve 
as an excellent introduction to the Systems of Indian 
Philosophy. For long the necessity has been felt of 
an adequate text-book for introduction in the cur
ricula of our Indian Universities on the subject of 
Indian Philosophy, and it is hoped that this work may 
supply the long-felt want ... ,_ The aim of the present 
writer has been to group together all the different 
theories that have been advanced in the Upanishads 
under suitable headings such as Cosmogony, Psy
chology, Metaphysics, Ethics, and Mysticism in their 
logical sequence, and to make an attempt at envi
saging his own point of view through a developmental 
exposition of these problems. The writer is only 
too aware of the value attaching to an objective pre
sentation of philosophical problems, and it is for this 
reason that his own point of view has never been de
liberately stated throughout .the Volume; but anybody 
who ~ take the trouble of following the full se
qu~nc~ of th~ logical argument of the volume will see 
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what elements of constructive thought the writer -has 
to offer. Such a method of presentation is not new 
to Westem Scholars, and has been ably illustrated 
in Pringle-Pattison's ,II Idea of God" published during 
recent years. The aim. of the present writer, as may 
become apparent from a study of the work, has been 
to prepare the way for a deliberate formulation of his 
own thought on the problems of Metaphysics, which, 
God willing, he hopes to achieve in a forthcoming 
publication of the Academy on "The Pathway to 
God ". 

11. Thanks.-To Dr. Brajendranath Seal, Vice
Chancellor of the University of Mysore, I must ex
press my most heartfelt thanks for the very kind 
trolJ,ble he took in reading through the typescript 
of this volume at his usual lightning speed, and in 
making important suggestions. To Prof. K. N. 
Dravid, M. A., of the Willingdon College, Sangli, I 
am most indebted for reading the whole volume 
with me before it was sent to the Press, as 
well as for suggesting improvements. Dr. S. K. 
Belvalkar has laid me under deep pbligatIons by al
lowing me to quote in this work a passage or two 
from our joint Volume on the Creative Period of 
Indian Philosophy, as well as for help in other 
respects. I am also indebted to my friend Prof. R. 
Zimmermann, S. J., of St. Xavier's College, Bom~ 
bay, for having looked through this Preface, as well 
as in having checked the Bibliographical Note 
which occurs at the end of the volume. I must 
express my most heartfelt thanks to my nephew, Prof. 
N. G. Damle, M. A., of Fergusson College, Poona, 
who has helped me much by looking through a larger 
part of the proofs of this volume. I must also thank 
my young friend, Mr. R. p. Wadekar, B. A., for his 
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very conscientious help in discussing the Upanishadic 
Bibliography with me, as well as in looking through 
certain proofs of the Volume. Also, I must express 
my obligations to my former pupils, and now Pro
fessors, V.S. Gogate, M. A., and K. V. Gajendra
gadkar, M. A" of the Arts College, Nasik, for having 
helped me in the General Index and the Upanishad 
Index respectively. The untiring efforts of my pupil 
and friend, Mr. G. K. Sane, M. A., in the preparation 
and -final disposition of the General Index deserve all 
commendation. The constant, day-to-day, cheerful 
help which my stenographer Mr. S. K. Dharmadhi
kari has extended to me, as well as his indefatigable 
diligence ann resolve to stick to his guns through 
thick and thin, can never be adequately praised. 
The zealous and constant interest which Dr. N. G. 
Sardesai, Manager of the Oriental Book Agency, 
Poona, has evinced in this work cannot be praised 
too higbly. Mr. Nanasaheb--Gondhalekar, the Pro
prietor of the J agaddhitechu, Press, Poona, has 
not spared h~self, his Press, and his men 
for turning out this Volume in the fashion in which 
it is offered to the public. There are also a few 
other persons to be thanked. But as their interest 
in this Volume is spiritual, it behoves me, in 
the manner of the Kenopanishad, to leave their 
names unmentioned. If To gild refined gold, to 
paint the lily, To throw a perfume on the violet .... 
Is wasteful and ridiculous excess". 

R. D. RANADE. 
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CHAPTER t 

THE BACKGROUND OF UPANISHADIC 
SPECULATION. 

1. In the History of Indian Thought, every revi
"al of th.e study of the Up ani

The Significance of shads has synchronised with a 
the Study of the L'pa- preat religious movement. When, 
nisbads. C 

about two thousand four hundred 
years ago, the author of tllt' Bhaga,<aclgfta tntJ {or 
the first time to synthesise the truths of Upanislladic 
philosophy m that immortal Celestial POE'm, it was 
eyidently with the desire of giving a new impulse to 
religious thought and thus laYL1g the fonndations of a 
tr1 11y m~ :.tical 1 digioll which ~houhl pro\'e the 
guidmg light of all mystical activities for ages to 
come. Then, about twelve hundred years later, when 
for a second time the architectonic builuers of Vedantic 
philosophy came to constnlct their Systems of Reality 
out of the material placed at their disposal by the 
Upanishaclic Seers, there was again witnessed a phe
nomenon of a new religious revival, this time the 
rdigious revival taking the shape more of an intellect
ual th:tn of a purely mystical religion. In the 
twentieth lentury to-day, after the lapse of another 
twel\1e hundred years, under the impact of Weitern 
ch'ilisation ar.d Western culture, supported by the 
infinite progress of modern science and an all-round 
study of the philosophies and religions of the world, 
we in India, who are the inheritors of a gteat spintual 
fast that has been left to us by out Upanishadic ances-
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tors, stand face to face with a very difficult problem. 
namely, that of reconciling mysticism with intellect
ualism in such a way that any thought-construction 
that we might put forth on the basis of' the eternal 
truths of A. tmanic experience suggested to us by the 
Upanishads, might harmoniously synthesise the claims 
of Science and Philosopby and Religion, so that our 
philosophical view of reality may not be disturbed 
but may only be supported by the advance of modern 
science, and both our scientific and philosopbic views 
be made to redOUlld in such a way to thr glory of God 
that "the highest link of Nature's chain may only 
be seen to be tied to the foot of Jupiter's chair." The 
presoot writer beli~Vt's that the Ppanishads are capa
ble of gh-ing us a virw of T(,:lIity \\hich v.ould ~atisfy 
the s«ientific, the philosophic, as well as the religious 
aspirations of man ; because they give us a view which 
may be 'se('n to be supported by a direct, first-hand, 
intuitive, mystical experience, which no science can 
impeach, which all philosophy may point to as the 
ultimate goal of its endeavour, and which may be scen 
at once to be the immanent truth in the various forms 
of religion which only quarrel because they cannot 
converge. 

2. It would be intcl-csting to trace in a very brief 
outline the relation of these 

The Upanlsbads and .. Mystical texts" callrd the Upa-
tbe RIgveda. 

nishads to the earliest poetry of 
the Aryan race, namely the Rigveda, v.hich must be 
regarded as having preceded them by a period of over 
a thousand years. In the first place, we must note 
that the Rigveda is a great hymnology to the personi
fied forces of nature, and thus represents the earliest 
phase in the evolution of religious consciousness. 
nanlely, the objective phase of religion. The Upani
shads, on the other hand, mark the subjective phase 
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of religion. There are no hymns to gods or goddc5ses 
of nature in the Upanishads, but on the contrary. 
they contain a scientific search for the Substrattll11 
underlying the phenomenal forces of nature. There are 
neither any offerings of prayers to gods in the Upa
nishads. nor is there visible. throughout the Vpani
shadic period. any inordinate fear of the wrath of these 
natural forces personified as gods, In other words, 
we may say that as we go from the Vedic period to 
the Upanishadic period. there is vislble at every stage 
the process of a transference of interest from God to 
Self. When the individual Self has become the uni
versal ~elf, when, in short, the Atman has been re
alised, whom and \"hat may anybody fear? For 
whom and what may any offerings be made? For 
whom and what may anybody pray to divinity? In a 
word, we may say, that as we pass from the Vedas to 
the Upanishads, we pass from prayer to philosophy, 
from hymnology to reflection, from henotheistic poly
theism to monotheistic mysticism. Then, secondly, 
we must not fail to notice the progress that was 
already being made towards the conceptions of cos
mogony even in certain hymns oi. the Rigveda itself. 
If we just take into account such a hymn as Rigveda 
x. 88, where the ~er inquires what was the "hyle" 
out of which the heavens and the earth were built 
eternally firm and what it was upon which the Crea
tor stood when he upheld the worlds, or yet again 
hymns like x. 5 and x. 27, where the conceptions of 
Being and Not-being in a cosmological sense are being 
already broached, or even that famous agnostic hymn 
of creation x. 129, where the primal existent is 
declared as being superior to both Being and Not
being and where the cognisant activity of the CH'ator 
himself is called in question, we may say that a begin
ning was made even at this Rigvedic period of th<. 
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real philosophical impulse which passing through the 
Brallln3J;lic period was to gather force at the beginning 
of the Bpanishadic period. Thirdly, from the psy
chological point of view, we may say that while the 
Rigveda may be regarded as a great work of emotion 
and imagination, the Upanishads may be regarded 
as a work of thought and reason. There are many 
passages in the Rigveda, especially in the 11)'ffinS to 
VaruJ;la, which have a close analogy to the devotional 
psalms of the Bjble both in point of language and 
ideas-passages which are rarely to be met with in 
the literature of the Upanishads; on the other hand, 
in the Upanishads, we have more or less the coolness 
of intellectual argument exhibiting itself in a system
atic search after the Ultimate Reality. Thus it hap
pens that while there are to be met \\ith in the Rigyeda 
many h)'ffiUS which express the meek submission of 
the suppliant deyotee asking for gracious forgiveness 
from a divinity which is the creation of his own imagi
nation, the Upanishads say in bold terms: Ct Seek not 
fayour from any such dhinity ; reality is not the divi
nity which you are worshipping-fUdan. j'aJ iclmn f'Pil
sllle; the guardian of order is not outside; natural 
and moral order does not corne from "ithout; it 
springs from the Atman, who is the synthesis of both 
outside and inside, who is veritably the ballast of 
nature, . who is the unshakable bUIld that preycl1ts 
the stream of existence from flowing recklessly as 
it lists." 

3. When we pass from the age of the Rigveda to 
The Upanishads the age of the Atharvaveda, we 

aDd the Atbarvav~da. pass from the wuverse of 11}11lllS 

to the universe of incantations. Goblins. ghosts, sorcer
ers, witches, diseases and death, take the place of the 
gcd. of thunder, the god of rain, the god of celestial and 
terrestrial fire. the ,od and ~oddess of l~ht. The 
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Atharvaveda is veritably a store-house of the black 
art of the ancients. THere is no doubt some relieving 
feature to the Mantrasastra of the Atharvaveda, 
"hen auspicious charms take the place of destructive 
charms. But the general impression "bich the Athar
vaveda leaves upon our mind is that of the bloed
sucking activity of the ghoulish demon which saps. the 
fountains of both devotion and reason, and leaves us 
in the arid wastes of witcheries and incantations. It 
is a far cry from the AtharvaYCda to the Upanishads. 
The two are almost as poles apart. No doubt there 
can be found in the Atharvaveda some sort of philo
sophical reflection as in the hymns to Kala xix. 53-54. 
nor can we say that the Upanishads contain no trace 
whatsoever of the Atharvic influence so far as incan
tations and charms are concerned, but the genual 
distinction is quite clear, that when we pass from the 
Atharvaveda to the Upanishads, we pass from the 
domain of incantations to the domain of philosophy. 
We must not forget, however, to mention the few 
blemishes on Upanishadic thought that are to be 
found in the Bphadaral].yaka and the KaushHaki, 
which show the influence of a degraded order of cus
toms even in the reign of philosophy. When as in 
BphadaraI].yaka vi. 4 we read of helps towards secu
ring the love of a woman, or the destruction of the 
lover of a wife, or the fulfilment of the desire for pro
creation, or yet again when in Kaushifaki ii, we read 
of means for the magical obtainment of a 11ch treasure, 
or securing the love of any man or woman, or yet 
again of charms which may prevent the death of child
ren during one's life-time, or finally of the "Daiva 
Parirnara" taught in that Upanishad by means of 
which the enemies die round about us as the effect of 
the charms exercised against them, we have to re
member that these are the only specimens of blemishes 
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on an age otherwise wholly devoted to philosophical 
and mystical reflection, and that, as the poet express
es it, instead of marring the beauty of Fpanishadic 
thought, like spots on the face of the moon they only 
heighten the beauty of the philosophic refiection
matinam api llimalnsor lakshma laksltmttit l,moti. 

4. 'When we come to the age of the Brahmat;J.as, 

The Upanishads 
and tbe Brabmanas. 

we come to an age of ceremonia
lism and ritualism. As the 
chief topic of the Atharva

veda is incantation, 'simHarJy the chief topic of the 
Brahm~as is sacrifice. It passes one's understanding 
how the original purity of the hy-mnology of the 
Rigveda should have been so much sullied in the age 
of the BrahmaQas, which only try to foist a super
structure of meaningless ceremonialism upon the 
hymnology of the Veda, and press into their service 
passages and texts from the Vedas which they utilise 
in such a way as to support the not-very-glorious life of 
the sacrificer. Curious indeed are the ways in which 
the Bra.hmaI}.a passages mingle together legends, 
exegeses, dogmas, philological and philosophical spe
culations so as to exhibit the efficacy of the Mantras 
for the practical life of the sacrificer. I t is a pitiful 
phenomenon to notice how at the time of the Brah
mal.1us so much intellect should have beC'n "asted on 
the formulation of the details of the valious sacrifi
cial rites: it only reminds one of the wheels ",ithin 
wheels of the scholastic interpretations of Christian 
dogma in the Middle Ages. The spirit of the Upa
nishads is, on the other hand, barring a few excep
tions here and there, entirely :mtagonsitic to the 
sacrificial doctrine of the BrahmaI].as. The 11alting 
attitude of the Mu~Q.aka in regard to the efficacy of 
Brahmal.1ic ritualism is an exception to the general 
Upanishadic reaction in favour of philosophical thought 
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against the barren 'and empty formalism of the Brah
maQ.a literature. While~ in one passage, the MUQ.Q.aka 
tells us that the only way towards securing the goal 
of human hfe consists in blindly following the routine 
of sacrificial and ritualistic works enjoined upon us 
by our ancestors (S. I. a), in another passage closely 
following upon the one which we are discussing, we 
are told that "Sacrifices are like those unsteady 
boats on the ocean of life which may take one at any 
time to the bottom of the sea. Those who regard 
sacrifices as the highest good of htlman life, go again 
and again from old age to' death. Living in the 
midst of darkness, these soi disant wise men move 
about to and fro like blind men led by the blind. 
They regard themselves as having reached the goal of 
their life even while living in the midst of ignorance. 
Full of desire, they fall down from their places in the 
heavens as soon as their merit is exhausted. Think
ing that sacrifice is the highest end of human life, they 
cannot imagine that there is any other end. Having 
enjoyed in the heavens the reward of their good 
works, they descend down to this world, or to a 
lower world still. It is only those who practise pen
ance and faith in a forest, who tranquil their passions. 
lead the life of knowledge and live on alms,-it is 
only these that go to the immortal Atman by the 
door-way of the Sun" (S. I. b). The Upanishads 
which stand for knowledge as against the Bra.hma~i
cal philosophy of works very rarely exhibit even this 
halting attitude towards ritualism to be met with in 
the MUQ.~aka. Their general tone is to try to find out 
the philosophical end of human life. Even so early 
as at the time of the Chhandogya, the efficacy of the 
.. inner sacrifice" had come to be definitely recogni. 
sed: "Our real sacrifice consists in making oblations 
to the PraJila within us. One who dOis not know 
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this inner sacrifice, even if he were to go in for a formal 
sacrifice, thrpws oblations merely on ashes. On the 
other, hand, he who knows this inner sacrifice is re
lieved of his"sins as surely as wool is burnt in a flame 
of fire. ~{nowing this inner sacrifice, even if a man 
were to qo acts of charity for a ChaQQ.ala, he may 
verily be regarded as having sacriftced to the Univer
sal Soul " (5. 2. a). The Kaushitaki again tells us 
definitely, referring probably to the custom at the 
time of the \ .AraQyakas to perform acts of mental 
sacrifice, that" the ancient sages did not go in for a 
formal sacrifice knowing that an endless sacrifice was 
going on all the while within themselves" (5. 2. b). 
We thus see how the BrahmaQical idea of sacrifice 
comes to be modulated in the days of the Upanishads 
so as ultimately to be entirely transformed into a 
new conception of sacrifice altogether-that of a 
mental sacrifice-which is helpful to the process of 
the acquisition of spiritual knowledge. On the whole, 
it may not be untrue to say that the futility of works 
was definitely recognised at ,the time of the Upanishads 
which tried to substitute a philosophy of knowledge 
for the Brahma¢cal philosophy of works. 

5. The Vedas, the BrahmaQas and.the Upanisbads 
Meaning of Revelation. ha ve all of them been recognised 

. from times immemorial as "SrutiH 
or Revelation. Let us try to find out what the real 
meaning of this expression is. It has been customary 
among all religious to regard their basal works as 
being revealed to them' by God. Some regard their 
religious works as having been revealed to them in 
the midst of light and thunder, either from without 
or within. Others regard them, as having been deliver
ed to them in the fOIm of significant sounds. In this 
way have the Bible and the' Koran, like the Vedas 
and the Upanishads, been regarded as revelations of 



§ 5] CHAPTER I: THE BACKGROUND 

God to man. The real meaning of Revelation se.ems to 
the present writer to be not any external message 
ddh'ered to man from without, but a divine afflatus 
springing from within, the result of inspiration through 
god-intoxication. It was for this reason that St. Paul 
said that it was not he but God that spoke through 
him, It was for this reason that Jesus Christ advised 
his disciples to take no thought as to what they were 
going to speak, but that they should speak straight
way and then God would speak through them. It was 
for this reason likewise that Plato explained'in his Ion 
the origin of poetical compositwn through the afflatus 
of god-intoxication: .. The authors of those great 
poems do not attain to excellence through the rules of 
any art, but they utter their beautiful melodies of 
verse in a state of inspiration, and, as it were, pos
sessed by a spirit not their own. Thus the composers 
of lyrical poetry create those admired songs of theirs 
in a state of divine insanity ...... Thus every rhapsod-
ist or poet. ..... is excellent in proportion to the extent 
of his participation in the divine influence, and the 
degree in which the Muse itself has descended on him . 
...... .. And thus it appears to me .... that these 
transcendent poems are not human, as the work of 
men, but divine, as coming from God." This pas
sage gives us a very good account of the way in which 
all poetry, and likewise, all philosophy worthy of 
the name comes to be produced. It was in this way 
that we may say that the Vedic seers composed their 
hymns, and the U panishadic philosophers set forth 
intellectual arguments. It is futile to discuss~ as the 
Naiyayikas and the Mlmamsakas later discussed, as 
to whether the Vedas and the Upanishads are" apau
rusheya" or "paurusheya." The Naiyayikas main
tained that these works were " paurusheya", . that is, 
composed by God. The Mlmamsakas, on the other 

: 
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hand, believing in the eternity of sound, said that 
they were t< apaurusheya", that is, they were COUl

posed neither by man nor by God, but that, in the form 
Of sounds in which they have come down to us, they 
existed from all eternity. As contrasted with both 
these schools, the Vedantins maintain that the Vedas 
and the Upanishads are "apaurusheya" , in the 
sense that they were inspired by God-purushapra
yatnam vina prakapibhuta. This last meaning of the 
word" apaurusheya" comes quite close to the mean
ing which we have tried to assign to the word Revela
tion ; and thus we may se~ how the Vedas and the 
Upanishads must, like the basal literature of all other 
religions, be regarded as having been composed by 
seers in a,state of god-intoxication. 

6. Let us see what the Upanishads themselves 

The 'lTpanishadle 
view,ut Revelation. 

have got to say on the question 
of the meaning that we have 
assigned to the term Revelation. 

The BrihadaraQ.yaka tells us that "the l,ligveda, the 
Yajurveda, the Samaveda and the Atharvan.girasa 
have all of them been breathed forth by that great 
Primeval Being; likewise also have all history. all 
mythology, all sciences, all Upanishads, all poems, all 
aphorisms and all the commentaries thereon been 
breathed forth by that Great Divinity" (5. 3.). It is 
important to reniember that this Upanishadic passage 
classes the Vedas apd the Upanishads on the one 
hand, with History and Mythology on the other, as 
being breathed forth by God. Now nobody has re
garded the Histories and the Mythologies as " Sruti " 
or Revelation, even though the Vedas and the Upani
shads have been so regarded, ana 'yet the Upanishadic 
passage classes the two together as being the result 
of the breathing forth of God. The only meaning. it 
$eems to us, that we can assign to the above passage 
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is that all these great works, whether we take the 
Vedas and the Upanishads on the one hand, or History 
and Mythology on the other, may be regarded as 
having been due to the inspirational activity of God 
in the minds of those who composed them. It was not 
the writers of these works that were the authors of 
them, but it was the Divinity within them that wal 
responsible for their production. We thus have 
the Upanishadic view of the Upanishads as the 
result of the inspirational activity of God, the 
philosophers to whom they .~re attributed having 
served merely as instruments for the display 
of this activity. This is a sort of a new Upanishadic 
Occasionalism, where the Seer or the Sage serves merely 
as an occasion for the creative activity of God. Thus, 
when the sage Svetasvatara said. that the Upanishad, 
which is named after him, was revealed to him through 
the power of his penance and the grace of God (S. 4. a), 
and yet again when the sage Trisailku '.:ttQ!,Pn.. h;c 

vedanuvachana, which expression might be understood 
to mean either a "post-illuminational" discourse. or 
one which was "in consonance with his mystical 
illumination" (S. 4. b), they are supporting the view 
of the meaning of Revelation which we have taken 
above. There is yet again a second view which im
plies more or less a human participation in the trans
mission, if not in the composition, of these revealed 
texts, when, as in the Isa and the Kena Upanishads, 
we are made aware of a continuity of philosophical 
tradition which had come down to the days of the 
Upanishads (S. 5. a). In the Chhandogya Upanishad, 
likewise, we are told that Sages of old were careful to 
learn spiritual wisdom from their Teachers, for fear 
that when these Teachers had departed, there would be 
nobody living who. would tell them II what could not be 
otherwise heard, what could not be otherwise thought, 
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-what could not be otherwise known" (S. 5. b). Finally, 
we have in the BphadaraIfyaka a strange view of 
the genesis of Revelation, when we are told that the 
~igveda, the Yajurveda and the Samaveda were all 
of them produced by t4e God of Death, who having 
coupled himself with a wife of his own creation, 
namely Speech, produced the above-mentioned Vedas 
along with all men and cattle from his union (S. 6)-a 
view which is quixotic enough for philosophical pur
poses, unless we understand it as having an anthropo
logic value, and as being the remnant of an old 
mythological way of thought which is to be found in 
plenty in most BrahmaIfical as well as in some Upani
shadic literature. On the whole, it may not be untrue 
to say that the Upanishads are regarded by the Upa
nishads themselves as being the work of the inspira
tional activity of God in the human mind. 

7. Having cleared the Upanishadic view of reve
__ --.rulluiogtcal a.... lation, let us try to arrange in a 
rangement of the Upa- chronological order the Upani
Illahade. shads which are going to be the 
subject-matter of the present Volume. It must be 
remembered at the outset that we must make a clear 
division between the Old Upanishads and the New 
Upanishads, the Old batch comprising the Thirteen 
Upanishads to be enumerated presently, while the 
New Upanishads contain such of the remaining Upa
nishads as can be proved to be authentic by higher 
literary criticism. The four Upanishads which Dr. 
Schrader has discovered recently, namely, the Bash
kala, the Chhagaleya, the .A.rsheya and the Saunaka 
will not concern us in the present Volume, because 
their authenticity has not yet been universally ac
cepted. The MahanarayaIfopanishad has also been 
recently proved to be obviously of a later date, and 
hence it cannot be included in our Older batch of 
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the Upanishads. The Thirteen Upanishads, which 
will be the subject-matter of the present Volume, 
may be arranged according to the order of the Muktika 
canon as Isa, Kena. Katha, PraSna, MUl).4aka. Mal).
q.ukya, Taittiriya, Aitareya. Chhandogya, Bphada
rat:tyaka. Svetasvatara, Kaushitaki and Maitri. This, 
however. is an order which does not take the chrono
logical sequence of the Upanishads into account, and 
it thus becomes necessary in the light of modem 
literary criticism and a historico-philological evalua
tion of the Upanishads to arnylge them in proper 
chronological perspective. The problem has been so 
thoroughly treated by us elsewhere that it would be re
dundant to go over once more into the problem of 
the chronological arrangement of these Upanishads. 
We shall merely content ourselves with mentioning the 
conclusions that have been arrived at. Considering 
the Upanishadic age to have been placed somewhere 
between 1200 B. C., and 600 B. C .. it becomes necessary 
to distribute the Upanishadic literature into chronolo
gical periods within the general limits that have been 
so fixed. Various tests have been employed as to the 
chronological arrangement of these Upanishads. (I) The 
language, the style, the vocabulary, the inflection and 
other grammatical peculiarities are one obvious test 
for determining the age of an Upanishad; but this 
cannot be a finai test, because an old Upanishad may 
have been written in a fairly lucid style, wIrile a newer 
Upanishad may have been composed in an almost 
archaic style. (2) Nor is the distinction between prose 
and verse a suffiCIent criterion for the chronological 
arrangement of the Upanishads. It seems to have 
been taken for granted by critics like Deussen that 
t!he oldest of these Upanishads were written in prose, 
that others which followed them were written in 
verse, and that a few others that remained came to 
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be written in prose again. This is a gratuitous 
assumption which in the light of modern criticism 
does not seem to hold much water. (3) A third test, 
namely that of a successive elaboration of detail, is a 
fairly good test though it is not absolutely conclusive. 
Thus it inay not be entirely incorrect to find the 
chronological order of certain Upanishads according 
to the elaboration of detail of the story of the "War 
of the Senses" as found in them. This story occurs in 
the Chhandogya, the BrihadaraQ.yaka, the Aitareya, 
the KaushItaki and the Prasna Upanishads, and it 
must be legitimate to argue for the precedence or 
sequence of any of these Upanishads according to the 
elaboration of the detail of the story. (4) A fourth 
and a more di:tJ:1cult test, namely that of a regular 
ideological development, is not without its use. Thus, 
for example, the development of the idea of the rela
tion of the" Two Souls," the Individual Soul and the 
Universal Soul, which occurs in the Kathopanishad, 
the MUQ.Q.akopanishad and the Svetasvataropani
shad could be regarded as a legitimate test for the 
chronological sequence of these Upan.ishads in that 
order~ inasmuch as in the story of the Kathopanishad 
the two Souls are regarded as being on a par with each 
other as enjoying equally the fruits of their action, 
while in the MUQ.Q.aka only one is described as tast
ing of the fruits of action, the other being de
scribed simply as an on-looker, while finally in the 
Svetasvatara an addition is made to the con
ception in the MUQ.Q.aka, namely that of the unborn 
Pralqiti, consisting of the three qualities, the 
red, the white and the black, which the Individual 
Soul enjoys, but which the Universal Soul leaves off 
(S. 7). - (5) A fifth test, which is only a particular case 
of the last test, but which deserves separate mention 
on account of (he importance it has attained at the 
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hands of certain modern writers, especially Prof. 
Keith, centres itself roun~ the development of the idea 
of Transmigration in the Upanishads. Just as a 
similar attempt has been made in regard to the chro
nological arrangement of the Dialogues of Plato on 
the basis of the development of the doctrine of Ideas 
as found in them, similarly, an attempt is here 
made to find out the chronological sequence of the 
Upanishads on the basis of the development of the 
idea of Transmigration. It must be remembered, 
however, that this test comes very often to base itself 
upon negations, instead of po~itive assertions. Ab
sence of the idea of Transmigration does not neces
sarily prove the priority of an Upanishad, because; it 
may be, that the idea may not form the subject
matter of that Upanishad, while the Upanishad itself 
may not be amenable to the postulation of that idea. 
Prof. Keith has argued, and many others have fol
lowed him in saying, that the Aitareya .Arat;lyaka, 
especially in its older portion, must be regarded as 
very old indeed, because the idea of Transmigration 
does not occll!' in it. These writers seem to argue in 
a circle, because they hold that the older portion of the 
.Arat;lyaka must be separated from the newer portion 
on account of the absence of the idea of Transmigra
tion in it, and then they say that the idea of Trans
migration must be regarded as late because it does not 
occur in the older portion. Now even supposing that 
we can succeed in making a division between the 
older portion and the newer portion of the Aitareya 
Arat;lyaka, the absence of the idea of Transmigration 
in the older portion can be regarded ali, no argument 
fOI its chrnonological severance from the newer por
tion; while it is necessary to remember that the Fifth 
Chapter of the Second Section of the Aitareya Arat;lya
ka does definitely assert the fact of Transmigration 
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when it describes a man as veritahly coming to life 
after death-a fact which it calls his "third birth". 
(6) Finally, the only test which may be rega.rded as 
being absolutely definite about the chronological 
arrangement of the Upanishads is that of inter-quota
tion. Thus we may say that the Taittirlya is definite
ly later than the Brihadara:Q.yaka, inasmuch as the 
Taittirlya refers to the Bphadara:Q.yaka in the very 
words in which this latter Upanishad states the doc
trine of" quintuple existence" (S. 8). But this test can 
have no universal significance because we:find only few 
definite inter-quotations among the Upanishads. More
over, if we just take into account the different strata 
'of composition in the various Upanishads, and divide 
each of the Upanishads according to the sub-units of 
which it may be composed, the problem of a general 
chronological arrangement of these sub-units becomes 
a hard one indeed; but if we make all the allowance 
that we can for the existence of, these strata -in the 
Upanishads, and judge of the Upanishads as a whole, 
we may say that the Thirteen Upanishads, which we 
have mentioned above and which will form the theme 
of our present Volume, may be classed together into 
the following five different groups :-

1. Brihadara:Q.yaka and Chhandogya. 
II. lSa and Kena. ' 

III. Aitareya, Taittiriya and KaushItaki. 
IV. Katha, MU1J-qaka and Svetasvatara. 
V. Prasna, Maitri and MaQ,qukya. 

A study of the BphadaraQ-yaka and the Chhandogya 
may easily lead us to regard them as belonging to the 
oldest group of the Upanishads. Even though they 
may be seen to consist of several sub-units, on the 
whole we may say that they belong to the oldest 
group. The Upanishads fu group II, namely Isa and 
Kena, it is customary to relegate to a comparatively 
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late period; but the language, the sentiment and the 
archaic tone of the lSa, ~specially the common ma
terial it has with the Brihadara1)yaka and the Kena, 
which latter may be placed almost in the same category 
with it, may be regarded as constituting the second 
group. Of group III, the Aitareya must be regarded 
as an old Upanishad, but not necessarily as the oldest 
simply for the reason that has been adduced, namely, 
that it belongs to the earliest Veda, the ~igveda. 
The Taittirlyagoes In the same group with the Aitareya, 
while the KaushItaki, even though it may be regarded 
as on the whole an unoriginal Upanishad, still in the 
parts which belong to it properly, may be classed 
along with the Aitareya and the Taittirlya to consti
tute group III. Group IV is quite definite. The 
MU1)Qaka comes after the Katha, and the Svetasva
tara comes after the MU1]Qaka. and even though there 
is an evident archaism in the Svetasvatara and a clear 
sub-division of it into the first chapter on the one 
hand, and the other chapters on the other, on the 
whole it may be said to bring up the rear among 
these great poetical Upanishads. Of group V, - the 
Prasna which forms quite a pre-conceived unity 
entirely unlike the other Upanishads, must be re
garded as belonging to the latest group; the Maitri 
whose vocabulary is quite peculiar to itself and which 
has evidently two or more definite strata in it, must, 
on account of its mythological and astronomical re
ferences, be regarded as coming quite near to the time 
when the Paura:Q.ika tradition began; while the Ma:Q.
Qukya. which may be said to develop the thought of 
the Maitri itself in certain respects, namely, in postu
lating three and a half moree, while the Maitri postu
lates only three, of the symbol Om, as well as on ac
count of its aphoristic method of thought-presenta
tion, may be regarded as being the last of the Older 

3 . 
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batch of the Upanishads. It would be hard to determine 
the e.xact date of the composition of any of these 
Upanishads; but the upward and the lower limits of 
the whole Upanishadic period may be fixed without 
much difficulty a:" being between 1200 and 600 B.C., 
and the later Upanishads of the above canon may be 
seen to be dovetailed into that next period of Indian 

~ Thought, when Buddhism was germinating in India, 
when the Samkhya and the Yoga were being syste
matised, and when the BhagavadgUa was being com
posed to finally hush the voice of the materialist 
and the atheist by synthesising the points of theistic 
~;ignificance in the Samkhya and the Yoga, and by 
gathering together the red-letter pieces of Upanishadic 
philosophy and welding them all up together into a 
theistic-mystic poem-the pattern of many similar 
imitations in days to come. 

8. It would be necessary for us to review briefly 
the contents of the various Upani-

The Brlhadaranyaka. shads as arranged chronologically 
in the above outline. and to set forth in a brief way the 
main points of intert'st in thoge Upanishads from the 
philosophic<l:l point of view. A fuJI analysis of the 
Upanishads is neither p.ossible nor desirable in this 
place, but we refer our readers to our History of 
Indian Philosophy Vol. II. for a full account of the 
contents of thesn. In order, however. that our 
readers may understand and appreciate the problem. 
by-problem treatment of the Upanishads in tlte succeed
ing chapters of this work, it would be necfssary for us 
to introduce them briefly to the contents of the vanous 
Upanishads. We may begin by an analysis of the 
Brihadarat;tyaka. This Upanishad contains six chap
ters, of which. the second, the third and the fourth 
are alone of philosophical consequence, the others con
taining~philosophica.l matters interspersed with much 
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miscellaneous reflection. In the first chapter, we have 
a good descriptIOn of Hre Cosmic Pet son considered 
a3 3. sacnficial horse; t.hen we pass to the theory 
of Death as the" arche" of all things; and then we have 
a parable in proof of the supremacy of Pral]a, which 
is followed by a number of creationist myths put 
together at random. Tn the second chapter, we have 
the famous conversation between Gargya, the proud 
Brahmin, and Ajatasatru, the quiescent Kshatriya 
king. It is in this chapter likewise that we are intro
duced for the first time to the great sage Yajiiavalkya, 
who is making a partition of his estate between his 
wives, as well as to the sage Dadhyach Atharva.t}a 
whose philosophical teaching we shall consider at a 
later stage in tbis chapter. The sage Yajiiavalkya, to 
whom we are introduced in chapter two, becomes the 
prominent figure of chapters three and four, and just 
as in chapter two we see him discoursing with his 
wife MaitreyI, similarly in chapter three we see him 
discoursing with a number of philosophers in the court 
of king Janaka, and in chapter four with king Janaka 
himself. The philosophical teachings of Yajiiavalkya 
we shall consider somewhat later; but it would be 
necessary for us here to say something about his per
sonality. An irascible philosopher by nature, as may 
be seen from the fate to which he subjects Sakalya 
who was disputing with him in the court of king 
J anaka, he seems nevertheless to possess the kindness 
of human feelings, especially in his relations with his 
wife MaitreyI. Given to bigamy, he nevertheless 
maintains a strict spiritual relation with Maitreyi, 
while KatyayanI, his other wife, he regards merely as 
a woman of the world and prizes accordingly. Ad
umbrating as he does his doctrine of immanence to 
GargI when .she torments him with question after 
que .. tion, and wanting in chivalry as he seems to us 
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as he proceeds without much, ceremony to check her 
philosophic impudence, he nevertheless appears to be 
a shrewd man, who, when pressed by the sage Ja.rat
karava to some deepest questions, takes him by the 
hand out of the assembly and discourses with him on 
the topic of Karman, and a prudent man likewise 
who gives ad hoc answers to his controversialists, as 
may be seen from the way·in which he ritualistically 
disposes' of the ritualistic questions of Asvala. A 
eu~rn_2.IJ.ist by nature, who supposes' that the accept
ance of presents is not incompatible with the im
parting of philosophical knowledge, and therein main
taining rather' the Sophistic view of wisdom, than 
t.he Socratic view that a great spiritual teacher must 
never contaminate himself with the acceptance of 
presents, Ya:jfiavalkya is, undoubtedly, the greatest 
philosopher of the Upanishadic times, who, by his 
consistent philosophical Idealism and by his thorough
going practical Atmanism, may give lessons to many 
a thinker of the present day. King Janaka, who 
seems to be an ardent lover of philosophical and spiri
tual wisdom, falls prostrate at the feet of this great 
philosopher, offering him his kingdom and his 'pos
sessions, which the philosopher scarcely avails himself 
of. This king Janaka figures largely in the third and 
fourth chapters of this Upanishad, in the third chapter 
being only a spectator of the great controversy in his 
court, and in the fourth taking the liberty to learn per
sonally from Yajfiavalkya himself. It is this king 
likewise who is also introduced for a" wlrile in the fifth 
chapt~r of this Upanishad, which contains many other 
things besides, such as a number of miscellaneous re
flections on ethical. cosmological and eschatological 
matters; 'while the sixth and the final chapter of 
the Upanishad contains the celebrated parable of the 
senses, and we are introduced to the philosopher Pra-
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vaha~a Jaivali whose celebrated doctrine of "Five 
Fires" we shall notice below. This last chapter, as has 
been pointed out above, ends with certain supersti
tious Brahma~ical practices, and contains, among other 
things, a statement of the genealogical tradition of the 
Upanishad which may be taken for what it is worth. 

9. The Chhandogya, which belongs like the Bri

The Chhandogya. 
hadarar;tyaka to our group I, is an 
Upanishad which does not rise 

to such high literary or philosophical eminence as 
the Brihadarar;tyaka, even though it is quoted and re
ferred to oftener by the later -author of the Vedanta
sutras. Chapters six, seven and eight alone are of 
plulosophical importance, the others not coming up to 
that level at all. The first and the second chapters are 
merely a Brahmar;tism redivivus, and if we just 
want to point to portions of the Upanishads in 
whlch the Brahma~ical liturgy and doctrine exercise 
the greatest amount of influence, we may point to 
the first and second chapters of this Upanishad. 
There is a small cosmological argument here and 
a little philosophical disquisition ther~; on the whole, 
these two chapters contain only such subjects as 
the significance of Om, the meaning, the kind and 
the names of Saman, and the genesis and function of 
Om. There is, however, one very good satirical piece 
towards the end of the first chapter of this Upanishad 
'" l-...ich is worth remarking. It concerns the singing of the 
.Mantras "\"ith a material end in view. We are told how, 
once upon a time, Baka Dalbhya, or as he was also 
called, Glava Maitreya, had gone to a retired place to 
recite his Veda, how a white dog appeared before him, 
how a number of other dogs came to this dog and 
bt·gged of it to chant certain hymns because they said 
they were hungry and by its chants the white dog 
might procure food for them, how the white dog told the 
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other dogs that they might come to it the next morning, 
how Baka Dalbhya, who was intent upon seeing 
what this canine recitation of hymns would be like, 
waited next morning to watch the dogs meet together, 
how the dogs, as previously 5ettled, came together 
the next morning, each holding the tail of another in 
its mouth, as the pri,?sts do when they walk in proces
sion at the time of sacrifice each holding the gown of 
the fore-going priest in his hand, how when they sat 
down, they began to sing " Hiil! Om, let us eat, Om, 
let us drink, Om, let the gods procure food for us, 
o Lord of food, bring food to us, bring it to us, Om." 
This seems to us to be a ridicule poured upon the 
Mantra-singers who went in for their business with the 
desire of obtaining some material end. It seems to us that 
tbis Canine Chant-the Sauva UdgItha as it has been 
called-may be regarded as a good invective against the 
Brahma~ical belief in externalism, in the interest of the 
assertion of the supremacy of the spiritual end to any 
material end whatsoever. The third chapter of this 
Upanishad contains the famous description of the Sun' as 
a great bee-hive hanging in space. It also contains a de
scription of the GayatrI Brahma~a-wise, the bon mots 
of Sa~Q.ilya,. a descriptio:q. of the world' as a huge 
chest, the all-too disconnected instruction of Angirasa 
to KrishI}.a who was .the son of Devaki, and finally a 
piece of he~tory. with the myth of the emergence 
of the Sun out of a huge egg. In the fourth chapter 
we have the philosophy of Raikva,-the story of Satya
kama Jabala and his mother, and the story of Upa
k()sala who in his turn obtains philosophical wisdom from 
his teacher Satyakama ]abala. The fifth chapter con
tains the eschatological teaching of Jaivali, which is 
ident,ical in substance with the account to be found 
in the B:rihadara~yaka. while it also containo: the 
famous synthesis of thought effected by Asvapati 



§ 9] CHAPTER I: THE BACKGROUND 

Kaikeya out of the six cosmological doctrines ad
vanced by the six philosophers who had gone to learn 
wisdom from him. The sixth chapter is evidently the 
best of all the chapters of the Chhandgnya, and we 
have here the highly-strung" identitat " philosophy of 
ArUIti, who establishes an absolute equation between 
individual and universal spirit, for whom, in other 
words, there is no difference between the two at all. 
AruI).i is the outstanding personality of the Chhan
dogya, as Yajfiavalkya is of the Bphadara.J)yaka. 
The Satapatha Brahma1)3 tel~s us that AruJ)i was a 
very renowned sage of_ amtiquity, and that Yajfia
valkya was a pupil of AruJ)i. The philosophy which 
AfUJ)i advances in the 6th chapter of the Chhandogya 
does really entitle him to that position. So far so 
good: but it seems to us that when once the reputation 
of AruI;li as a great philosopher had been established, 
other Upanishads felt no scruple in utilising him for the 
developmen t of their own doctrine and we find AfUJ)i 
playing quite a subordinate and unimportant role even 
in such an admittedly late Upanishad as the Kaushi
taki. It is unfortunate that authors should feel the 
necessity of reviving the memory of a great man and 
turning it to bad account. A Falstaff reborn, as 
Shakespearian readers know, loses all the interest 
which he originally had when he first appeared. Even 
likewise with AruQ.i. He did playa great part, indeed, in 
the Chhandogya; but later "Writers had no scruple in 
utilising his name, as we have said above, for very unim
portant purposes. The seventh chapter of the Chhan
dogya contains the famous discourse between Narada 
and Sanatkumara, the main points of which we shall 
discuss at a later stage of this chapter. Finally. the 
eighth chapter of this Upanishad contains some very 
excellent hints for the practical realisation of the A tman, 
as well as the famous myth of Indra and Virochana 
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which we shall have I' occasion duly to notice ill a 
later chapter of this wor;k. 

10. The Isa and the Kena Upanishads, which 
foml our group II, are both named 

The Isa and the Kena afte~ the initial words of these treaUpanishads. 
tises:, just as the ancient chronicles 

of Scand.,inavia are nained "Heimskringla" after 
their opening words. Th~ Isopanishad is quite a small 
Upanishad, and yet it C01~tainS many hints which show 
an extraordinarily piercing insight. Within the short 
compass of, 18 verses, it gives lL'i a valuable mystical 
description of the A tman, a descrIption of the ideal Sage 
who stands unruffled in the midst of temptations and 
sorrows, an adumbration of the doctrine of Karmayoga 
as later formulated, and finally a reconciliation of the 
claims of knowledge and works. The most valuable 
idea that lies at the root of the Upanishad is that' of a 
logical synthesis- which it attempts between the two 
opposites of knowledge and works, which are both re
quired according to that Up'anishd to be annulled in a 
higher synthesis. It is this idea of the logical synthesis 
of opposites which is an uncqnscious contribution which 
the Sage of the Upanishad makes to the development 
of Indian Thought. ' 

The Kenopanishad which consists of four sec
tions, two balancing against two, the first two' being 
composed in verse, the last two in prose, exhibits also 
the division of the subjectiye and objective approach
es to the proof. of A tman, name.1y, the psycho
logical and the cosmological. The verse part of the 
Upani.shad gives us a psychological argument for the 
existence of Xtman as the inspirer of the various 
sense-functions; it also breaks th~ idols, literally' and 
metaphorically, in favour of the worship of Ultimate 
Reality conceived as A tman; and finally it makes an 
~say in spiritual ag~gy tellin~ us in a paradoxical 
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fashion that those ""ho know really <10 110t know, and 
those who do not know may alone be said to know the 
ultimate re"hty. The pro::.e part of the LTpanishad 
gives us the famous myth of Indra and the Damsel 
and advances a cosmological argument for the proof 
of the Immeasurable PO\\W which lies at the back of 
the force~ of Nature. It kaches us a lesson of humi
lity, inasmuch as it tells us that no man who is not 
humble may hope to come into the presence of this 
PO\\ier, while it lays the moral foundation for this 
"esoteric doctrine" when it t<:lls us that austerity, 
restraint and action are it'S 'lTOV/T'TW, the Vedas its 
limbs, and Truth its shelter. The 'l:panishad also 
advises us to find the same reality in objective as well 
as subjective existence, in the fla-.h of the lightning 
as in the motion of the mind. 

11. The Aitareya Upanishad, properly so-called, is 
The Altareya, the Tal. only a part of the larger Aitareya 

ttirlya, and tbe KausbJ· .A ral.lyaka beginning with the 
taki Upanishads. fourth section of the second chap-
ter of the .A.raJ.lyaka and going to the end of that 
chapter. There are three chapters of the Upanishad 
itsdf, all of which are important. The first is given 
to a description of the creation of the world by the 
primeval .A.tman through the intermediary Viraj. 
The second contains the famous philosophy of .. Three 
Births" probably belonging to the sage Vamadeva. a 
Vedic sage mentioned in ~igveda IV. 27. I, whose 
opinions are cited with approval in·the present Upani
shad, and who:.e example is held up before the eyes of 
one who is desirous of gaining immortality. We shall 
discuss the philosophy of V~madeva at a later stage in 
this chapter: but we caIlnot forbear from remarking 
here that the idea of life after death is definitely in
troduced in this chapter. Finally. the last chapter of 
this Upanishad is a very bold statement of the funda~ 
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mental doctrine of idealistic philosophy that all psy-
chipal and cosmical existences must be regarded as 
the! expression of a common principle, namely, intellect. 

I The Taittitlya is divided into three chapters. In 
the first chapter occurs the famous physiological 
des'cription of the "nipple-like" gland which hangs 
do,}vnwards in the brain, and which is regarded as 
the seat of the Immortal Being. In this chapter 
likewise occur two famous ethical descriptions, as well 
as the mystical utterances of Trisankn. The second 
chapter is a collection of miscellaneous points contain
ing,i among other things, the first mention of the so
called "Doctrine of Sheaths", as well as a description 
of the Beatifi-c Calculus. The third chapter takes up 
the question of th(~ Sheaths from the second chapter 
and exhibits these ;:tS a ladder of metaphysical exist
ences, and ends with that famous mystical monologue 
in which subject and object and the subject-object 
relation are all desciibed as being ultimately one. 

The Kaushitaki'is divided into four chapters, of 
which the first is merely an enlarged variant on the des
cription of the path of the Gods and the path of the 
Fathers, as occurring in the Chhandogya and the Briha
darav-yaka Upanishads, and the last is again a repetition 
of the story of Balaki and Ajatasatru as occurring in the 
Brihadaral).yaka. It is only the second and the third 
chapters 'of this Upanishad which may be said to be
long to the KaushItaki proper. The second chapter is 
a collection of quite disconnected units and contains the 
doctrines of the four philosophers, namely, Kaushitaki 
who is described as " Sarvajit ", or an all-conquering 
sage, as well as Pamgya, Pratardana and Sushkabhriil. 
gara. Moreover, it contains a description of a number 
of social customs of the time, which are superstitious 
and which may therefore be regarded as irreligious: 
In the third 'chapter, Pratardana is described as 
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imbibing the principles of philosophy from Indra. Now 
Indra is only a mythological name, a name of Vedic 
repute, and we may say that the points of philosophy 
contained in this chapter belong to Pratardana himself 
rather than to Indra. Nevertheless, we must consider 
the story as it is, and take into account thL' references 
that are freely made here to Indra's exploits as found in 
the ~lb'-f'da_ Indra tells Pratardana that the only 
good fc,r mankind here below is to know Him; that 
He it W<\5 who had kille(l the three-headed son of 
TY3.shiri, that He it "as who had delivered over the 
Arur;tmukhas to the Jackals; .- that having broken 
many a treaty, He it was who killed the sons of Pral
hada m the heaven, the Paulomas in the inter-munclant' 
r('gions, and the Kalakanjas on earth; and that even 
thongl] He had done these ueeds, not a hair of His 
Lody was injured; and that finally anyone who tmder
stands Indra to be of thIS nature, and to have per
formed these exploits, never suffers. even though he 
may kill his mother or father, or go in for a theft, 
or destroy an embryo, nor does the bloom ever uepart 
from his face. It is in this conversation also between 
Indra and Pratardana that PraI),a comes to be under
.:,tood first as the principle of life, then as the principle 
of consciousness, and then is equated ""1th Ultimate 
Reality, namely the Atman, and we are told that it 
is this A.tman who is the cause of all good and evil 
actions in this world. and tijat all human beings' are 
merely instruments in His hands. 

12. The Katha, the MUI),Qaka and the Svetasva
The Katha. the Mun- tara Uranishads which form our 

daka, and the Svets- fourth group are related to each 
avatars Upanishads. other asno three of the other Upa-
mshads are. They all ailf! at envisaging the highest 
philosophical truths in a poetic manner, and thus be .. 
come the chief sources from which the BhagavadgIta 
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and other philosophical poems; later freely borrow, 
the only difference between th~ r Upanishads being that 
the Kathopani~had is more lor less a metaphysical 
work, the Mu~('aka an emoti;~nal work, and the Sve
tasvatara a con~mixture of philosophy and mysticism. 
All the three Uji:>anishads seem, 'moreover, to have been 
written at a tinie when the SaIhkhya and the Vedanta 
had nwt yet ?ar~ed ways. Of 1ihese the Katha has its 
natura~ termu:,atlOn at the en·d, of the first Adhyaya, 
as may be seen from the repetH~on of words at the end 
of the Adhyaya, as well as the 't< phalasruti " which is 
also given at the same place. I The second Adhyaya 
thus se,ems to be tacked on to:; the original redaction 
of the Upanishad, afJd even though this latter Adhyaya 
seems to furnish. a sequel to the Nachiketas-Death 
story a.s may be seen from the last verse of that 
AdhyajJa, as well as from the repetition of words even 
here, stW. as may be seen by reference to Kathopanishad 
II. 5. 6, \Yama seems at this, place just to be supplying 
an answ~r to the query of Nachiketas in I. i. 29, which 
suggests I that all the intervening portion is a later 
additionfl The Katha, like the MUI}q.aka and the 
Svetasv.~~tara, will be so often quoted in this work 
th.at it vrould be needless for us to discuss its contents 
at any l~ngth. Two of the most prominent features 
of the 'Kjatba are the description of the "Chariot of the 
Body", land the death and dream approaches to the 
problel1} of reality. The whole of the Katha is sur
charged 'with lofty ideas about the Immortality of the 
Soul, as well as suggestions for the -practical attain
ment of Atman. In one passage, the Katha brings 
out a distinction regarding the realisation of Atman in 
the various wor~ds. While we are dwelling in this 
body on earth, we can visualise the Atman only as in 

. a mirror, that is contrariwise, left being to the 
right and right being to the left. In the world of the 
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fathers, we yisualise the Atman as in a dream, the 
image leaving a psychical impression indeed, but 
being unreal. In the world of the Gandharvas, we 
are told, we see Him as one sees a pebble under water, 
the imagl' being true but refracted. It is only in the 
Brahrnan-world, we are told, that we can distinguish 
the Atman from the non-Atman as light from shade. 
that F, v,t' can see the Atman as in broad day-light. 
This i" a \'ab.uable contribution which the Kathopa
nishad makes to epanishadic thought. 

TIll" MUI,1<;lakopanishad is, as the name implies, an 
.. lipanishad addressed to Sha.velings," and may be 
classed according to its subject-matter along with the 
later Samnyasa Upanishads. Its eclecticism is apparent 
on the face. The position it takes in regard to 
ritualism is halting. Its cosmology is suffused both 
by Sarilkhya and Vedantic ideas. Its metaphysics is 
squarely based on Vedic ideas and has a ritualistic 
tinge. While as a work which can incite to mystic 
thought, it has no parallel in the whole literature of 
the Upanishads. 

The Svetasvatara seems to have been written in 
the interests of Saivism. It seems to have had its 
natural termination at the close of the first chapter, as 
may be seen from the repetition of the words at the 
end of it. The other chapters seem to have been 
added at a later stage. In the first chapter, we have 
suggestions for a good criticism of contemporary doc
trines, including even A tmanism, in favour of a 
Saivite trinitarian monism. The second chapter con
tains a classical description of Yoga. The third, the 
fourth and the fifth chapters are devoted to a discuss
ion of Saivite and Sarilkhya philosophies, and invite a 
discussion as to the meaning of the word "kapila II 
which has been mentioned in V. 2; while the last 
chapter is the only unsectarian portion of the Upani-
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shad which gives us a purely theistic view of the God
head, and introduces the idea of Bhakti to Guru as to 
God. As in the case of its compeer Upanishads, 
the Svetasvatara was written at a time when the 
Sarhkhya and the Vedanta were yet intermixed. 
"The Sarhkhya had not yet lost its God who is des
cribed as ruling the Pradhana (VI. 10), while the 
Vedanta had not yet definitely had its Maya, a mere 
metamorphosis of the Sarhkhya Pralq-iti. The three 
GUJ).as as in IV. 5 were yet the common property of 
both the Sarhkhya and the Vedanta, ha"Vi.ng had their 
origin so far back as the Chhandogya VI. 4. Nor had 
the Sarhkhya yet laid an emphasis on the subjectivity 
of sense-perception, which was primarily responsible 
for the parting of the ways between the Sarhkhya and 
the Vedanta. The doctrine of creation in the sense 
of evolution was mooted V. 5, but its full implications 
had not been yet thought out. The psychology and 
the metaphysics of the Sarhkhya were yet in the mak
ing, and had not yet been sundered from those of the 
Vedanta as with a hatchet. It is for all these reasons 
that we say that the SvetITSvatara, in which lie 
embedded side by side the Sarhkhya and the Vedantic 
doctrines of cosmology, psychology and metaphysics, 
is a very valuable Upanishad for the genetic study of 
the parting, of the ways between the two great sys
tems." 

13. The Prasnopanishad, which evidently belongs 
to a very late date in the history 

The Prasna, the Mai- of Upanishadic literature, is a 
trl and the Mandukya . d .. 
U anlshads. preCOnCeIVe systematic umty, as 

P almost no other Upanishad is. The 
six Sages, who are mentioned as going to Pippalada to 
learn wisdom, ask each of them a question of Pippa
l~da in such a way that the person last mentioned asks 
his question first, and the order of their questions is 
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such that they educe an evolving philosophy from 
Plppalada, which we shall consider later. The nature, 
the style and the manner of presentation of the argu
ment in the Prasnopanishad are also comparatively 
modern. 

The Maitri is a very important Upanishad 111 the 
lllstory of Upanishadic litelature, inasmuch as its 
vocabulary and its many references are peculiar to 
itself. It can be divided into two ditlerent strata, the 
first four chapters constituting the hrst stratum, and 
the last three constituting the second. We may even 
say that the first four chapters- of this Upanishad may 
be taken to be a comparatively early redaction, and, 
therefore, alone relevant for our purpose~. The last 
three chapters contain references to such astrological 
names as Sani, Rahu and Ketu (VIII. 6), Briha~pati, 
the author of- a heretical philosophy (VII. 9), and a six
fold Yoga (VI. 18), which is the pattern of the later 
eight-fold Yoga. For the purposes of the present 
work v.hich considers only the old Vpanishaclic philo
sophy, therefore, 'l\e i11ay even restrict our attention 
to the first four chapters of this Upanishad. Under the 
spell of the Sarilkhya and Buddhistic doctrines, king 
Bphadratha is introduced in this Upanishad as giving 
vent to a pessimistic mood, which is unusual in Upani
shaclic literature. '1 his king goes to Sakayanya and 
begs of him to teach h1m the secret of philosophy. 
Sakayanya tells him what he has himself learnt from 
the sage Maitri, who may thus be regarded as the pro
mulgator of the doctrines of this lipanishad. The 
first point in his philosophy is a description of the pure 
noumenal Self who " arising from the body shinp.s in 
his own greatness," and the second is a description of 
the phenorr,enal Self called the Bhntatnlan who is 
subject to the influence of actions good and bad, and 
who therefore undergoes transmigration. We do not 



3.2 SURVEY OF UPANISHADIC PHILOSOPHY [§ 13 

know how far to regard the description of the Rajasa 
and the !amasa qualities in this Upanishad as a har
binger of the later doctrine of the Bhagavadglta on 
that head; but it is worth while remarking that this 
Upanishad mentions among Tamasa qualities such 
qualities ~s infatuation, fear, dejection, sleep, sloth, 
hurt, age, grief, hunger, thirst, niggardliness, anger. 
atheism" ignorance, jealousy, pitilessness, folly, shame
lessness, roguery, haughtiness and changeability; and 
among Rajasa qualitIes such qualities as desire, affect
ion, passion, covetousness, injury, love,.a longing eye, 
activity, rivalry, restlessness, fickleness, instability, 
greed, partiality to friends, the support of those who are 
round about us, aversion for the undesirable, and 
attachment to the desirable (III. 5). It is interest
ing • to note that while the pure noumenal Self is re
garded as the Mover of the Body, under whose direct
tion the Body goes round like a wheel driven by a 
potter, the sensory organs being the rein, the motor 
organs the horses, the body the chariot, the mind the 
,charioteer, and· the temperament the whip (II: 9), 
the phenomenal Self is declared to be like a beast 
chained by the fetters of good and evil, bound like 
one in prison, subject to terror as one in the hands 
of death, deluded by pleasure like one intoxicated by 
liquor, rushing headlong like one possessed by an evil 
spirit, bitten by adversity as by a great serpent, 
blinied by passioi1 as by night, filled by Maya as by 
sleight-of-hand, false like a dream, unsubstant'iallike 
the pith of the Banana tree, changing its dress like 
an actor, and falsely delighting the mind like a painted 
wall (IV. 2). So far about the earlier portion of the 
Maitri. In the later portion we have a heliotheism 
bordering upon pantheism, a number of astronomical 
speculations ,(VI. 14-16), the doctrine of the Word 
and the non-Word, non-Word being-even superior to 
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Word, an exholiation to avoid the compaI y of H.ose 
who ah-JYs live Pl a state'of Inl.lrity. thosE. who bq;. 
tho::.\:: \\ ho live on il.mdlCl ait, those who pede-I'm saCl i.
fiees for the unworthy, the Sudras who lCaITI &t'riptum-, 
the rogues who wear knotLed hair, dancers, merct·· 
llaries. prize-fighters. mendicants, actor::-, those \, ho havl' 
bl't'fi msmissed from klng's service, thJse who pretend 
to allay the evil mfluenct" of sprites a~1d goblins. those 
\\ Lo wear red-dress. ear-rings and ~;kulls> and finally 
tho~e \~ho by their sophism" sh.:tke fbe faith of the 
people in the Vedas (VII. 8). We L[:vc a150 an adum
bration of the later Hathayoga ptachces such as those 
of pressing the tongue against the palate, and con
veying the breath through the Sushumna (VI. 18-21), 
and finally a description of the seven mystical sounds 
which are heard in the plOcess of contemplation, 
namely, those of a river, a bell, a brazen vessel, a 
wheel. the croaking of frogs, the pattering of rain, and 
finally a voice which comes from a place of secluslon 
(VI. 22). 

The Mat).gukya which is the las. of the early great 
Upanishads-;we may almost call it " the Last of the 
Romans "-is noticeable as layin(; once for all the 
foundations of the later Vedantic philosophy. It parti
tions the symbol Om in three different mora and acds 
a fourth mora-less part, correspo:lding to which there 
are different states of consciousnes5, corresponding to 
which, again, are different kinds of Soul. The great 
originality of the Ma:t;lgukya c(>Osists in positing the 
four states of consciousness, namely, wakefulness, 
dream, sleep, and a fourth un-nameable state of 
consciousness; v. hile it teaches that there is an aspect 
of the G(dhead corresponding \0 these &tates of con
SClOusness, the last alone being ultimately real. The 
Absolute of philosophy surpa~ses even such a theo~ 
logical conception as that of God. -
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14. After having taken a brief review of the contents 
The Methods of Upa- of the Upanishads, we shall 

nlshadic Philosophy. pass on to a discussion of the 
various methods that have been employed by the Upa
nishadic philosophers. There is not one method alone 
which is adopted by the Upanishadic philosophers: 
various methods have been resorted to by them at 
different times according to the necessities of discuss
ion. 

(i) In the first place, we must note the enigmatic 
method which occurs from time to time in these 
Upanishads. When Sat;lQ.ilya said that reality was 
" tajjalan," he 'Was adopting a cryptic way for saying 
how God could be regarded as the origin, the end, and 
the life of all things. 'When the philosopher of the 
lSavasyopanishad introduced the Vidya and Avidya, 
and the Sambhuti and Asarhbhuti triplets, he was 
also taking recourse to the same method, pointing to 
a synthesis of opposites underlying the apparent 
.contradictions involved in the formulation of the two 
riddles: The best illustration, however, of the enig
matic method is to be found in the Svetasvataropani
shad, where we are told that reality is like a great 
circumscribing felly, whose tyres are the three GUl}.as, 
whose ends are the sixteen Kalas, whose spokes are the 
fifty Bhavas or conditions of Sarhkhya philosophy, 
whose counter-spokes are the ten Senses and their 
ten Objects, whose six sets of eights are the eights such 
as the Dhatus, the Gods, the eight-fold Prakriti and so 
on, whose single rope is the Co~mic Person, whose 
three paths are the Good, the Bad and the Indifferent, 

_or yet again, the Moral, the Immoral, and the A-moral, 
and finally which causes the single infatuation of the 
Ignorance of Self on account of the two causes, namely, 
Good and Bad works (S. 9. a). The philosopher of the 
Svetasvatara again tells us that he contemplates 
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Natun which i" like a vast expanse of water contri
buted to by the five different streams of the Senses, 
whose springs are the five Elements which make it 
fierce and crooked, whose waves are the live Prat;las, 
whose fount is the Anta}:lkarat;lapanchaka, whose 
whirl-pools are the fivf' Objects of sense which entangle 
a man into them, whose five rapid:: are the kinds of 
grief caused by Generation, Existence, Transformation, 
Declination and Decay, which diverts itself into the 
fifty channels of the Bbavas of Sarhkhya philosopby, 
and finally, which has the five tiges of periodic overflow 
namely, at Birth, in Childhood, in Manhood, in Old age 
and at Death (S. 9. b). Philosophy would be arid and 
dry, if it did not occasionally contain such enigmatic 
riddles. Even Plato describes how a man and no
man, seeing and not-seeing a bird and no-bird on a 
tree and not-tree, killed it and did not kill it, with a 
stone and no-stone. 

(ii) Then, there is tbe aphoristic method as employ
ed in the Mal}Q.ukya, which is tbe pattern of the later 
Sfttra literature of the various Systems of philosophy. 
This method has the advantage of compressing all the 
material of thought in short pregnant sentences, "'hile 
leaving the com'nentator to scratch his head as best 
he may on the interpretation of them. It is for this 
reason probably that the same Veda.nta-sfttras, for 
exa.mple, came to be interpreted in such different 
fashions by the ~·arious commentators on them. To 
translate from the Mar;tQ.ukya. we are told how "the 
syllable Om is verily all that eXIsts. Under it is in
cluded all the past, . the present and the future, as 
well as that which transcends time. Verily all 
this is Brahman. The Xtman is Brahman. This 
Atman is four-footed. The first foot is the Vaisva,
nara, who enjoys gross things ••••.• in the state of 
wakefulness. The sec(,md foot is the Taijasa, who 
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enjoys exquisite things ...... in the state of dream. 
The third is the Prajiia, who enjoys bliss ...... in the 
state of deep-sleep ...... The fourth is the Atman, 
.... who is alone, without a second, calm, holy and 
tranquil". This passage has been verily the basis upon 
which all the later systems of Vedantic philosophy 
have come to be built. 

(iii) We have next the etymologt'cal method which 
was adopted in many places by the Upanishadic seers 
under the spell of Brailln3.:Q.ism, which had not yet 
ceased to influence the formulation of thought. In 
the Chhandogya we are told how" svapiti" means 
II sata sampanno bha\'o.ti," or "svamapito bhavati:' 
that is. becomes one with himself; how" asiSishati " 
means "apa eva tadasitam nayante," or water is 
leading off all that is eaten; how " pipasati" means 
.. teja eva tatpItam nayate," that is how heat is 
drying up what is drunk (S. 10. a). The Bphadara
Qyaka tells us that tt purusha " is really" purisaya", 
that is inhabiting the citadel of heart (S. 10. b). Final
ly even such a late Upanishad as the M3.Q.4ukya tells 
us that the first letter A of the syllable Om is equiva
lent to Apti or attainment, because it possesses the 
property of Adimattva or beginningness; the letter U 
means Utkarsha or exaltation, because it signifies 
Ubhayatva or intermediateness; and the third letter M 
means Miti or Apiti, because it signifies measurement or 
destruction (S. 10. c). But we may put it to the 
credit of the Upanishadic philosophers that such 
word-puzzles are to be met with only occasionally 
in Upanishadic literature. 

(iv) The fourth is what we may call the mythical 
method which is resorted to very often in the Upani
shads. Tlus method is adopted in the first place for 
the purpose of conveying a moral lesson. as for exam
ple, in the Kenopanishad, where the parable of Indra 
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al;}d the Damsel is introduced to convey the lesson of 
humility, to show, in other words, that nohody can 
attain Brahman unles:, he is humhle at heart. In 
the' second place, the myth introduced may have an 
actiological purpose, as for example, the myth of the 
Sun -as'-coming out of the huge "'orld-egg, the myth 
Iwing seryiceable here to mark the course of the 
generation of the world-system from a Primeval Egg, 
which itself origmally came from Being, and Being 
from Not-Being. Thirdly, the transcendental myth 
itself is not wanting, whell, fer example, we are told, 
as in the Aitareya, how the Atman entered the human 
skull and became individualised as the human soul, 
from which place again he looked back at his origin, 
and convinced himself that he was the Atman. Or, 
finally, we may have a myth introduced even for the 
sake of parody, as for example, the G:anine Chant 
which we have already had the occasion - fo notice 
in a previous section of this chapter. 

(v) Then, again, we have the analoglcal method, 
which is to be found employed in many places by the 
Upanishads. When, for example, the sage Ya:jfia
valkya introduces the analogy of the dmm, the conch 
or the lute in order to explain the process of the ap
prehension of the Self, or when again Arnl).i introduces 
the analogy of the juices, which in constituting honey 
cease to be different frol1 it, or yet again of the rivers 
that 110# into the ocean and become merged in it, 
or of salt which become;; one with water when it is 
poured into it--all these illustrations serving to show 
the non-difference of the Individual Soul from the 
Universal Soul-we have the analogical method which 
tries to envisage by images what cannot be explained 
by the rigour of logic. 

(vi) Then, sixthly, we have the dialectic method 
which is the stock-in-trade of the Upanishadic argu~ 
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ment, a.nd cOlfJd be seen employed at every stage of 
the development of Upanishadic philosophy. We 
must take car:~ to understand the word "dk1.1ectic" 
here in its root. sense, as the method of the dialogue, 
instead of in the\Platonic or the Hegelian sense in which 
it may otherwise be understood. The dialogue occa
sionally takes th~ form of a severe disputation as at 
the Symposium 1n king Janaka's court, which unfor
tunately became fl. tragedy on account of the impreca
tion uttered by YajfiavaJ~ya on his last disputant, 
namely, Sakalya. In shoi-t: unless the Buperiority of 
the leading philosopher is \mplicitly acknowledged, a 
discourse very often takes the form of wrangling, and 
may end tragically, as it did: at the Symposjum we are 
referring to. 

(vii) As contrasted with tl~e dialectic method, we have 
what we may call the synthetic method of philosophy. 
Here an attempt is made uht to destroy, but to fulfil, 
as may be seen by the synthesis of thought effected by 
Asvapati Kaikeya out of the doctrines of the six 
cosmological philosophers in the Chhandogya, or by 
Pippa1ada out of the six psycho-metaphysical ques
tions propounded to him by the six seers in the 
Prasnopanishad, or finally by Yajfiavalkya out of 
the six metaphysic~l.l points of view suggested. to 
him by King Janaka in Brihadarat;tyaka IV. There 
is neither a tu, quoque argument here, nor any indiffer
ent and precise cutting of the knot, but a sympa
th~tic inclusion of the points of view suggested by 
others in a higher synthesis. 

(viii) As against the dialectical and the synthetic 
methods, we have what we may call the monologic 
method, the method of soliloquy. The Upanishadic 
philosophers are generally very chary of imparting 
spiritual wisdom; but it $0 happens occasionally that 
when they have given the right am.wer to their ql1es-
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tioners' problem, they ()verhit themselves in their ex
position, and lose themselves in a soliloquy in the 
midst of many. Thus it was that Y-ajfiavalkya at the 
Symposium, after he had answered the question pro
rounded to him by Uddalaka, lost himself into a re
verie, and began to think aloud on the univers.ll 
immanence of God in the famous passage which has 
been knO\vn as the Antaryami-Brahmat).a. Thus was 
it also that Y-ajnavalkya poufM himself out in his 
conversation with Janaka on the immutable nature of 
Atman in the BrihadaraJ.lyaka··IV. 3-4. Finally, e\'en 
though Varna, in the Kathopanishad, was unwilling to 
impart wisdom to N achiketas on the third question 
which was asked him by Nachiketas, when once he 
began to speak, he spoke in a philosophical monologue 
which absolutely over hit the bounds of the original 
question. The truth is, that in the case of these Upa
nishadic philosophers, it does not generally rain; but 
when it does rain, it pours profusely. 

(ix) We have next the ad hoc or temporising method 
which is also a noticeable feature of Upanishadic philo
sophising. Very often the philosophers are absolutely 
pertinent, and never illuminate on any topic except the 
one which is immediately before them, and according to 
the capacity of the learner. In the celebrated Indra
Virochana myth, their preceptor Prajapati tells them 
the secret of philosophy not all at once, but only 
when either of them has prepared himself for receiving 
the wisdom to be imparted. It thus happens that 
Virochana is completely satisfied with the first answer 
of Prajapati, but Indra is not, and presses his Master 
again and again for the solution of his difficulties, 
Prajapati disclosing the secret of his philosophy only 
ultimately. It thus comes to pass that the Atman is 
successively proved to be no longer a mere bodily 
double, or as identical with the Self in the $tates of 
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dream or deep-sleep, but with the Selj as-identical: 
\vith-itself. Prajapati only gives what his pupils need, 
and thus supplies us with an excellent example of the 
ad hoc method employed in Upanishadic philosophy. 

(x) Finally, we have the regressive method which 
takPs the form of many successive questions, every 
new question carrying us behind the answer to the 
previous question. Thus it was that when Janaka 
asked Yajnavalkya what was the light of man, Yajna
valkya said it was the Sun. Janaka went behind 
answer after answer, carrying Ya.jnavalkya from 
the Sun to the Moon, from the Moon to the Fire, from 
the Fire ...... to the A tman, which exists behind them 
all as the Light-in-itself (Bri. IV. 3). Thus it was also 
how GargI took Ya.jnavalkya from question to question, 
asking him what was the support of water and Yajfia
valkya answering it was air, asking again what was be
hind air and Yajnavalkya answering it was the inter
mundia, and-so on, until from behind the interrnundia, 
the world of the Sun, the world of the Moon, the world 
of the Stars, the world of the Gods ..••.. GargI carried 
ya.jiiavalkya to the region of Brahman. But when 
Gargi asked again what lay behind the world of Brah
man itself, sbe exhibIted the inordinate curiosity of 
the female kind, especially _when . given to philo
sophy, which leads necessarily to a regress ad infini
t·um, Ya.jfiavalkya checking the progress of the ques
tionnaire in the only appropriate way-I< Thy head 
shall fall off if thou inquirest again" (S. II). 

15. There is a branch of the Upanishadic method of 
philos<?phising which calls for treat

The Poetry of the. ment under a. separate section. It 
Upanishads. 

. is what we may call the poetical 
method of philosophy. This method does really suffer 
from th~ def~ct, that what is suggested under the garb 
of poetry can never be rega~ded as th~ rigorous 
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truth of philosophy. The poetical method is appli
cable to philosophy where an emotion is to be created 
about the nature of reality, or when this reality be
comes a fact of mystical apprehension. When such 
is the case, the seer gives no heed to the princIples of 
metrification, and the metre he employs IS wild and 
irregular, though at the same time pleasing by its 
wildness. "Like the Corybantes, who lose all con
trol over their reason in the enthusiasm of the secret 
dance, and during this supernatural possession are 
excited to the rhythm and harmony ~ hich they com
municate to men, these poets create their admired 
songs in a state of divine insanity." And thus, as we 
may naturally expect, the Upanishadic poetry is mys
tical, moral, or metaphysical, rather than heroic, or 
lyrical, or given to the description of nature or love. 
It may be remembered that the moral tone of Upa
nishadic poetry is strictly subservient to its meta
phy"Sical hnplications, and it does not rise, as in the case 
of the hymn to Va~a in ~igveda VII. 88, to an 
expression of the innermost feelings of the human 
heart, to a confession of sin, or to a prayer for gracious 
atonment to divinity. The poetry of the Isopanishad 
is a commixture of moral, mystical and metaphysical 
elements; that of the Kenopanishad is psycho-meta
physical; that of the Kathopanishad has as its chief 
topic the teaching about the Immortality of the Soul 
and the practical way to the realisation of .A tman; the 
poetry of the Svetasvatara rises in the sixth chapter to 
a theistic description of God, and a representation of 
Him as causa ~ui ; it is only in the MUQQakopanishad 
that we find the highest emotion of which the Upani
shads are capable. This of eourse is not yet of the 
highest order, but we may say that never elsewhere in 
the Upanishads do we find the stage of emotionalism 
that is reached in the MUI}.Qaka. There are, however, 

6 



42 SUR~Y OF UPANIsHADIC PHILOSOPHY [§ 15 

a number of passages in the Upanishads which are 
couched in prose, and yet are ' highly poetic in 
sentiment. They are what a modern writer has called 
.. conflagrations of prose-poetry". Thus for example. 
as a piece of sustained imaginative composition in 
prose, we may take the passage from the Chhandogya 
which t~lls us that " the heaven must be regarded as 
the supporting beam from which the intermundane 
region hangs like a bee-hive. The Sun is the honey 
of the gods as preserved in this bee-hive. The rays 
which the Sun spreads in different quarters, namely. 
the eastern, the southern, the western, the northern 
and the t::pward directions are the different honey-cells 
looking in the various directions. The hymns of the 
four Vedas are the bees which work on the bee-hive 
from the various sides. The different colours of the 
Sun are the different kinds of nectar on which the 
various gods live" p and, we are told, these gods live 
on them not by the ordinary processes of drinking or 
eating, but by merely cr looking" at them (S. I2. a)
an expression which gives us an insight into the 
(JElAlp[a. of the Upanishadic gods. As an example of 
allegory in the Upanishads, we may take the eschato
logical passage from the Kaushitaki which speaks of 
"the river of agel~ssness, the hall of cmnjpres€TJce, 
the couch of grandeur, the damsel of mind, the hand
maid of v.ision, the flowers of the worlds which these 
are intent on weaving, the passage of the Soul through 
the river merely by the motion of the mind, the haven 
of safety which it reaches by the assertion of its identi
fication with the highest Brahman-a fit concatena
tion of circumstances that befall the Soul which is 
described as the Child of the Seasons." \Ve have 
said above that the Upanishads do not contain 
either nature-poetry or love-poetry, and lIenee the 
beautiful does net much fall within the scope of Upa-
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nishadic thought; but tpe Upanishads deal neverthe
less with the sublime in nature, or with the sublime 
in the region of mind, or even in the transcendental 
sphere. As an example of the sublime in nature, we 
may take the passage from the Brihad~raQyaka which 
tells us that If by the command of the imperishable 
Brahman, the sun and the moon stand in their places; 
by the command of that Brahman. the heaven and the 
earth stand apart; by the command of that Brahman, 
the moments and the hours, the days and the nights, 
the half-months and the months. the seasons and the 
years, all stand apJ.rt ; by the command of that Brah
man, some flvers flow out to the east from the White 
Mountains, and others to the west or some other 
quarter" (S. 12. b.). As an example of sublimity in 
the subjectIve sphere, we may quote the passage from 
the Chhandogya in which we are told that the city 
within is exactly like the city without, that the heart 
is the citadel of Atman as the universe itself is, that 
just as in the outer world there is that unending space 
which contains within it the heaven and the earth, the 
fire and the wind, the sun and the moon, the lightning 
and the stars, similarly, even here, within: this little 
citadel. are they to be equally found (5. 12. c). 
Finally, as an example of SUblimity in the transcenden
tal sphere. we have the passage from the Chhb
dogya which tells us that " Infinity alone is bliss ....• 
\Vhen one sees nothing else, hears nothing else, under-
stands nothing else, that is the Infinite ...... The 
Infinite is above, below, behind, before, to the right and 
to the left ...... I am above, I am below, I am behind, 
I am before. I am to the right and to the left .••..• 
The Self 1S above, the Self is below, the Self is be
hind, the Self is before, the Self is to the right 
and to the left. He who knows this truly attains 
Swar;,ijya " (S. 12. d). 
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16. Let us now tum to a brief discussion of the 
doctrines of the great philosophers 

th;t~!t~~~i~h;::iO~~ that lived and thought in the 
U panishadic period. We shall be 

considering the doctrines in detail in the later chap
ters of this work, where they would be found 
distributed according to problems. At this place, we 
have to content ourselves with merely a concise 
statement of them for fear of repetition of the material 
in the later chapters. ) I t is also necessary for us to 
introduce our readers to the names of the great philo
-sophers, each of whom made some cOJ.?tribution to the 
development of Upanishadic thought, and, in the case 
of the metaphysical philosophers especially, to ex
hibit the logical link between their doctrines in order 
to indicate 'the lines for a fuller and systematic study 
of them. We shall severely exclude from our present 
conspectus the names of unhistorical or mythological 
personages. The dialogue between Indra, Virochana 
and Prajapati, for example, merely serves to, bring out 
certain philosophical conceptions, without enabling us 
to attribute them to historical personages. Indra, Viro
chana and Prajapati are all of them mythological per
sonages, and hence we' c:an attribute to neither of them 
the doctrines that have been advanced in that great 
story. It is unfortunate that the author of that story 
should have entirely hidden himself behind it. Simi
larly. in the dialogue between Indra and Pratardana 
in the Kaushitaki. between Bhrigu and VaruI}.a in the 
Taittirlya, and between Nachiketas and Yama in the 
Katha, Indra, VafUI}.a and Yama seem respectively to 
be unhistorical persons. Nachiketas may. have been a 
historical personage; while th-cre is not much ob
jection to 'regard Pratardana and Bbpgu as historical. 
Then, again, it must be· remembered. that many of the 
doctrines of the UpaiUshads are entirely untraceable 
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to their authors. Thus, for example, the doctrines of 
the Mu:r;tq.aka cannot be ttaced to any particular author. 
The author must have been a great _ eclectic indeed; 
but it is unfortunate that we cannot trace his person
ality. The doctrines of the Svetasvatara, on the other 
hand, could be ddlnitely attributed to the sage Sveta
svatara, whose name has been mentioned towards the 
end of that Upanishad (VI. 21). While, therefore, we 
shall notice in the following short survey the names of 
the rersons. \vhich, without objection, may be regarded 
as historical, it is necessary to remember that there 
must hwe been many a p"hilosopher who lived, and 
thm:;;ht, a.l1d died unknown. His work has remained, 
though his personality has been lost. 

17. Of the mystical philosophers, Trisanku seems in
deed to have been a man of great 

Mystlcal. Moral and • • ht b f th other philosophers. lnslg, a.c; may e seen rom e 
little scroll that he has bequeath

ed to us in the Taittirlya Upanishad. Nor must we 
forget that Maitri himself, the promulgator of the 
Maltri Up3.nishad, was a great God-realiser, as may be 
seen from his description of " the A tman as realised" in 
that Upanishad. RathItara, Paurusishti and Naka 
Maudgalya has each of them left to us the virtue 
which he regarded as of supreme importance, namely, 
Truth, Penance, and the Study of the Vedas. MahIdasa 
Aitareya seems to have been a philosopher interested 
in eugenics. His problem was the prolongation of 
human life, even though he tried to realise it ritualis
tically (S. 13. a). Aru:r;ti must have witnessed, if not 
practised, the fasting philosophy of ancient times 
(So 13. b). The sage Kaushltaki was the inventor of the 
doctrine of Pral)a as Brahman. He seems to have been 
an ancient "satyagrahin," and to have practised the 
virtue of non-begging. He was the author of the doc
trine of the "Three Meditations," namely on the Sun; 
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the Full moon, and the New moon, for the ful:fi.lment of 
some specific desires. Paiilgya seems to have been the 
henchman of Kaushitaki in his doctrine that Prana was 
thelord of the Senses as 'Well as the Mind. Prat~rdana 
was a free-thinker of antiquity, disbelieving in the 
efficacy of external ritualism, advocating the doctrine 
of the inner sacrifice which is always going on within 
us, and contributing to thought, probably, the doc
trine of Prajfiatman, a bio-psycho-metaphysical con
ception. Sushkabhriilgara seems to have taught that 
if a man regarded the ~igveda as supreme, all beings 
would worship him (archante); if he regarded the 
Yajurveda as supreme, all would join (yujyante) to 
prove his supremacy; and that if he regarded the 
Samaveda as supreme, all would bow down to him 
(samnamante). This is a philologico-philosophical con
tribution of Sushkabhriilgara ma~e under Brahm~ic 
influence. Finally, the sage Jaivali seems to have held 
that the Universe exhibits at every stage the principle 
of sacrifice. II When we cast our glance at the sky, 
he said, we see that the heaven is a great altar in which 
the sun is burning as fuel, his rays being the smoke, 
the day being the light of the sacrificial fire, the quar
ters -the coals, and the intermediate quarters the 
sEarks of the ~re ; from the 'Oblation that is offered in 
this sacrifice. namely Sraddha. rises the ~on. If we 
look at the sky again, we see that .. parj anya" is the 
great altar in which the year is burning as fuel, the 
clouds being the smoke, the lightning being the light 
of the sacrificial fue, the thunderbolt the coals, and the 
rumbling of the clouds the sparks of the sacrificial 
fire; from the oblation offered in this sacrifice, namely 
the Moon, rises Raj;l. Then again, the whole world 
is a great altar in which the earth burns as fuel, ire 
being the smoke, night being the light, the moon being 
~:qe coals, an~ the stars the. sparl<:s of the fire; from the 



§ 18] CHAPTER 1: THE BACKGROUND 

oblation offered in this, sacrifice, namely Rain, rises 
Food. Fourthly, man himself is a great altar in which 
~pened mouth is the fuel, the breath the smoke, 
the tongue" the light, the eyes the coals, the ears the 
sparks; from the oblation offered in his sacrifice, 
namely Food, rises Seed. Finally, woman herself is a 
great altar, in whic~d being offered as an oblation, 
rises Man. In this very peculiar way does Jaivali's 
philosophy connect the SraddM. libation with the 
Moon, the Moon with Rain, the Rain with Food, the 
Food with Seed, and finally the.-Seed with~. This 
is his celebrated Doctrine of Five Fires. Finally, when 
a Man is cremated, from out of the fire of cremation 
which serves as altar, a lustrous person arises, who 
goes either to the World of the Gods, or to the World 
of the Fathers, as his qualifications enable him to 
proceed ". 

18. Of the cosmological phil<;>sophers, a passage from 
C08molo~lcaJ aDd the Chhandogya (V. II) tells us 

Plycboloiical pbilo- that while Uddalaka held that the 
lopbera h b hin earth was t e su stratum of t gs, 
Pra.chinasala held that it was the heaven which was so, 
while Buq.ila, Sarkarakshya, and Indradyumna held that 
water, space and air were respectively the substrata of 
things, andSatyayajiiasaid that the substratum was the 
Sun-the celestial fire. In this passage we have the 
names of the persons who held that the elements were 
the ultimate substrata of things, even though in many 
other Upanishads these doctrines have been left un
traced to philosophers. Raikva alone is elsewhere 
described as having held with Indradyumna that air 
was the substratum of all things. Asvapati K aikeya. 
who adopts the synthetic method, is described in the 
Chhandogya as having incorporated these views in to 
his doctrine of the Universal A tman, the A tman 
Vaisvanara, who is "pradesamatra" and "abhivi-
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mana "-expressions whose meaning we shall deter~ 
mine later on-the heaven constituting the head of 
the Atman, the sun his eye, the air his breath, space his 
body, water his bladder, and the earth his feet (Chhan. 
V. 18). A transition is made from cosmology to phy-

_siology when Satyakama jabala teaches Upakosala 
that reality is to be found not in the sun, or the moon, 
or the lightning, but in the person in the eye (Chhan. 
IV), and from cosmology and physiology to psychology, 
when Gargya thinks that the physical categories such 
as the sun, the moon, and the wind. and physiological 
categories such as the eye are the ultimate reality, 
and Ajatasatru. his,instructor, tells him that reality is to 
be found in the deep-sleep-consciousness (Bri. II). The 
very much greater interest that is taken in psychology 
rather than in cosmology by the Upanishadic philo
sophers is evident from the way in which they always 
ask questions about psychological matters. Of the 
interlocutors of Pippal~da in the Prasna Upanishad, 
the first, namely, KabandhI Katyayana alone 
seems to be interested in cosmology when he asks
From what primal Being are all these things 
created? -while the others are interested in some 
kind of psychological question or other. Bhargava 
Vaidarbhi is interested in physiological psy~ology, 
and asks-What sense is the lord of the 
others? Kausalya Asvalayana· is interested in the 
metaphysics or" psych910gy, and asks the question
From what being PraJ?a, the lord of the senses, 
was born? SauryaYaJ?i Gargya is an abnormal 
psychologist, taking interest in the problem of dreams. 
Saibya Satyakama is interested in mysticism, and 
asks the question 'about the efficacy of meditation on 
Om; while SukesI Bharadvaia is again interested 
in the, metaphysics of psychology, when he asks 
the question about the nature of the Person with 
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Sixteen Parts. The philosophy of Pippalada emerges 
in the answers that he- gives to these seers. Pippa
lada is a great psycho-metaphysician of antiquity, ad
vocating the doctrine of Rayi and Prat.la, which is 
equivalent to the Aristotelian doctrine of Matter and 
Form, as well as the doctrines of the supremacy of the 
vital breath above the senses and the primary emergence 
of the vital breath from the Atman. He regards the 
state of dream as one in which the mind of man has 
free play, bodying forth the forms of things inexpe
rienced as well as experienced, and the state of deep 
sleep as one in which the light of the man is over
powered by the light of the Self. Pippallda also 
teaches that by meditation on Om till the time of 
death, one goes to the celestial regions where one learns 
from Hirat.lyagarbha to see the all-pervading Persoll. 
while in regard to the doctrine of the Person with 
Sixteen Parts, he prepares the way for the later 
Sarhkhya and Vedautic doctrine of the Litiga-sarlra. 
Bhujyu and Uddalaka, who are mentioned in the 
Brihadarat.lyaka are both of them interested in psychi
cal research. The curious personality of Vamadeva 
which appears for the first time in ~igveda IV. 26,27, 
is introduced again in the Bpbadarat.tyaka 1. 4. IO, 
where he declares himself as having been Manu and the 
Sun in a previous birth, as well as in the Aitareya II. 4. 
where the philosophy of" Three Births" is. declared 
to have been in consonance with his teaching. This 
sage, who seems to have been intensely interested in 
the question of rebirth. declares that "while yet in 
embryo he tried to know all the births of the gods. . A 
hundred iron citadels tried to hold him ; but a hawk 
that he was, with swiftness he came down to the earth. 
In embryo indeed did Vamadeva speak in this manner. II 
Vamadeva seems to have held that there were three 
births of man: the first birth <?f a Plan <;>ccurs wPCIl 

7 
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the spermatozoon combines with the ovum; his second 
birth occurs when a child is born to him; his thlfd 
birth takes plac~ when he is himself reborn after death. 
Bhrigu, who is mentioned in the Taittiriya, ~was a 
great metaphysical psychologist, who held that food, 
life-breath: mind, intellect and bI,iss constituted, in 
the order of gradation, the expressions of Atman. 
Finally, we are introduced,in BrihadaraI)yaka IV to 
the doctrines of certain psycho-metaphysicians, when 
we are told that Jitvan Sailini held that speech was 
the highest reality; Udailka Saulbayana that breath 
was the highest reality; Varku VarshI)a, Gardabhi
viplta Bharadvaja, Satyakama Jabala and Vidagdha 
Sakalya held respectively that the eye, the ear, thE 
mind and the heart constituted the ultimate reality; 
while Yafijavalkya, following the synthetic method, 
found a place for each of these doctrines in his final 
synthesis. " 

19. Of the metaphysical philosophers, SaI)Qi1ya, 
Metaphysical pbUo- Dadhyach, Sanatkumara, AruI)i 

8ophers. and Yajfiavalkya are the most 
prominent, the last being the greatest of them all. 

(i) The complete philosophy of SaI)Qi1ya is preserved 
for us in, that small section of the Chhandogya, namely, 
III. I4. where S~4ilya 'formulates for us the main 
, doctrines of his philosophy. In 

: Sandllys. the first pla.ce, he gives us the 
cosmological proof of the, Absolute 'which' he calls 
If Tajjalan ", that from which things are born, to which 
they repair and in which they live. Secondly, he 
teaches the doctrine of Karmanand says that fate 
alone betakes a man',· in the next world for which he 
has paved the way by his works in this life. In the 
third place, he gives us a characterisation of Atman 
in thoroughly positive terms. This stands against the 
later; negative theology' of Y,~jfiavalkya. 'Fourthly, 
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he tells us that the Atman is both great and small; 
greater than the great,' and smaller than the small: 
infinite and infinitesimal. Lastly, he tells us that the 
end of human life consists in being merged in the 
Atman after death, a consummation, which, he is sure 
he will reach. 

(ii) The sage Dadhyach who, like Vamadeva, is a 
sage of Vedic repute. as referred 
to in ~igveda I. II6. 12, is also 

a sage who occupies a prominent place in Brihada
raQyaka II. The" Madhuvidya" referred to in the 
~igveda is in this Upanishad expounded in great detail. 
As regards his personal history, we are told in the 
~igveda that he knew the secret of the" Madhuvidya," 
and that he had been enjoined upon by Indra, on pain 
of capital punishment. not to disclose the secret to 
anybody. The Asvins wanted to learn that wisdom 
from Dadhyach, and, because they were convinced 
that Indra would fulrll his threat, they first cut off 
the head of Dadhyach themselves. and substituted on 
his trunk the head of a horse. Dadhyach thereupon 
spoke by the horse's head to the Asvins, and taught 
them the" Madhuvidya." Indra was very wroth to see 
that the secret had been imparted by Dadhyach, and 
so he cut off the head from the body of Dadhyach, 
upon which, the Asvins re-substituted' the original 
head, an1 Dadhyach became whole again! It was 
this sage Dadhyach who is introduced in the Bpha
daraQyaka as having held the doctrine of the mutual 
interdependence of things, because all of them are in
dissolubly connected in ap.d through the Self. To 
quote from the History of Indian Philosophy Volume 
II, .. all things are in mutuum commercium, because they 
are bound together by the same vinculum substantiale, 
namely, the Self. The earth, says Dadhyach, is the 
honey of all heings. and all beings are the honey of . . 

Dadhyach. 
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the earth, just because the same 'lustrous,' 'immortal ' 
Self inhabits them both. The fire is the essence of all 
things, and all things are the essence of fire, just 
because the immortal self is the essence of both. Simi
larly, are the "ind, the sun, the space, the moon, the 
lightning, the thunder, the ether, and even law, truth, 
and humanity the essence of all things whatsoeYer, 
and all things are the essence thereof, inasmuch as 
the same law, the same element, the same indissoluble 
bond connects them both. Finally, the individual 
Self is itself the essence of all things, and all things 
are the essence of the individual Self, inasmuch as 
both of them are held together by the same e niversal 
Spirit. ,It is this Universal Spirit which is the lord 
and king of all things. As all the spokes are contained 
between the axle and felly of a wheel, all things and all 
selves are connected in and through the Supreme 
Self. It is on account of the Supreme Self, that all 
things stand related together. AU things appear on 
the back-ground of this eternal curtain. 'Nothing 
exists that is 110t covered by the Supreme Self. He 
becomes like unto every form. and all the forms are 
only partial revelations of Him. The Lord appears 
many through his magic power'. Thus does Dadh
yach teach the doctrine of the supreme existence of 
the one, and the apparent existence of the many." 

(iii) T~e third philosopher who invites our attention 

Sanatkumara. 
is the sage Sanatkurnara of the 
Chhandogya, the preceptor of

Narada. Leaying aside his soritt's or psychological. 
physical and metaphysical categories which is of 
little consequence for philosophy. let us note here 
the points of "alee in his philosophy. In the first 
place, Sanatkumara seems to teach a spiritual ~e..Q~
nism. Happiness-and. in Sanatkumara's hands, happi
ness be~mes the equivalent of spiritual happiness-is 
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the spring of all action; action is the cause of faith; 
faith, of helief; when a man belie\'e~, he' thinks; when 
he thinks, he knows; and when he kno\\s, he reaches 
the truth. In this way, hapl)iness, actIOn, faith, 
belief, thought, knowledge and truth constitute, in 
Sanatkumara's hands, a moral ladder to realisation 
(VII. 17-22). Secondly, it is Sanatkumara who teaches 
the doctrine of Bhiiman. II Dhfiman " is that infinite 
happiness which arises by the vision of the divinity 
all around. When anything else is seen, that is 
II Alpa:' Thus all possessions in the f-hape of cows 
and horses, elephants and goid, servants and wives, 
lands and palaces, are of little consequence as con
trasted with Bhuman (VII. 23-24). Thirdly, the reali
sation of Bhfiman occurs when an experience such 
as is implied in the expression "Sohamatma" 1'5 

attained (VII. 25). Lastly, Sanatkumara teaches that 
Atman is the source of al! things whatsoever. From 
A tman spring hOl'e and memory ; from A tman spring 
space, light and waters; from Atman everytrung 
unfolds, in A tman everything hides itself. A tman is 
the source of all power, all knowledge, all ecstasy 
(VII. 26}. 

(iv) ArllI)i. the greatest of the Upanishadic philo

Anml. 
sophers, ban-ing of course Yajiia
valkya, though he has been re

ported to be the latter's philosophical teacher-as may 
be seen also from a number of points of resemblance 
between AruI)i and Yajiiavalkya, especially in regard 
to their theories of Sleep and Dream on the one hand, 
and of Monistic Idealism and Doctrine of Appearance 
on the other-=1s a-pb.ilosopher, who, like his other 
compeers of the Upanishadic period, is a great psycho
metaphysician. In regard to his psychological theo
ries, we must remember that he advances the "Fatigue ,. 
theory of sleep (VI .. 8. 2). and tells us that in fhe state 
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of sleep, the individual Self becomes one with the 
Atman (VI. 8. I)-points which have become the 
ctirre~t coin of Upanishadic thought. In r!=gard 
to departing consciousness, he teaches that, while a 
man is dying, his speech first becomes merged in the 
mind, \then his mind becomes merged in breath, then 
breathi,becomes merged in light, and finally light be
comes l\nerged in the deity (VI. Is)-a theory which 
Yajiiavalkya later borrows and expatiates' upon. In 
regard tt~· his metaphysical doctrines, he view'> Sub
stance frorn the cosmological point of view, regarding 
it as the final substratum of all things, in fact as the 
material cause of the universe. just as iron is the 
material cause of all iron-weapons, and gold of gold
ornaments I(VI. I. 4-6). Secondly, he tells us that 
this underl:fing Substance is "alone real", all else 
is merely ~i name. Aru~i is an extreme nominalist 
who paves the way for the Doctrine of Illusion {VI. 'I. 

4-6}. Thir6?y, . he tells us that ~hat thus exists as 
the primal \ h~asis cannot be regarded as Not
being, for frbm Not-Being nothing can come. Hence 
the hypostasis is Being (VI. 2. 1-2). This Being pro
dur,es from itself first fire, then water, then the earth, 
in that order (VI. 2. 3-4). Interpreted generally, the 
Sanskrit words he uses, namely Tejas, Ap, and Anna, 
coUld be interpreted as meaning respectively the 
energizing principle, liquid existence, and solid exist
ence: Fourthly, all things that exist in this world, 
animate as well as inanimate, are made. up of these 
elements by the process- of Trivritkaf.a\la, a doctrine 
which ArU1J.i first enunciates. Things are unreal; 
the Elements alone -are real; and more than the Ele,. 
ments, Being, wr..ich is the root of them all (VI. 3-4). 
Next Aru~i teaches that it is this Being which is also 
the Self in man: "That art Thou" is the recurring 
instruction of ArU1~i to his son Svetakrtu (VI. 8 ff). , 
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The spirit in nature is thus at the same time the spirit 
in man. It is interesting· to note the parallel of Aru~i's 
idea with Green's. Cosmologically, this Being is the 
subtle essence which underlies phenomena, and which 
can be grasped only by faith (VI. 12), and by apt 
instruction from the teacher (VI. 14). Biologically, 
it is the supreme life-principle which gives life to the 
universe. The branches may die and yet the tree 
lives; but when the tree dies, the branches die also. 
Similarly, the universe may vanish, but God remains; 
but God cannot vanish, and hel}.Ce the latter alterna
tive is impossible (VI. II). Psychologically, it an
nihilates all individualities. Do not juices lose their 
individuality in honey, asks AruQi (VI. 9) ? Do not the 
rivers lose their individuality in the ocean (VI. 10) ? 
Even likewise do all souls lose their individuality in 
the A tman. Viewed from the moral point of view, 
the Atman is truth. One who makes alliance with! 
truth, makes alliance with Atman also (VI. 16)., 
Metaphysically, the Atman pervades all. As salt may 
pervade every particle of water into which it is put, 
the A tman fills every nook and cranny 'of the universe. 
There is nothing that does not live in Atman (VI. 13). 
We thus see how Aru~i boldly postulates an idealistic 
monism in which there is no room for difference even 
from within. 

(v) Yajiiavalkya, like his teacher Aru~i, is a great 

YaJnavalkya. 
psycho-metaphysician. We shall 
consider the points of his meta

physics first, and then go on to the consideration of his 
psycholo~cal doctrines. In fact, Yajiiavalkya's philo
sophy would be so much called upon in our later 
Chapters, that we can only indicate it here very briefly 
and for the purpose df giving a synoptic view of his 
philosophy. We shall not consider the points of Yajiia
valkya's philosophy in the order in which he answers 
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the questions of hh wife, and of the philosophers 
th:ij.t meet him in Ki,ng Janaka's court, and of King 
Janaka himself in tl:fe second, third and fourth chap
ters respective~y of t~le Brih~d~rru;tyaka. We shall con
sider them only logi¢ally. In Chapter III of the Brihada-· 
raJ].yaka, he }~ad. ,no 'doubt, a formidable number of 
intellectual aqver5~ries to grapple with. 'Asvala and 
Sakalya were!interested more or less in ritualism and 
theology" and'iso they could be easily disposed of; but 
Jaratkarava. i who was interested in eschatology 
Bhujyu, whon~ we have already met with.as a psychical 
researcher. l1shasta, who was interested ih the 
nature of Ul'fimate Reality, Kahola, who wanted to 
know the prtLttical way to the realisation of A tman, 
Gargl and Uddalaka, who were both interested in the 
problem of irpmanence, the one dynamically, the other 
statically, 'Wfbre, in any case, a formidable list of oppo
nents. ,I The)philosophy of Yajfiavalkya which emerges 
in his:(con\jersation with these adversaries as well as 
his wife ~nd king Janaka, may be briefly set 
dOWJ,l as follows. He teaches that all objects are 
centred in the Self, as all thoughts are centred in 
the rind. as all touches in the skin, as all waters in 
the' 'ocean (II. 4. II). The A.tman pervades all. 
Yajfiavalkya also uses the simile of the immanence of 
salt in water (II. 4. 12). borrowing it probably from 
his teacher AruI).i. Secondly. Yajiiavalkya teaches 
that all things exist for the Self; if we do ,not 50 re
gard them, they would vanish for us (II. 4. 6). Third
ly. he tells us that all things are dear for the sake of 
the Self. In every act of mental affection, the Atman is 
calling unto A tman. The realisation of.A tman is the 
end of all endeavour (II. 4. 5). Fourthly, Yajfiavallgra 
says that this A tman alone is reil; all else is "artam" 
-a mere tinsel~show (III. 4. 2 and III. 5. I). Yijiia
~a.lkya then proceeds to characterise the A tman in 

f 
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negative terms; the Atman is neither large nor small, 
neither short nor long; he is flavourless, eyeless, 
odourless, and quality-less (III. 8. 8). Contrast this 
negative theology of Yajiiavalkya with the posit
ive theology of S~Q.ilya. As a proof of the exist
ence of Atman, Yajiiavalkya draws upon the argu
ment from order: AtInan is the" bund II of all exis
tence : our very hours and days are measured by this 
AtInan (III. 8. 9). The AtIp.an is universally imma
nent. He is the inner controller of all things. We 
are merely like little dolls, and· throw out our hand,s 
and feet according as the great Thread-puller, Atman, 
wishes to make us dance (III. 7). The Atman is the 
ultimate light of man; all other lights are lights by 
sufferance. When Atman is realised as the light of 
man, one reaches self-consciousness ·(IV. 3. 1-6). 
The Atman alone is the ultimate hearer, seer, thinker: 
there is no thinker beside Him (III. 4. 2). The Atman 
perceives himself. Only when there is a duality, 
then one may see another; but when One alone 
is, processes of perception and thought are alik~ im
possible, and we are reduced to a state of solipsism 
(II. 4. 14). But Yajiiavalkya takes care to say that • the organs of perception of the percipient do not cease 
to function. That, from the epis~mological side, is the 
relieving feature of his solipsism (IV. 3. 23-30). In 
psychology, Yajiiavalkya teaches, like other Upa
nishadic philosophers, that when the state of dream 
occurs, the Atman spreads out his own light (IV. 3· 9). 
The Atman in this state moves out from his nest. 
guarding it nevertheless with breath (IV. 3. I2). It 
must be remembered, however, that the Xtman. only 
seems to move. or only seems to imagine in the state 
of dream, and does not really move or imagine (IV. 3· 7)· 
Yajiiavalkya advises that when a man is dreaming, 
let no one wake him up suddenly, for fear, appa-

S 
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rently, that the Soul may depart (IV. 3. 14). " A father 
in that state is not a father; a mother. a \, :mother; 
a thief a thief: q murderer, a murderer; a Ch~Q.ala. a 
ChaJ;lQ.a.la; a,nd analogically, a Brahmin a Brahmin 
(IV.3.22). ,As regards the state of sleep, he advocates, 
like ArUQi. th~ fatigue theory (IV.3.19). He tells us, 
furthermore, that ,sleep is a twilight condition. wl1ere 
one sees this world as well as the other world (IV.3.99). 
As ,regards departing consciousness, Yajiiavalkya 
tells the story of the process of death in such a reali,st
ic fashion that wecan!lot but regard him as an ex
ceedingly shrewd o,\:>server of nature. At the time of 
death, the corporeal self is mounted on by the intelli
gent self, the Sarira Atman by ~he Prajiia Atman, and 
it mov.es ~ong gr<;>aning like a, h~avy-lad~n cart (lV. 3. 
35). Befor~ death occ~rs, tl;le person in: the eye ~.t 
turn,s a,way (IV. 4. I). The e~d of the 11t.Wrt ts lig~te~. 
a.nd. by t~at lig~t. the ~ou\ departs either py the way, 
of the eye, or ,the head, or apy other part of the :Quman 
body (IV. 4. 2). !:lis It Karman J> alone acco~panies 
him : it is the guardian of hi& destiny (IV. 4. 5). ~t is 
pJ;oba,bly tlilii doctrine of "Karman" that, we may say, 
Yajiiavalkya, imparted' to, Jaratkarava in I~I. 2. 13. 
and thus silenced him. Accdrding t() Yajiiavalkya, 
it seems that only when th~ ,Atmaq has prep~reQ. 
another, abode fot himsfllf that ~e, leaves ~he body. 
No, unless it finds another blade to rest upon woulq 
a caterpillar leave its octginal blade (IV. 4. 3). Ya
jfiavalkya says also that the newer ex~sten~e must be 
even a brighter existence: does no~ the goldsmith 
create from the old gold a newer and brig1;lter lonn 
(IV. 4. 4)? If the Self !.las left any desU'es ~ him 
while yet he lives jn his body, he retutlls from, his' 
sojourn to this existence again; if no desires be left 
in him, he becomes one with Brahrnaq (IV. 4. 6). At 
that,time no consciousne?S rema.ins. Consciol,lsness is. 
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merely a "fleeting" phenomenon due to the entry of 
the Atman in the elemedts which produce the bodily 
form (II. 4. I2). Yajfiavalkya's wife was really 
frightened at the pass to which Yajfiavalkya'~ philo
sophy had led, but we, who understand Yajfiavalkya's 
absolute idealism may not wonder if, from that point 
of view, he regarded even transmigration as a delu
sion. If we may be allowed to use Yajfiava1kya'~ 

own manner of philosophising, we may well ask, 
when the Atman alone is, at all places and at all times, 
from what would he transmigrate, and to what? But 
all thIS is only implied in yajnavalkya. For fear of 
disturbing the ordinary routine of thought, of which 
his wife supplies us with an illustration, Yajfiavalkya 
hastily excuses himself from the impasse to which 
his doctrine had led him, by saying that sufficient for 
the nonce was the wisdom he had imparted (II. 4. 13). 

20. Let us now examine somewhat the social con-
General social con- dition in which these philosophers 

dition. lived and made their speculations. 
(i) It seems the castes did evidently exist at the time 
of the Upanishads. We have the fonnulation of the 
caste system so far back as at the time of the Purusha
sukta, which must be, in any case, considered anterior 
to the Upanishads. In the BpbadaraQ.yaka, there is 
a very uhorthodox theory about the origin of castes. 
This Upanishad does not argue, like the BhagavadgIta 
at a later date, that the castes were created by God 
according to "qualities and works." On the other 
hand, we are told in the BrihadaraQ-yaka that Brah
man was the first to exist; but because it was alone, it 
did not fare well, and therefore it produced a better 
form, namely Kshatriya-liood. It was thus that from 
the original' Brahman were created such heavenly 
deities as Indra, VaruQ-a, Soma, Rudra, Parjanya, 
Yama. Mrtyu and Isa. Tp.ese constitute the warrior 
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caste in the hea\'enly kingdom. Furthermore, after 
having created even Kshatriya-hood, Brahman did 
not fare well; and therefore it created Vaisya-hood 
in the heavenly kingdom, namely the Vasus, the 
Rudras, the Adityas, the Marots and the Visvedevas. 
But even then it thought it was deficient, and there
fore, it created the Sfidra order, represented in the 
heavenly kingdom by the god 'Pfishan. In order 
to give itself completeness, again, Brahman created 
Dharma or Law" which probably binds all these castes 
together. Finally, Brahman assumed the form of Agni 
who was the Brahmin of the gods, and then we are 
told that the castes on the earth were created after 
the pattern of the castes in the heaven '(5. 14). In 
this unorthodox theory, we haye the Oligin of the 
eaIthly caste system on the pattern of a heavenly 
Gaste s:ystem almost in the manner in which the 
ectypes in Plato's theory of Ideas are merely replicas 
of the archetypes. Then, again, as regards' the exis
tence of Asramas at the time of the Upanishads, we 
learn froin the Taittiriya Upanishad that those of the 
student and the householder did definitely exist 
(S.lS. a) ; while we have to conclude from other passages 
where one is advised " to leave the world as soon as 
one becomes weary of it ,. that the order of the reclu
ses did also exist; and finally, from such Upanishads 
as the MUI,lQ.aka as well as the mention of Sarimyasa 
elsewhere, that the order of the Sazhnyasins came last 
and was the completion of the three previously 
mentioned. In the Chhandogya we have all the four 
orders enumerated deliberately. The householders are 
advised to give themselves up to sacrifice, study and 
charity; the recluses to penance; and the students to 
a life of celibacy with the master and extreme emac.i
ation in his service. All these verily reach the holy 
worlds after death; but we are told that he alone who 
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lives in Brahman, referring probably to the life of 
the Samnyasin, attains' to immortality (S. IS· b). 
When we rearrange these orders, we find that the 
fotmdations of the future Asrama system are already 
to be found firmly laid even in such an old Upanishad 
like the Chhandogya. So far about castes and orders 
at the time of the Old Upanishads. 

(ii) Now about the position of women in society in 
the Upanishadic times. In the Upanishads, we meet 
with three chief different types of women: KatyayanI, 
the woman of the world, who is only once mentioned 
in the BrihadaraI).yaka; MaitreyI, the type of a spiri
tual woman, a fit consort to the philosopher Yajfia
valkya; and GargI, the Upanishadic suffragette, who, 
fully equipped in the art of intellectual warfare, dares 
to wrangle with Yajnavalkya even at the court of 
King Janaka where a number of great philosophels 
are assembled, and declares that she would send two 
missiles against her adversary, Ya.jfiavalkya, and that 
if he succeeds in shielding himself against those mis
siles, he may certainly be declared to be the greatest 
of the philosophers that -had assembled. Bold and 
sturdy, she presses ya.jiiavalkya fo a regress us ad infi
nitum, and had not Yajiiavalkya checked her impu
dence by an appeal to the argumentum ad caput, 
she would have succeeded in nonplussing Yajiia
valkya. But, even though she was to all appearances 
vanquished, she appears again -a second time with 
two more moderate questions, and elicits from Yajiia
valkya his doctrine of dynamic immanence (S. 16). 

(iii) As Jegards the relations of the Brahmins and 
. the Kshatriyas, the BphadaraI).yaka. declares that a 
Brahmin ought to take his seat below a Kshatriya at 
the Rajasuya sacrifice, thus giving him the honour that 
he deserves. On the other hand, the Kshatriya must 
remember that because Kshatrahood has been born 
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from Brahminhood, therefore, even though he may 
attain to the highest state, he must rest upon the 
Brahmin as his source, that i,5, must live- under the 
control and guidance of the Brahn,lins (5. I7. a). In 
the Chhandogya we are told by JaivaH that Aruni was 
the first man in the Brahmin circle 'to receive spiritual 
wisdom; and that therefore it was the Kshatriva caste 
that reigned supreme ,(S., 17. b). In the Brihadaran
yaka, we are told that it was only when Aru~i we~t 
with the desire of 'living like a pupil to Jaivali, 
whom he'regarded as superior t<? himself, that Jaivali 
could be prevailed upon to impart to him his spiritual 
'wisdom (5. 17. c); And yet again in -the Kaushitaki 
King Chitra Gargyayat;rl complimented Aru~i who had 
gone to him, fuel in hand, upon having approached 
him in- an humble manner and therefore having been 
reafiy worthy of Brahminhood, whereupon he proceeds 
to instruct him in spiritual knowledge (5. 17. d). All 
these passages'indicate both the earthly and the spiri
tual supremacy of Kshatriyahood to Brahminhood. 
On the other hand, in certain passages as in the Bri
hadaral)yaka and Kaushitald, where Gargya, the proud 
Brahmin, had gone to King Ajatasatru to learn wis
dom, we read that Ajatasatru told him that it was 
against the" usual practice" that a Kshatriya should 
instruct a Brahmin in spirituality, but that Ajatasatru 
in the course of his conversation with Gargya felt his 
superiority so much that he could not be prevented 
from imparting his higher wisdom to Gargya, when, 
fuel in hand, the latter approached him in an hum
ble manner (5. 18). It would seem from the above 
passage that the Brahmins were usually superior to 
Kshatriyas in spiritual knowledge, but that occasion
ally a Kshatriya might be superior to a Brahmin in that 
respect. Finally, in ,certain passages from the Upa
nishads, especially in the' Bfihadarat;tyaka and tl1e 
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Ma.ltri, we find that certaIn Brahmm sages stood very 
much superior to Kshatriya kmgs, who learnt wisdom 
from therr Brahmm masters. "Here, 0 Ya)fiavalkya, 
15 my kmgdom," saId Kmg Jallaka when he stood 
astonl5hed at the great mtellectual alld spmtual WlS

dom of the Sage, "and here am I at your sen-ice" 
(S I9 a) In the Maitn Upamshad we read that 
Kmg Bphadratha, filled with repentance 
and remorse, went to the Sage Sakayanya, and 
implored h1m to help h1m out of the world of existence, 
as one would help out a frog from a waterless well 
(S. 19. b). From these passages, It would seem that 
the Brahmins dld very often maintaIn therr intellec
tual and spIritual superiority I t must be remember
ed, however, that occasionally a Kshatnya, and occa
sionally a Brahmm, would be the intellectual and 
spIritual. head of his age according to rus abilities anel 
powers, and that no charter was given either to Brah
min-hood or Kashatriya-hood that it alone s~ould be 
the repository of intellec\ual and SPiritUal Wisdom, 
~d that, therefo~e, it would be ridiculous to argue, on 
tlle one hand, that t~e Brahmins alone, or on the 
other, that the Kshatriyas alone, were the custodians 
oi spiritual culture, and thus, as in modern times, even, 
a Jll~n belonging t9 the lowest ord~r of society could, 
if he possesped the n~cessary a\:>lJ4ty and mean~, be in 
the v~guard of those who knew. 

21. It is ~mly 41 th~ fitne.s.s Qf ~4:4lg~ tha~ we sboul~ 
The Problem. of clo_s~ t~ int~o4~ctory chapt~ 

:!pi,nillhadlC p\lDo, with ~ ~t~tem~t o~ t!J.e chief p.rcr., 
P y. ble;ns th:at. e~erge 9~t of ~ <;:qn" 

sldera tion of the gOFtnnes pf t~e U panis~~wc plillQ~ 
sophers, as w~ a$, ~1'¥pit t~ell' wter-re!atiqn. Won .. 
der, as Plato SaId, was the root of p¥osophy in Gree~e 
as in I~. The llp~sha<!!c phIlofioPHer~, w~ h~ve 
seen, ceased to. ~4~r~tand t!1~ fo~ces q£ n.ature as 
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certain-heavenly deitif;s before whom they had to bow 
down their heads in unconscious awe. From the 
JPgveda to the Upanishads we find the same transi
tion as, we find in the History of Greek Philosophy 
from Homer and Hesiod to Thales and Anaximander. 
Natural forces cease to be personified, and a. definite 
attitude comes to be taken which is worthy only of 
speculative thinkers. <r What is that," asked the 
Upanishadic philosophers, .. which being known, every
thing else becomes known" (S. 20)? In short, they 
wanted to know the "arche" of knowledge. They 
first tried to find this in the cosmological sphere; but 
having failed to find it therein, they began to search 
after it in the psychological domain. What is it, they 
asked, which persists when~ the body is dead?- What 
is it, again, which lives and persistently creates, even; 
though the body may go into a state of sleep_ (So 21) ? 
Not without reason did Yajiiavalkya stand victorious 
in the intellectual arena in Janaka's court when he 
appealed to the transmundane problem of the persis
tence of the Self after death. What is the real root, 
he asked, from which the tree of life springs again 
and again. even, though knocked and, cut down by 
that- Dark Cutter, Death (S. 22)? We may well 
imagine how. Janaka, who saw in the elephant, on 
which he was riding. a former sage, namely BuQila, 
must have been regarded as a very wise man of the 
day (S. Z3).' Eschatological knowledge was regarded 
as the most precious of all. - But even th~n, the desire 
of man to know the Ultimate could not be finally 
quenched. He must know the answer to the most 
central problem-What is the Real, What is the 
Atman, What intellectual construction could he make" 
about .it? An attempt to solve this problem would 
lead the Upanishadic philosopher. into the very heart 
of' metaphysi¢s.·~and when a -certain intellectual 50111-
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tion was arrived at, the next problem would be how 
practically to attain tQ that knowledge, what should 
be the norm of conduct following which one may hope 
to " appropriate the God-head." As the culmination 
of this practical endeavour would come in the mystical 
attitude, which would complete the moral endeavour. 
which, without it, would be like the Hamlet with 
Hamlet out. Mysticism was the culmination of Upa
nishadic philosophy, as it is the culminaijon of all 
philosophies, and one who does Dot Undel"stand that 
the cosmology and the psychology, the metaphysics 
and the ethics of the Upanishads are merely a propae
deutic to their- mystical doctrine can scarcely be 
said to have understood the spirit of Upanishadic 
philosophy. 
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CHAPTER II 
THE DEVELOPMENT OF UPANISH.-\DIC 

COSMOGONY 

1. 'When Sir Henry Maine said that except the 
Search after the blind forces of nature nothing 

Substratum. mOves in this \\orld which is not 
Greek in its origin. he should "have at least excluded 
from the scope of his assertion the Upanishadic philo
sophy. and more particularly, the Upanishadic cosmo
gony" The hey-day of Upanishadic philosophy was 
that great millenium before ever the earliest Greek 
philosoplltrs. Thales and Anaximander. began to speeu. 
late. and as in Greek philosophy, so in Upanishadic 
philosophy, the primary impulse tq thought eame from 
eosmologic, and more particularly from cosmogonic, 
speculation. The starry heavens above. the regula
rities of the moving seasons. the roaripg of wind in the 
firmament, the conflagrations of the all-powel ful fire. 
the periodical inundations of waters, in general. the 
settled recurrence of all bappeningsin nature, must have 
filled the natura! inquirer witb an impulse to find out 
the real meaning of all these phenomena; and it is no 
wonder that as in Greek philosophy, so in Upanishadic 
philosophy, the primary search 'was after the ctbul!; 
of things. What is that which abides in the midst 
of changes? What is that, which as the Upanishad 
puts it, may be called the" Tajjalan"? What is that 
from which all things spring, mto which they arc re
solved, and in which they live and have their being? 
(S. 1. a) ? From the Taittirlyopanishsd we learn Olat 
.. that alone might' be regarded as the Ultirr.utc 

;0 



74 SURVEY OF UPANISHADIC PmLoSOPHY [ § 1 

Reality of things. from which all these beings were 
born, by which they Ih-e when born. to \, hich they 
repair and into which they are finally resolved" 
(So I. b). This is very much like the way in which 
Aristotle tells us the early GH'ek- cosmologists con
ceived of their primary substance: £f cW )':':p (IT'TU :-r.O<.''i'oc 

, • " ~E • """ , er - rJ ' "\ ~ 
'rO( 0f'"TII(, ICO« f~ 011 )'I)'J'f7IIC1 7rptinfW [ ... 1 flS" 0 Cf;Qf:(JXTtI<' Tfl\f!r."'U" •••• 

TOlfro CM"OI)({tOV ICO<t 'tt><VrV' :"PX.,lJt ¢~tI' fII"" 'f~Jt ~vo~v. Then 
again, when the Sage of the. Swta5vataropanisl::ad 
asks m wond.er at the very beginning of Lis trea
.tise, .. From whom are we born, in "l~cm do \\e live 
and haye our being ?" (S. 1. c), ~\'e are put in mind of 
a similar remark of Hesiod at the oFenmg of his 
.. rheogony" when he asks .. Who made all this, and 
how did he make them?". The search aftu the 
wtimate cause of things, the substratum, the <ti(T(, of 
things, is as characteristic of the early l)1mishadic 
cosmogony. as it js pf the ,later Greek cosmogony; 
and. even though ... as 'we may se~.i.p. the sequel of 
this ~~pter •. thef(~ i~ no 'justifica~!on fQr saying that 
Greek. cosmogony was derived from the Upanishadic, 
still on ~ccount of the uniyersally ackn~wl€dg€d> and 
definitely -proyed. priority of the rpa!lishadic spe
c~atiQn. he must be.a.- bqld Plan ~de~d'~\'ho 4ares to 
say ,that pll things ~cept the. blind for~es, of nature 
};lave .come from Greece! 

2. Coming to the details of Upanishadic cosmo-
Proitress of the .. gony, ewn though it may not be 

. chapter. 'impossible lor us to'trace the pro-
bable historical eyolution of the difierent theories held 
on the subject of the genesis of the universe by_the 
Upanishadic . seers, baSed upon a more or less final 
chronologic..1.l stratification .,()f the different passages 
in the Upanishads.-a task which has been attempted 
by us elsewhere,-the necessities of methodology require 
that in: a work like the present which professedly 
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takes a synoptic view 0% the problems of Upanishadic 
thought, we should re-arrange the theories in such a 
way as to enable us to institute a comparison between 
those theories and the theories held on the subject in 
a country like Greece.\Ve may thus at once proceed 
to divide the theories of Upanishadic cosmogony into 
two main groups: the impersonalistic and the person
alistic. Among the impersonalistic theories may be 
included the theoriEs WhICh regard either or all of the 
elements as the sucstratum of things, or even such 
abstract conceptions as not-Being.l or Being, or Life-force 
as lying at the root of all things whatsoever. Among 
the personalistic theories are theories which try to ac
count for the origin of creation from the Atman or 
God, and insist in various ways either on the 
dualistic aspect of creation, or the emanatory, or even 
the highly philosophic aspect implied in Theism proper. 
When the Upanishadic Sages regard the elements as 
the source of things, we must take them to mean 
what they say, and not, as certain later com
mentators under the spell of their theological idea have 
done, regard those elements as equivalent to deities. 
Thus for example, when it is said that either fire or 
water or air is the source of things, we have to under
stand the Upanishadic sages to imply that it is the 
elements that go by those names that are to be re
garded as responsible for the unfoldment of creation. 
All theological commentators on the Upanishads 
such as Sailkara and Ramanuja have understood 
these elements as meaning deities and not the ele
ments proper. But if we ·just consider for a while the 
naivete with which the theories were ushered into 
being, it may seem impossible for us to doubt that the 
Upanishadic seers meant by the elements the elements 
proper, and not the deities corresponding to those ele
ments. It is true that the word" Ctivinity" is, on certain 
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occasions, psed in the case of these elelTlents, but it 
mu.st be :rememberea that a similar word elio~ was 
u.sed in tht! case of their elemental substrata even by 
Gr.eek philosophers, and it is not without re3$on that 
Aristpphan.es should call such apotheosisers of ele
ments by th~' name of :"OIiOI. Then again, the idea 
of creation C?C nihilo seems to be generally repugnant 
to the Upanishadic mind, and as in Greece, so in IndIa 
we have :the firm belief of the Upanishadic sages in the 
impossibi1ity of the generation of anything from out of 
Nothingness, or Not-Being. When, again, it seems to 
have been felt impossible by the Upani~hadic seers 
that either the elements, or such abstract conceptions 
as Not-Being or Being could be held responsible 
for the explanation of creation, they felt the neces
sity of explaining that genesis from Life-force or 
Cosmic-fofce. Finally. 'when even this could 110t be 
regarded as a sufficient explanation of creation, they 
were obliged to take recourse to the idea of the Person, 
by whom the creation could be said to have been 
brought .illto being. We must also note that there. is 
not much J,"oom for the idea of creation in an absolu
tistic system of metaphysics, which would try to 
explai,rt away all creation as being only an illusion or 
appearance. We shall take this aspect of the probltm 
of creation also into account before we proceed, at the 
'end of the Chapter, to say what the theistic idea of 
creation in the Upanishads was, e5pecially in the 
account given by the Svetasvataropanishad. 

3. To begin with the elements as constituting the 
Water as the ¢ivTl~ of. things, we have first to 
,Substratum. take into account the theory in 

the Bphadara:t;lyakopanishad which tells us almost 
in Thalesian -fashion that water was the source· of all 
thin~$ wha.tsoever; #I In the beginIJ,ins', verily, the; 
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Waters alone existed; from the Waters was born 
Satya or Truth; Satya 'produced Brahman, Brahman 
gave birth to Prajapati, and from Prajapati were born 
the gods; these gods worship Satya alone" (S. 2. a). 
In this passage we are told not that the Atman or any 
personal Being existed originally, but that the waters 
were the first to exist, and that everything later came 
from them. It is cUlious to note also that Brah
man is here declared to have been created from Satya, 
which means that we have not to understand the word 
Brahman in the sense of priID:al reality as we under
stand it later. Then, again, when it is said that Satya 
was born from Water, we have to understand by 
Satya the ultimate" concrete" existent. We are also 
told that the Sat yam consists of three syllables: the 
first is Sa, the second is Ti, and the third is Yam, 
the first and the last being real, and the second unreal 
(S. 2. b). Freely interpreted, this passage would mean 
that unreality is enclosed on both sides by reality: 
the present moment which is evanescent is enclosed 
on both sides by an eternity which is real: we move 
from eternity to eternity, halting for a short while 
in the caravansary of the present; and it is wonderful 
to notice that the whole of the "Sat yam " has been 
supposed to l:ave come out of the primeval waters. 
This is almost Thalesian, for Thales regarded water as 
the origin of all things and his philosophy did not 
need the hypothesis of a God as responsible for the 
creation of Water, unlike the Genesis which required 
the spirit of God to move upon the face of the prime
val waters, or unlike Manu who said that water was 
only the first existence that was created by God. The 
BphadaraI].yakopanishad, like Thales, regards Water 
as. the origin of all things whatsoever, dispos
ing of a belief in God as the creator of the Water 
i~self, 
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4. After water comes air. Raikya~ who holds the 
theory of air as the final co ab-Air. 
SO{bent" of things, and therefore 

probably as the origin of them, has an interesting story 
connected \\ith him. Once upon a time, we are told, 
king Janasruti was wandering in a forest when he 
happened to onrhear the connrsation between two 
swans. One of these swans said to the other, just as 
all the lower throws of dice merge in the highest 
throw, that is, pass to the "inner, similarly all the 
good things that people do in the world pass to the sage 
Raikva, the philosopher "ith the car. Now Janasruti 
was so astonished at the conversation, tllat he at 
once sent his attendant to inquire and·return to him 
with,_ the knowledge as to where this sage Raikva 
dwelt. The attendant, after having visited different 
places, found out Rail·va who was scratching his itch 
beneath a car, and then returned to his master 
to tell him that he had found out Raikva. King 
JanaSruti went to Rail,,"a "ith a number of cows, a 
gold necklace and a chariot drawn by a she-mule, 
and prayed to the Sage to teach him what god 
he worshipped. The sage Raikva replied that he 
had no business with the cows, the necklace and the 
chariot of the Sfidra king, and advised him to return. 
King JanaSruti returned, but went back again to the 
Sage with the cows, the golden necklace, the chariot, 
as well as his beautiful daughter; Whereupon, the sage 
Raikya seemed to be satisfied, and ha\ing lifted the 
beautiful daughter's face towards himself, said, "Verily, 
o Sudra, you are making me speak on account of this 
face," and 'then he imparted to the king the knowledge 
which he possessed, namely, that he belit:ved that the 
Air was the' filial absorbent of all' things. "When 
fire is extinguished it goes to the air, \\"hen the sun 
sets it goes to the air, when the moon sets it goes to 
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the air, when the waters dry UPl they go to the air: 
thus verily is Air the )inal absorbent of all things 
whatsoever" (S. 3). In this way did the sage Raikva 
with his car. who reminds 11S singularly of Diogenes 
with his tub, tell king Janasruti that Air was the 
End of all things. 1 he logical conclusion from such 
a position is. that if air be the end of all things, it 
may als9 be regarded as the beginning of them. In 
fact, Raikva's philo~ophy is like that of AnaxiIr\enes, 
the Greek philos9ph~r, ,,,,ho taught that air was poth 
the beginning and the end of all things: only' Raikva 
does not say definitely that ... air is the cf;VITIS, but 
only leaves us with the remark that air is the end of 
all things. This is indeed a 'very crude conception 
and has not much sciEntific value. because Raikva 
does not explain the actual plocess of the absorption 
of all things into air, as Anaximmcs later explained 
both the origin and the end of all things in air by the 
processes of rarefaction and condensation. Wi- must, 
however, praise Raikva for having had the boldness to 
regard Air as the final alsorbent of all things, mOle par
ticularly, of both Water and Fire, which according to 
other philosophers of his time, were regarded as con
stituting the ¢OO-IS of all things whatsoever. 

. 5. The theory of fire as the origin of all things is not 
maintained very explicitly in the 
Upanishads; but there is a passage 

in the Kathopanishad ~hcih tells us that Fire, 
having entered the universe assqmed all forms 
(S. 4· a), which is almost equivalent to the Heracleitean 
formuJa that Fire is exchanged for all things and 
all things for Fire. On the other hand, in the 
Chhandogyopanishad, we are told that Fire was the 
first to evolve from the primeval Being, and that from 
fire caDle wate~, and from wat~ the earth (S. 4. b). It 
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is interesting to note that in this passage the Hera
cleitean idea of the Way Up and the Way Down is also 
brought in, inasmuch as it is maintained that from 
fire is born water and from. water earth, while, 
counter-logically, at the time of dissolution, the earth 
may be dissolved in water, the water in fire, and the fire 
in the Primeval Being. It is rather difficult for any 
philosopher to hold the opinion that fire is the origin 
of all things, inasmuch as it seems evident that fire 
-bums up .all, and is therefore a fit instrument for the 
process of a g~neral €1t"+OC<TIS, and it is not difficult 
to deduce from tl\,e theory advanced in the Chhandogyo
panishad the id~ of) a periodic conflagration of 
things. The differctice, however. between the Cllhan
dogyopanishad and Heracleitus is that while lIeracleitus 
regards -Fire as the very origin of all things, the 
Chhandogyopanishad makes Fire the first evolute from 
the primeval .;Being; while the Chhandogyopanishad 
does not insist upon the idea of change, of which Fire 
seems to he the very type to the change. loving mind 
of the Ephesian-philosopher. 

6. When we come to Pravahal}a Jaivali's doctrine of 

Space. 
space as the origin of all things, we 
come to a much higher conception 

than has yet been reached ~ the schemes of the fore .. 
going philosophers. .Ev€n in Greek philosophy, the con
ception of space as the .. arche" of things came very 
late in the development of thought. ·With Thales, Anaxi
menes, Herac~itus and Empedoc1es' we meet with the 
conceptions of 'water, air, fire, earth, either indivi .. 
dually or collectively. It is only when we come to 
the time of Philolaus, that, according to Aristotle's evi
dence, we get to th~ .notion of spac:e as the " arche It 

of all things. Fire, air, water and earth are more or 
less taD~ible ~ but II spate' " .to be reprded ·as the 



§1] CoSMOGON\!' 81 

.. arche" of all things requires a higher philosophical 
imagination. When Pta.vah~a Jaivali was asked 
what was the final habitat of all things, he answered 
it was Space. .. All these beings emerge from space 
and are finally absorbed in space; space is verily 
greater than any of these things; space is the final 
habitat It (S. 5. a). This passage from the Chhandogyo
panishad is corroborated by another passage from 
the same Upanishad in which we are told that .. space 
is really higher than fire. In space are both the sun and 
the moon, the lightning and the stars. It is by space 
that man is able to call ..••.. Iii space and after space 
are all things born. Meditate upon Space as the 
highest reality IJ (S. 5. b). According to these passa
ges from the Chhandogyopanishad, then, we must re
gard space as a higher entity than any of the concep
tions that have been hitherto reached. 

7. There are certain passages in the Upanishads 
which teach that Not-Being, TO ~I'. 
was the primary existent. The 

Taittirlyopai'l1shad tells us that" at the beginning of all 
things what existed was Not-Being. From it was born 
Being. Being shaped itself of its own accord. It is 
thus that it is called well-made or self-made" (S. 6). 
Commentators on this pasSage who do not want a 
privative conception like not-Being to be the" arcte" 
of all things, rightly understand this passage to signify 
that at the very beginning of things it was "as if" 
nothing -existed and not that not-Being was verily 
the nrst concrete existent, and that it was from such 
a semblance of non-existence that Being was created. 
We could very well conceive how philosophers like 
Sailkaracharya who believe in an Ultimate Being would 
explain such a passage; but it must be remembered 
_that in this a~ostic co~<;:ei'tio_ll of a ,primal bOn-

n 

Not-BeJnll· 
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existent. the Taittirlyopanishad,is anticipated by that 
famous Snkta in the I,ligveda. which is called after its 
opening words. the Nasadlya Snkta, which tells us 
that at the beginning of all things. there was neither 
Being nor not-Being, but that what existed was only 
an ocean of Night (RV. X. 12g). It must be remem" 
bered that the conception of a primary Void or Night 
is to be met with even in Greek philosophy in the 
theory of Epimenides. A passage from the Bpha
dara~yakopanishad also tells m that" tt in the begin
ning of all things. verily nothing was existent but 
that everything was covered by Death or Hunger, for 
Hunger is verily Death. Death made up his mind, 
let me have a Self, and thus worshipping. he began to 
move. From his worship were born the waters. The 
froth of the waters solidified, and became the earth. 
Death toiled on the earth, and as a result of his toil, 
fire was produced" (S. 7). Here we have the origin 
of the dements water, earth, and fire from primeval 
Not-Being.call it either Death or Hunger, or equate it, 
if you please. with the Void or NigH of Greek philo
sophy. In any case, it seems to be implied in such 
passages that there is a stage in the development of 
human thought, when finding it impossible to grapple 
with any concrete "existence, it is compelled to take 
recourse to a privath"e logical conception like Not
Being, from which even positive Being comes to be 
later explained. Even in such highly developed 
systems of philosophy as those of Plato and Aristotle. 
we have the recognition of a Not-Being, and it can
not be gainsaid that at least for the purposes of logic 
the existence of Not-Being has to be taken account 
of even in positive constructions of philosophy. 
\Vhen. on the other hand, philosophers like Gorgias try 
to prove that there is a real Not-l3eing as contrast
ed ",ith the Being of Pannenides, we must s\tppose 
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that they are doing so merely for the purposes of 
eristic; for by what other name shall we call that 
process by which from the equational fact of Not
Being being Not-Being, they deduce the existence of 
Not-Being. from which, contrariwise, they try to prove 
that Being does not exist ?We need not be con
cerned with such an eristic philosophy like tbat of 
Gorgias, but we must ne(ds take into accoUnt the 
recognition of Not-Being in philosophies of positive 
construction like those of Plato and Aristotle. It was 
in this sense, it seems to us, that the passages from. the 
Taittirlyopanisbad and the Bphadru:aI}yakopanishad 
are tQ be explained, and by Not-Being \\e must under
stand not absolute Not-Being but only relative Not
Being, the primal semblance of existence as contrast
ed with later concrete existence: 

8, There is however, an interesting side to the 
Not-Being and tbe Ear theory of Not-Being as the."arch~" 

of the llnlverae. of all things. The Chhindogyopani-
shad connects the philosophy of Not-Being with the 
myth of the Universal Egg. We are told in the 
Upanishad that II what existed in the beginning was 
Not-Being. It then converted itself into Being. It 
grew and became a vast egg. It lay in that position 
for the period of a year, and then it broke open. Its 
two parts were. one of gold and the other of 
silver. The silvery part became ,the earth. and the 
golden part became the heaven. The thick membrane 
of the egg becaPle the mountains; the thin membrane 
became the clouds; the arteries of the egg became 
the rivers of the world; the fluid in its interior 
became the ocean; while what came out of the egg 
was the Sun. When the Sun was born, shouts of 
hurrah arose" (S. 8). Readers of comparative 
mythology need scarcely be reminded as to how 
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similar the myth from the Chhandogyopanisbad is 
to corresponding myths in Babylonian, Egypti all , 

Phrenician, Persian, and Greek mythologies. In Greece, 
we know, how in the Orphic cosmogony, Chronos 
and Adrastea produced a gigantic egg which divided 
in the midst, and with its upper half formed the sky, 
and 'with the lower the earth, and how out of the 
'egg came Phanes, the shining God, containing within 
himself the germs of all the other gods. It is interest
ing to note that behind Chronos and Adrastea, as we 
have them in this myth, are ideas of time and Reces~
ity respectively. The word A8~;TeI0( occurs in Greek 
literature so far back, ~s the 8th century B.C. ; 
'and'it is customary to derive it from 8,8p~tTIC(jJ and 
take it as signifying "that which is not inclined to 
fun away." May we venture to make a. suggestion 
that the word Adrastea seems very_ much to, be the 
Greek counterpart of the Sanskrit .. Adpshta" which 
aiso signifies necessity? 'One does not know how, but it 
seems probable that, the idea of Adpshta was conveyed 
to the Greek people at fi time when the Greek and 
the Indian Aryans lived together. To return to our 
argument, however, the myth of the Sun coming out 
of the egg has parallels in the mythologies of many 
ancient peoples; but the creation of this egg from a 
primeval Non-existent seems to be peculiar to the 
Indian myth as we have it in the Chhandogyopa
nishad. We must notice also that just as the universe 
was regarded by the Upanishadic sages as a huge egg, 
similarly it also came to be regarded as II a huge chest 
with the earth, as its bottom and the heavens as its 
upper lid, the sky as its inside and the quarters as 
its corners, containing in its insid,e a rich treasure" 
(5. 9). We are noting h€re this alternative concep-
tion of the universe regarded as a huge cubical chest 
merely 'for' the purpose ot" contrastin~ it ~th the 
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universe regarded as a great spherical egg, though it 
has got nothing to do 'with the philosophy of Not
Being. 

9. After the conception of Not-Being as the "arc11t!" 

Being. 
of things we come to the con
ception of Being. A passage from 

the Cbhandogyopanisbad tells us directly that Being 
alone existed at tbe beginning of things. It takes 
to task those who suppose that the primeval Existent 
must be regarded as Not-Being, and that Being 
must be regarded as having been produced therefrom . 
.. How could it possibly be so," asks the Upanishad, 
.. how could Being come out of Not-BeiJ.lg, existence 
from non-existence? It is necessary for us to suppose 
that at the beginning verily all this was Being, and 
it was alone and witbout a second. This Primeval 
Being reflected, let me be many, let me produce; 
having bethought thus to itself, it produced fire. Fire 
thought, let me be many, let me produce; and it pro
duced water. Water tbought, let me be many, let me 
produce; and it produced the Earth (food or matter) It 
(So 10. a). "The Primeval Being then. thought, 
verily I am now these three deities. Let me enter 
into them by my Self, and unfold both Name and 
Form. Let me make each of them three-fold and 
three-fold" (S. 10. b). .. It thus comes about that 
what we call the red colour in a Bame belongs really 
to fire. Its white colour is that of water and its black 
colour belongs to the earth. Thus does vanish the 
flame-ness of a Bame. The Bame is indeed only a 
word, a modification and a name, while what really 
exists is tbe three colours. What we call the red 
colour in the Sun, is really the colour of fire, its white 
colour is the colour of water, its black colour is the 
colour· of the earth. Thus verily vanishes the sun-
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ness of the Sun, The Sun is only a word. a modifica
tion' and _ a name. W~at' really exists is the three 
colours. Thus likewise does depart the moon-ness of 
the moon, and the lightning-ness of the lightning. What 
really exists is the three colours only" (~. 10: c). It 
is interesting to note in these passages, in the first 
place, that the primeval existent is regarded as Being, 
and is described as being one without 'a second. In 
the second place, we see how from' this primeval 
Being is produced the three-fold Prakriti which we 
might call" tejobannatmika" Prakriti, that is con
sisting of fire, water, and earth. Then, thirdly, it 
must be noted that the Chhandogyopanishad teaches 
us definitely the doctrine of ,. trivptkara\\a" which 
is the Upanishadic prototype of the "pa:fiehIkara~a" 
of later Vedanta. Just as in the Vedantie th~ory of 
pa:fiehlkara~a, obt of the five original elements, fire, 
air, water, earth, and space, haIf of e~ch element was 
regarded as being kept intact, while the other half 
was regarded as being divided into four equal differ
ent parts, four such parts from the different elements 
one after another going to make up a half, which 
in combination with the half of the original element 
made up one transformed evolute of the original 
element, similarly, in the case of the Upanishadic trivpt. 
karaJ?a each 'of the three original elements namely 
fire, water and earth is to be regarded as being divided 
into two equal portions, one half being kept intact, 
while the other half is divided into two equal portions, 
the two quarters of the two other elements in cOIl!bi
nation with the one-half' of the original element 
making up a transformed evolute of the original ele
ment, This idea of the mixture of the elements in 
the Upanishads is Ii very interesting one from the 
point of view of its analogy with a simil~r i<je<\ in. 
the philosophy of Apaxagoras who taught tllat thef~ .. 
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,,'as a portion of everythirg in everything. and thus 
that the elements came"to be mixed \\itll C:1.ch other 
and gave rise to transfonned products. Then, fourthly, 
we must remember that the Chhandogyopanishad tells 
us that there are three different colours belonging to 
the three different elements namely the rpd, the white 
and -the black, which it must be noted were 
later borrowed by the SaIhkhya philosophy and made 
to constitute the three dIffrrent rulours corresponding 
to the three different qualities of the Slirilkhya Pra
kpti. Finally, the Chhandogy~panishad tell.:; ns that 
what really exists is the three -different colours, or the 
three different elements, while all such objects of 
nature as, the sun, the moon, and the lightning, which 
are constituted out of the thr('(' original elements 
or colours are merely words or names or modi
ficatory appearances of the original elements. In the 
spirit of an extreme nominalism, the Chhandogyo. 
panishad tries to reduce all later products to mere 
semblance or appearance, while it keeps the door open 
for the real existence of the three elements alone. all 
of them having been born from the Primeval Being
a sort of a philosophical trinitarian monism' 

10. When we corne to the conception of PraJ;la as 

Praaa. 
the ¢lNr(~ of things, we rise to 
a higher conception than was 

reached in Greek philosophy. PraQ,a originally meant 
breath; and as breath seemed to constitute the life 
of man, Pra.x;ta carne to signify the life-principle: and 
just as the life-principle in man carne to be called 
PraJ;la. similarly the life-principle in the universe carne 
also to be designated Prat;la. By PraJ;la is thus 
meant either life-force or cosmic-force. When Ushasti 
ChakrayaJ;la was asked in the Chhandogyopanishad 
what might be regarded as the ultimate substratum of 
~U things; he said it was Prlt9a : for" verily it h into 
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Prana that all these beings enter and it is from Prana 
that they 'originally spring" (S. II. a). . Of the sa~e 
import is the doctrine of Raikva in the Chhando
gyopanishad when he tries to bring out a correspond
ence between the macrocosm and the microcosm, and 
when he 'says that iust as air is the life-principle of 
the universe--a theory which we have already noticed
similarly br(~ath is th~ life-principle in man. "Prana 
is verily the 'final absorbent; for when man sleeps. :his 
speech is reduced into Prat}a, his eye and his ear 
and his'mi:(ld are all absorbed in Prana. It is Prana 
whIch is ,the final absorbent of ali these thing~~' 
(S. II. b}.i .. We may thus say," says Raikva." that 
there ,aI:e these two absorbents; one in the macrocosm 
and th~ other in the microcosm, the o,ne being Air, 
and the other being Prav.a" (5, II. c). Having re
cognised this supremacy of Pra1}.a, the Chhandogyo
panishad. in the doctrine which Sanatkumara imparts 
to Narada, has no'difficulty'in maintaining that, .. just 
as -all the spokes of a' whee] are centred in its navel, 
similarly all these beings, and in fact, everything that 
exists is centred in Pr8.1}.a" (S. I2; a). Pra1}.a may 
thus be'regarded as the very navel of existence. The 
philosopher KaushItaki tells us that "PraI].a is the 
ultimate Reality, the mind being its messenger, tile 
eye the protector, the ear the informant, and the 
speech the tire-woman. To this Pra1}.a as the Ultimate 
Reality. all these beings make offerings. without Praq.a 
havil}.g ever sought them" (S.12. b).' We thus see in'a 
general way' how PraQ.a comes to be recogn~sed as supe
rior to aU the organs of sense in the human system.- ' 
. 11. There are, however, one or two classical pas

\ b t sages in the Upanishads which tell 
The Controversy e - " ' 

ween Prana and the US m the language of myth .the 
Or~ans of ,Sense. supremacy of PraQ.a. I t was once 
~~o1v~d., we are, told in the Cbhanoogyopanisbad. by 



§ 11] COSMOGONY 89 

the senses of man to decide which of them was 
supreme, and for that .reason they went to· Pr~
japati, their Creator. The Creator repllt'd that thaT 
sense might be regarded as the soverign of them all, 
which after departmg leaves the body powerless and 
in a pitiable condition, upon which the senses resolved 
to run the race for supremacy. Speech was the first 
to go out of the body, and having lived outside for a 
year, carne back and wondered how the body coula 
exist in spite of its absence. It was told that the body 
lived like a dumb man not speaking, but breathing 
with the breath, seeing with tll..:- eyt', hearing wlth the 
ear, and thinking with the mind, upon ,,,hich speech 
returned. Then the organ of vlsion departed, and 
having lived outside for a year, carne back and wondered 
how the body could live m spite of its absence. It 
,vas told that the body lived -like a blind man not' 
seeing, but breathing with the breath, speaking with 
the mouth, hearing with the ear, and thinking with 
the mind, upon which the eye re-entered. Then 
the organ of audition departed, and having lived out
side for a year, carne back and wondered how the body 
could still exist in spite of its absence. It was told 
that the body lived like a deaf man not hearing, but 
breathing with the breath, speaking with the mouth, 
seeing with th(' eye, and thinking with 1'he mind, 
upon which the ear returned. Then the mind. went 
<1Ut, and -having lived outside for a year, returned and' 
wondered how the"body could still exist in spite of its' 
absence. It was told that the' body lived like a child" 
without mind, but breathing with the breath, speal(..; 
ing with the mouth, seeing with the eye, and hearing' 
with the ear, upon which the mind re-entered. 'Then, 
finally, wIlen the breath was on the pohit of depart
ing, it tore up the other senses as a well-bred horse 
might tear up the pegs to which- it is tethered, Then: 

. n· _ .. ~: _" 
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the organs of sense assembled together and said to 
Pra.Q.a, I Sir, thou art our lord; depart not from us'; 
and the tongue said to the Pr8.I}.a, r if I am richest, it is 
really thou that art richest'; and the eye said. C if I 
am the support, it is really thou that art the support '; 
md the ear said, C if I am wealth, it is really thou that 
art wealth '; and the mind said. C if I am the final 
abode, it is really thou that art the final abode'. 
It is for this reason that people have declared the 
primacy not of the organs of sense, of the speech, or the 
eye, or the ear, or the mind, but of breath. For the 
breath is verily all these" (S. I3. a). This passage in 
the ChhanEiogyopanishad is probably the earliest and 
the most classical as illustrating the controversy be
tween the organs of sense and rlat;la, and the rcsu1tllJg 
supremacy of Prat;J.a over the organs. With a little 
variation, the same story occurs in the Kaushitaki 
Upanishad also (II. I4). which, bting so much the 
later, we are not much concemed with as merely re
peating for us the story of the Chhandogyopanisbad. 
But there are one or two points in the story of the 
controvel"SY of the Senses and Pr~a in the PraSnopa
nishad which we cannot leave Ul1lloticed. There, in 
the first place, the elemellts namely space, wind, fire, 
water, and earth join hauds with the o~ jus of sense, 
namely, speech, mind, eye and ear in tlI~ cOlltroversy 
with P~a . .In the second place, we must note the 
two similies employed in the PraSnopanishad. The 
body is there called B§.Q,a, which, as Max MUller sug
gests, may well be taken to mean a harp, and the ele
ments as well as the organs of sense contend that they 
have the power to uphold this harp and to modulate 
it. Incidentally. it is interesting to 1l0tice the descrip
tion of the body in the PraSnopanishad as a harp. 
whicb is almost Pythagorean or Platonic. Then again 
when ?r~a wants to go out, it is compared tQ tb~ 
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queen-bee, which, when it goes out, is accompanied 
by all the bees that mo,"e after it, and which, when it 
comes back, is likewise followed by the bees that re~ 
turn forthwith. Thirdly, there is. an almost henotheis
tic worship of Pr§I)a by the organs of ~ense in the 
Pra~nopanishad where it is re~a!detr not merely as 
the sovereign of the organs of sense, but al~o as the 
sovereign of the deities of the. universe. It is thus 
that PI ~a comes to be identified v.ith Agni. wIth 
Sfirya, with Parjanya, with Vayu. with Being. as w.?~ 
as Not-Being; and in the spirit of the prayer ofieleCl 
in the Chh§ndogyopanished. here ~lso the PraQa is 
requested not to move out. as it is the Pr~Qa which 
informs, and is immanent in, thl" organs of sense, 
such as speech and hearing and yision, as well as 
mind (S. 13. b). 

12. In the account of Prl!:I)a which we find in til .. 
PraDa,. bfo-psycbo- KaushItaki rpanishad there are 

::'PbYlfcal concep- certain noticea bJe feattlres Wl1ich 
do not oocur either in the CbMndogyoranishad or the 
Prasnopanishad. In the flrst place, PraQa is directly 
identified with life (A.yul}.). This is as much as to 
say that life exists so long as PraI)a exists and life 
departs as soon as PraI)a departs. Then ag-aln. Prat:la 
is identified with consciousne~s (Prajiia). It i~ intef(~st
ing to note that consciousness is here distinguished from 
life as the higher category of existence. There may 
be forms of life without c6nsdou~ness; but wherever 
there is consciousness there must be life; and the 
Kaushttaki Upanishad seems to recognise tbis differ-" 
f'11te and describes Pr~Qa not merely as tbE: principle 
of life but as the principle of consciousness also. Then, 
thirdly, the Upanishad identifies Pra~a with the 
A.tman itself, the Ultimate Reality which is ageless 
and immortal, which does not increase by goed 
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~~tions nor d1minish by bad actions (S. 14). It thus 
comes, ab"out that 'Pra1).a is life from the biological 
point of view, conscio~sness from the psychological 
point of view, ,aI\d Atman from the metaphysi~al 
poil,1t of view. . This lis verBy a philosophical ~potheo
sis of Pr~1).a. 

13, We now.' corne to t]~e personalistic theories of 

; 'The 'idea of a ,Orea_for, 
end the c:re"tion I o~ 
mythological and r.hi.
aosopbical Oualities, 

creatioII: Hitherto, we have dis
cusged ,1lheories which regard either 
or all of the elements, namely fire, 
air, water, earth ~nd space, or ~ven 

~uch p~iv~,tive1_ conception~ as Not-Being or Nig~t 
or ,Hunger orl)eath, or e,~en s,uch an abstract meta
physic81 conception as Being, or finally the hig~ly deve
loped bio-psycho-metaphysical conception of Prat;ta, 
,a!?", tp.~ _ t/>vq-,~ o'f th~ng? We must note that in all 
tlies~ theories.O! creation, .no creator with a personal 
eXistence is brou,ght in for the purposes of creation. 
We have a more br less naturalistic account of cosmo
genesis. On the qther pand, in the theories Which we 
are now about to discuss, we shall have to take account 
of the personal e1,~ment in' creation. In the Prasno
p,anishad we are 't~ld by Pippalada tha't at the begin
ning of creation, the creator became desirous of creat
in~, and, with that end in view, practised penance, 
and after having practised penance, first created, a 
'pair namely Ra}ri and Prat;ta, corresponding respec
'tively to matter and spirit, with the intention of 
cr~~Jinga:i1 existence whatsoever f:rpm them. Wh,ile ~~ 
l11~st give credit (0 Pipp~lada. f9r h,aving conceived 
the Jloti~n of a duality Of primary existences, Ray! 
apd rdit;ta, a1most ~ the 'spirit ~f Ari~totl~'s ~att~r 

·'an9. F'onn, the application whicp. Pippalada makes 
ot his twofoICl prinCiple is rather amusing,' - The moon 
IS matter, he says, while the sun is spirit; the 
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path of the fathers is matter, while the path of the 
gods is spirit; the dark· half of the month is matter, 
while the bright half is spirit; night is matter, 
while day is spirit. It was in this way that the 
Creator was able to create all the dual existence what
soever in the world (S. IS. a). In a similar spirit 
does the Taittir'iyopanishad tell us that" the Creator 
at the beginning of things practised penance" and 
having practised penance, created all things that exist, 
and having created them entered into them, and hav
ing enert'd into them, became .himself both the mani
fest and the unmanifest, the defined and the undefined, 
Hle supported and the unsupported, the conscious and 
the unconscious, the true and the false" (S. I5. b). 
Though the Taittir'iyopanishac1. agrees with the Prasno
panishad in positing a Creator who at HIe beginning 
of things was required to practise penance, still it 
differs from it in substituting the philosophical duality 
of the defined and the undefined, the conscious and 
the unconscious, the true and the false, instead of 
the mythological duality of the Prasnopanishad, 
namely, the dark half of the month and the bright 
half of the month, the path of the fathers and tne 
path of the gods, night and day, the moon and the 
~un, and the rest. But it is evident that in the 
two passages we have beet;t considering, we have the 
idea of a Creator introduced, which enables us to say 
that these passages logically mark an advance over 
the earlier ones which give merely an impe];sonalistic 
account of creation. 

14. Another explanation of the duality of existence, 
, The Atman and the this time of the duality of ~sex, 
ct'eation of the duaUty occurs in the BrihadaraI.1yakopa
of sex. nishad, where we are told that 
•• the Atman alone existed 'in the beginning of things 



94 SURVEY OF UPANISHADIC PHILOSOPHY [ § 14 

and he had the form of man ...... He first said to 
himself, I 'am He, and it was for this reason that he 
came to be called I. It is for this reason also that 
when a man is asked who he is, he first replies it is I, 
and then he gives out his name ...... This Atman was 
afraid; it is for that reason that when a man is alone, 
he fears. Then the Atman began to reflect. why 
should I fear if there is nothing existing beside me, of 
which I might be afraid; it was thus that all fear de-
parted from him ...... It is said verily that fear pro-
ceeds only from a second. But the A tman could not 
still find satisfaction; for that reason it is that when a 
'man is alone, he does not find satisfaction. The Atman 
therefore wished for a second" .• , , ,and havil1g dhtided 
himself into two halves, became both the husband 
and thi> wife, man as well as woman. The woman 
began to reflect. 'how having generated me from lrim· 
self. he seeks intercourse with me?' C Let me hide 
myself' she said. and so she became a cow; the Atman. 
however, becaine a bull and had intercourse with her • 
. . . . . . She became a mare, while he became a horse. 
She became a she-ass, and the other became a he
ass and had intercourse with her. It was thus that 
both the male and the female creatures were created 
by the Atman up.io the very ants. An these were 
created by him" (5. 16). It must be noted, as we 
have pointed out above, that this passage gives us an 
explanation of the generation of the duality of sex 
from the A tman in the organic world, 'but it yet leaves 
the inorganic generation entirely unexplained. 

15. A yery much more elaborate explanation of 

C "" -b Atm the generation of all the objects 
reauOD y aa •• ff d' h 

throu~h the Iaterme- in the umverse IS 0 ere In t e 
dJary Person. A't . h d h' h . ht 1 areyopams a I ""- Ie we mIg 
very well regard as givin~ us .the f~lest account of 
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the fact of creation in the Upanishads. We are told 
there, that in the beginning the Atman alone existed, 
and that th~re was no other blinking thing whato
ever. The Atman thought to himseH, let me create 
the' worlds; whereupon be C1 eated the four worlds, 
namely those C'f tlll: super-celcstiallEgion of waters, the 
heavens with their ce1estia11ights, tl'.e mvrtal earth. and 
the subterranean legion of ",aters. It was thus that 
thl? heaven and the earth were encompassed on the 
upper and the nether sides by ft'giol1s of water. 
After the'.L worlds were cleated, the Atman pro
f'eeded to create first a World-Person-an inter
medIate entity subsisting bctwew the Atman, the 
plirnary reality, and the Universe, the object of later 
crtdtioll-\>!lOm he fa.,hloned out oi watcls. and 
breathed into his nosl.lils the breath of life. It is 
interesting to note in passing that tbis is the only 
analogue in the Upanishadic cu6IDogonies to the con
ception of Logos in Greek or Christian philosophy, but 
it must be remembered that this Logos in the Upani. 
shadic philosophy plays quite a subservient and se
condary part to the Atman. The Atman then brood
ed upon this WOlld-Person, and as a result of his 
brooding. created first his various organs of sense, 
then the functions corresponding to them, and lastly 
the deities or the world-governors COlTesponding to such 
functions in the Cosmos. 

" He first created the Mouth from which proceeded 
Speech, and from Speec.h. Fire. -

He created the Nostrils from which proceeded 
Bf('ath, and from Breath, Air. 

He- created the Eyes from which proceeded Sight, 
and from Sight, the Sun. 

He created the Ears from which proceeded Heams. 
and from Hearing, the Quarters, 
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He created the Skin from which proceeded Hair, 
and from Hair. the·Herbs and Trees. 

He created the .Heart from which proceeded IDnd, 
and from 'llind, the ~oon. 

He created the Xaye! fronl which proC't.'t'ded the 
Do\\n-Br('ath, and from Down-Breath, Death. 

Finally, he created the Genenti\'e Organ from which 
proceeded Semen, and frOUl Semen, 'Vater." 

It is int('n~ting to note that in tllls explanation of 
the c-rt'atil.."lil of ,'arious categories of exi~tl?'nce, the 
hmc-tion alW,l~'S folluws the strudnre in the microcosm 
of the intermedi.u-y Person. but always pn"{.'('(}t."S it 
in tht' macrocosm of the rniverse. rhus tho:' organs 
of sense, such us the mouth, the nost~ the eye and 
the ear were created in the Persun before tht'ir 
functions namely, speedl, brt'ath. sight, and hearing. 
which haying been creatoo were the cause of the crea .. 
tion of objcctive existences such as fire, air, the sun 
:md the quarters in the macrocCl.."IU of tht~ rniye~e. 
The ~\tman thereupon attacked the' Pt'I"S(lll Witll 
Hunger and Thirst, which, in the Ait:u"{'yan COSlU0g0UY, 

~minds us of Lon' and Hate in Etn~loklcan co.."Ino
logy. Hmlger and Thirst said to the Xtm:m. End us 
places. in tllis CITation. The Atman n:pli~'d to th~m 
tIlat be would find them pi.let'S in the deities t!lt:nl

seh'\.'S, and thus be made tl~em co-partncrs \\ith them. 
It is for this ft'aS(lU that wl:it'n('vu any offerings are 
made to a deity. Hun~C'l.'r and ThiISt aft. al\\"a)'S allC't
tro. a share in those Ofio:'riIlgs. After the cI"{'<ltit'n in 
this fu51uon of th(" \\'orld~, the Cosmic Pers(ln, the 
Worid-gOY(>1'n0.I'S, and H\!ngt~r anJ Thirst, the Atm .. Ul 
next proct'edt~ to Cf{'a te Ma tter as food fur them all • 
. • • . • . wlllel} bclng <:'rt'ated, the Atm:m finally pro
ceeded to c~.itd 'the Soul in the human bod". ' • How 
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"hall this body live \':lthout me ?', he thought to him
self, , but how may I ~ter this?' Having thus be
thought himself, he rent open the place where the hair 
are made to part, and entered by that door. This is 
called the It door of division". This also is the" place 
of rejoicing". It is at that plact~ that women part 
their hair. It is at that place that on the skulls of 
children "'1" see a hole. It is on that spot that when 
a Sarlmyasin dies, a cocoanut b, broken with the 
purpose of releasing his pent-up Soul. To come to 
our argument, when the Atman entered the body by 
the door of division, and was so born as the mdividual 
Soul, he began to be subject, so the Aitareyopanishad 
tells us, to the three states of consciousness, namely, 
the waking, the dreaming and the deep-sleep state of 
consciousness. After having been born, the indivi
dual Soul began to look about himself at all things to 
see whether they proclaimed a f.Tfpo~. but to his 
great astonishment only saw the supreme Brahman 
spread everywhere. It is for the reason that th€' 
individual Soul saw (dra) the Brahman (Jdam) spread 
everywhere that he is called Idandra, which by con
traction has become Indra, a mysterious name given 
to the Godhead by the mystt'ry-loving gods (S. I7). 
We thus see how the individual Soul was the last 
object to be created by the A.tman and how ultimately 
there is a metaphysical identity between the indi
vidual Soul and the supreme Soul. 

16. So far we have had more or less mythological 
explanations of the creation of 

AtmllllllDd the theOl')l' obJ'ects from the primeval Atman of EmanatioD. .d • 

We have said at the beginning of 
the chapter that there are a few descriptions in the 
Upanishads which come very near to full-fledged 
theories of creation. But oefore we proceed to 
these accounts, we must consider briefly how in the 

13 
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Taittrtyopanishad we have an emantaory theory of 
cosmogony where we are told that" from the Atman, 
in the first instance, proceeded space, from space air, 
from ail' fire. from fire water, and from water t11c 
E'Hrtll" (S. I8). This is 'a complete enumeration of the 
five different F.1emt'nts ",hich are dEscribed as baying 
proceeded one after another from the primeval Alman, 
who, to all intents and purposes, is described in th~ 
passage as not playing any very active part in 
creation. It is important to remember that the 
expression that is used in the passage to designate 
tbe fact of emanation is Sambhutih. From the 
Atman emanated Space, and from Space in tha 
course of progreSSIve generation the rest of the Elc-

-ments. We are not told that the Atman .. created" 
Space, and from Space created Air, and so on. J t is 
also important to notice in this passage the o8o~ :0,.., 
and the o8o~ ~T"'. At the time of the origin of the 
universe, from the !tman proceeded space, and fr0m 
space air, from air fire, from fire wat(,1" and from 
water the earth: this i, the Way Down. At the tirr.e 
of -de~truction, counter-logically, the carth wculd l,e 
resolved in water, water in fire, fire in air, air in srac(', 
and space in the eternal Atman: this is the Way Up. 
In general, we may say that the passzge from the 
Taittirlyopanishad which we are discussing is very 
significant for us, first, as enumerating most definitely 
for the first time in the whole region of Upanishadic litera
ture the five different Elements; secondly, for having 
introduced the Heracleitean conception. of the Way 
Up and the Way Down; thirdly, for the theory of emana
tion as apposed to creation implied in it ; and~lastly, 
for the realistic treud of its argt:mmt which l1as bem a 
standing crux to all absolutistic U;terpreters of Upa
nishadic philosopby, who would try to reduce every
thing except tl1e A t:Q)lm, to an appearance or illusion. 
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17. The M1JI)c;hkopanishad offers a connecting link 

Th P I I 
befwcen such an emanatorv theory 

e er~ona· mper- -
sonal theory of creation of creation and a theistic theory 
In l\1uadaka. • tl -C. hi h as m lC :Jvetasvatara w c we 
sh:111 pres en tly discuss by suggesting a personal-im
personal theory of the origin of the universe and tell
ing us that .. at the beginning of creation, there 
existed a heavenly Formless Person who was un
born, without a mind, lustrous, and super-immut
able. From him were born life, mind, sense " 
space, air, light, water, and earth, which last is the 
basis of the universe ...... From him also were born 
gods of various descriptions, angels, men, beasts, 
and birds. From him were born rice and barley, 
penance and faith, truth, celibacy, and religious law 
...... He was likewise the source of all the oceans 
and mountains, the rivers which run to and fro, the 
herbs and trees, and the essence which runs through 
them, by which verily the inner Soul holds them all 
together" (S. 19). In this way were all earthly anJ 
celestial existences, all organic and inOlganic nature, 
all moral and psychological qualities born from the pri
meval Person, who is yet described as formless and 
beyond even what we call the immutable. Even this 
account of the origin of the universe from the primeval 
Person is not entirely untainted by mythological con
siderations: but it stands much higher than any of 
the afore-discussed theories, and approaches the truly 
theistic theory of creation which accounts for the crea
tion of all sorts of existences by the primeval Person. 
The truly theistic tinge, however, is yet lacking, because 
the passage from the MUI)qakopanishad which we are 
discussing describes the Person as impersonal and 
speaks of emanation (Syandante) or generation (J1l.yate) 
instead of creation 'Proper, 
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18. This entirely personal setting for the supreme 
or TJ:ea~::~Cs~:Z ~odhead is to be found in the 
vatara.. ;:,vetasvataropanishad. - It is true 
that the Svetasvataropanisha.d was ~Titten in the 
interest of a Saivite theory of theism; but if we just 
divest our minds of this sectarian aspect and equate 
the god Siva of the Svetasvataropanishad' with the 
supreme Godhead, whichhas,-in fact, been done in many 
places by the Svetasvataropanishad itself, we may see 
how the Svetasvataropanishad tries philosophically to 
a~count for the creation of the world by the Godhead 
by the method of construction through criticism of the 
various extan t opinions on the subj eet af the origin of the 
world. The passage from the Svetasvataropanishad I. 2 

makes a classical enumeration of the various opinions 
held at the time of the Upanishad on the subject of 
the origin of the world. II Some people say", says tL' 
Upanishad, It that it is Time, others Nature, others 
Necessity, others Chance, others the Elements, others 
yet the Person, still others the Combination of these, 
and yet a few others the Atman, which is the cause of 
all things whatsoever II (5. 20. a). The Svetasvataro
panishad in the course of its chaptets criticises all 
these theories and puts forth a constructive programme 
of Saivite theism in explanation of the origin of the 
universe. We cannot say, says the Svetasvataro
panishad. that Time is the origin of all things. for, 
is not God, it asks, the very Time of Time. or as an-
9ther Upanishad puts it, Death to the very God of 
Death? (5 .. 20. b). We cannot try to explain 'the 
origin of the world from Nature, says the Svetasvataro
panishad; for is not Nature itself brought to maturity 
by the presence of ,God inside it? (5. 20. c). Nor 
can we say that Necessity and Chance- are the origin of 
things: they are either" too fatalistic or too unphiloso
phical ways for the explanation of creation. The ~~ 



§ 19] COSMOGONY 101 

ments cannot be regaqed as the .. arche" of things, 
for the elements are merely the garment of God, and 
it is due to His supreme skill in work that earth, water. 
fire, air and space were created (5. 20. d). Nor can 
we say that the Combination of all these elements is 
a veritable .. arch~," because for these to be tombined. 
we must have an eternal Being who is the primal <;ause 
of their combination (5. 20. e). Nor can we finally say 
that either the Purusha of the Sarhkhyas, who is too 
free from creation to be ever regarded as responsible for 
it, or the Atman of the Vedantip.s, who is really a power
less Being if we just consider that he i!; the cause of 
happiness as well as of sorrow, can be regarded as 
reeponsible for creation. Rudra alone who rules the 
world by his powers, who stands before every being 
at the time of destruction, and creates the universe 
at the time of its origin, can be regarded as the Creator 
of all things that exist. He is the supreme Godhead, 
to whose power is due the whirling round of the whef'l 
of the universe (5. 20. f). He is the supreme cau 
the lord of all Souls; of him there is neither geneT' 
nor protector; he is the self-subsisting mover of . I, 
unmoving manifold, and causes the one .primal' J 
to sprout in infinite ways (5. 20. g). In this m;?' ler 
does the Sveta5vataropanishad advance a truly .,1.110-
sophic theory of creation, in which all power is ulti
mately due to a personal Godhead who causes the 
wnolt:: uI11ve~l>~ to nlOVt: lOWld IllS 1lIl5~r-" 1m Kreis 
das All am Finger laufen liesse." 

19. We have hitherto considered both the imper .. 
Tbe Theory of Inde- sonalistic and the personalistic 

rnnde~;t!'::~~:u:ntb: theories of creation, pointing out 
aaalottea of upanisba- incidentally the analogies which 
cUe and Greek pbllo. 
aopblea. subsist between the Upanishadic 
aud tIle Greek theories of cosmoiony. Even thou,b, 
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however, the similarities have ,'been, pointed out, they 
have n9t yet been explained. The pt;oblem of the rela
tion of Greek and Indian cosmbgonies. and in gcn('raJ, 
of Greek and Indian philosophie~~ is a, very int('restiI1g 
problem. and it may just be worth <lur while to at
tempt a brief ~plution',of it. The problem of the rela
tion of the two philosophies is o'nly a, branch of the 
general Grreco-Indian problem of the :relation of the 
two cultures. In an anaJ,ysis of the fwo cultures in 
th~ various departments, we may say. 'ithat there aTe 
three theories which can be advanced to explain 
their extraordinary similarities. ,(1) The ThOlY of 
BOlTowal either by Greece from Iildia or by India 
from"Grecce could find historical justification only aftcr 
the date of Alexander. Just as Greece left a mark 
upo,p Indian progress in the departments of sculpture 
and numisma,tics after Alexander's invasion, similarly. 
India left a ,deep impression upon the Platonists of 
Alexandria as seen especialJy in the aU-to Yogic 

\\satasy of the Neo-Platonists, and their borrowal 
h al·t· , .," ", I f ~ the tree qu lies 'frIJ€/t .... TI/COI. wl/X/ICO(. 1/1\//(01 rom 

i,khya philosophy. But the far more important 
~, ,].tion in Jhe general Grreco-Indian problem i:; how 
t~\;"dwo cultures were related before the invasion cf 
Ai~.\.ander. Diogenes, the biographer of Greek phi
lo!)ophers, .and Jamblichus, the Neo-platonist. narrate 
to U~, stories of the visit to Brahmins of early Grcek 
philosophers, ~an'\L;>tls- theln... phi1r.t!~opb,:,r£. .. Ji]'..E>". Tbd\"~ 
and Pytnagoras. But this fact has yet to be 
historically proved. The absence of a single reference 
in Plato to Indian philosophy forbids the truth of 
such a statement. (2) Thus, in order to explain the 
many analogies of Comparative Mythology and Com~ 
parative, Philology, 'we have to take recourse to a 
second theory, namely the Theory of Common Origin. 
The sto,ry {or exam-ple., of the UniYersal Bcin~, al an 

I 
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egg-like sphere, and Phanes, the shining god, coming 
out of its two lids, namelv, the earth and the skv; 
the bi-partition of the pri~eval A. tman into two p~r
tinn-;, the man and the wo-man, with its analogy in 
Hebrew literature: and the similar descriptions of the 
Asvattha in the Ka1Q.opanishad and the Igdrasil in 
Sondinavian mythology, may all be traced to a time 
",hC'n the European and the Indian Aryans hved to
gether. Similarly, about Comparative Philology. The 
present writer has proved in his essay on "the Compa
r"tive Study of Greek and Sanskrit" that the many 
gTC'at analogies of the entire grammatical structure of 
the twu languages could hardly be explained except on 
t he theory of a con tin ued stay together of the two peoples, 
th u<; reinforcing from an altogether different point 
of viC'w the truth of the Theory of Common Origin in 
certain departments of the two cultures. (3) Finally, there 
is the Theory of what we may call Independent Parallel
ism, which is of especial value to us in explaining the 
a:L1.!oglc5 of philosophical concepts. We have already 
no1 iced how the definitions of the pI imary substance 
in the two phllosophies are identical; how the query 
of Hcsiod at the beginning of his work corresponds 
almost exactly to the query at the beginning of the 
S,'ctasvataropanishad; how the conception of watp 
as the "arche .. in the BpbadaraI)yakopanishad has . 
counterpart in the theory of Thales ; how the doc' 
of air as the final absorbent in the Chhandogyo. L _ 
analogue in the ~heory of Anaximenes ; ho\ {the Hera
cleitcan conceptIOn of the exchange of. Ire for all 
things is to be met with in the Kathop/ ~ishad ; how 
the carth as the basis of the cosmos as Ne find it in 
tll.:- Mt:1)Ql.kopanishad is echoed in Hesiod; how the 
conception of Space as the fifth element recognised in 
the Taittillyopanishad has its para\1CI in the theory 
of Philolaos; how the conceptions ,)f Not-Being and 



104 SURVEY OF UPANISHADIC Pml0S0PHY [§ 19 

Being in theTaittirtya and theCbhandogya Upanishads 
have their parallels in the thf:ories of Gorgias and 
Parmenides; how the Way Up and the Way Down in 
Taittiriyopanishad a!"e repeated in the theory of Hera
cleitus; how. finally, the conception of Trivptkara~a 
in the Chhandogya Upmrisha.d has its analogue in the 
Anaxagorian doctrine of there being a portion of 
everything in everything .. So far about the cos
mological resemblances proper. Nor are the extra
cosmological resemblances of the two philosophies less 
interesting. The Pythagorean doctrine of Transmi
gration and its Indian analogue dating 50 far back as 
the days of the ~gved,t. the Phaedrus myth of the 
Charioteer and the Horse5 and an exactly similar myth 
in the Kathopanishad, the representation of the idea 
of the Good in Plato as the Su.tl. of the world of ideas 
having its counterpart in the description in the 
Kathopanishad of the Atman as verily the Sun who is 
the eye of the world and is free from all imperfections, 
the oil' ~,.. of Plato corresponding phonetically, philo
logically and even philosophically to the Maya of 
the Vedanta, Parmeides's attack in Plato against the 
Universality of the Idea representea to a word 
in the famous criticism by {)ailkara of the Naiyayika 
~dea of the Universal. the analogy of the Vak in 
, ;~veda to the Logos in Heracleitus, the Stoics, 
. , Greek philosophy generally-all these could 
,. _ "e said to 'be less interesting specimens of 

the analc"ies of Greek and Indian Thought. How 
may we ~ xplain these cosmological, and extra
cosmological analogies? Not by the Theory, of Bor
rowal. for th." cannot be historically proved. Nor by 
the Theory 01 Com~on Origin. becavse, in spite of the 
similarities, the philosophical concepts of the. two 
lands are placed,in a setting all their own, the Pytha
gorean theory of'\Numbers and the Platonic theory of 
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Ideas being- as peculiar to Greek thought, as the 
Upanishadic doctrine 01 the TurIya and the Miman
Saka doctrine of the S}'>hota.' ate peculiar to Indian 
thought. We must needs take- the help of the Theory 
of the Independent Parallelism of Thought, ·where no 
bOm)wing or common origin could be historically 
proved. The' GIta conception of God as the A of the 
Indian alphabet and the Gospel conception of God as the 
Alpha and Omega of things, and -the Kalidasian descrip
tion of the stream.of lov~ asraging all the more on account 
of hindrances in its path finding its echo in the Shakes
pearean description of love in tlre"Two Gentlemen," are 
instances how imagination may work absolutely alike 
in regions of poetry 01; phi1osop~y. rnere i? nothing 
to prevent the flights of genius (rom achieving 
the same enels wherever it m,ay be placed. Neptune 
might be discovered by Adams and ~everrier a( th~ 
same time. Darwin and Wallace might simultaneously 
discover the p~ciple of Natura~ Se~ec~ion. Scott and 
Amunds~n might reacrh the North Pole at. the same 
moment. What D;light prevent Philosophers from grasp
ing the same point of view, .ev~n thougb separated by 
Time and Place ?' 

. , 
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CHAPTER III 

VARIETIES OF PSYCHOLOGICAL REFLECTION 

1. If we were to consider the date at which the 
Empirical, Abaormal U panishadic seers .lived in India, 

aad Ratlonal Psy- we would be surpnsed to find that 
cboJon-. they could have to their credit such 
an amount of psychological reflection. The U panishad
ic seers were foremost in their age in philosophical 
reflection' in general. ana psychological reflection in 
particular. The lhree departments of their speculation 
in the field of Psychology may be classified as the 

"'Empirical, the Abnormal, and the Rational; and even 
though their Empirical Psychology was less develop
ed than the Abnormal. and the Abnormal less than 
the Rational, we would have to take account of their 
speculation in all these fields before we could adjudge 
the value of their psyc~ological reflection as a whole. 

I-EMPIRICAL PSYCHOLOGY 

2. We must. however, bear in mind that Empiri
cal Psychology is a science 

Tba ral.tloo of f t th d th Mlocl to Allma.tatloa. 0 recen grow ,an us we 
must not expect to fmd a full-fledg

ed empirical investigation of mental 'science ,in the days 
of the Upanishads. We must. on the contrary, be content 
with what little information is supplied to us under 
that head in the various Upanishads. The Upani
shadic philosophers believed that the mind for its 
formation was dependent upon alimentation. The mind" 
was supposed to be manufactured out of the food 
that we take (S. I. a). II The food that we eat" I 

I:~ 
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says a passage, II is transformed in three differ
ent ways: the heaviest part of it becomes the 
excrement, that of medium density is transformed 
into flesh, and the subtlest part goes to form the 
mind" (S.l.b). " Just as in' the churning of curds, the 
subtlest part .rises up and is transformed into butter. 
so when food is eaten, the subtlest part rises 
up. and is transformed into mind" (S. I. c). Later, 
evep. in the days ,of th~ :ahagavadgUa, we find that 
the'three different. mental temperaments, the Sattvika, 
the Rajasa, and the Tamasa were supposed to be due 
to the different ki.nds of food, that we eat (XVII.8-10). 
When once it was believed that the qualities of the 
food . consume~, formed the' quality of the mind of 
the consumer, it Was n~tural to insis't, in the interest 
of ,the highest morality. upon a kind of katharsis in 
ali)l1entati~n. II When the, food is pure," says a pas
sag~ ,(S. 2),1 "the whole nature becomes pure; when 
the nature becQmes pure, memory becomes firm; ·and 
wh,ell fl m~n. is in possession of a firm memory, 
aJl tpe, ,h9nd.s which, tie a, man down to the world 
qecome 1.l,nloosed. It was pe<;ause he (Narada) had 
his impurity 4estr9yed~ that' the venerable Sanat
kumara pointed out to him 'the way beyond dark~ 
nes~" '! Tl1e way which leads us beyond darkness, 
th,er~~<?re. must be· sought for'in purity of alimenta
ti?n, which i~volve~ in, its train the purity 'of mind., 

; 

3. One of the acute observ.ations whicll these 
ancient seers made concerns the 

Atteiltl&n involves f h' h 
s,!spePliion of bre~th. act t at m. t e process of at-

. . . tention we always hold our breath, 
and seem neither to breathe out nor to breathe in 
Wh~n' we speak, ~e- neither expi~e nor inspir~. 
(~. 3. a). When we do an action which involves. 
voluntar~" eff?r~, as" f~r, examp~eJ :,t~ pr<?d1;lcing fire 

'1 



§4] CHAPTER III: PSYCHOLOGY 115 

by rubbing two sticks together, or running a race, 
or bending a bow and stringing it, we neither exhale, 
nor inhale" (S. 3. b): Our attention in such acts 
is concentrated on the action itself, and it cannot 
be diverted to such subsidiary processes as those of 
breathing out and breathing in. This is what in 
the KaushItaki Upanishad is called the •. inner 
sacrifice", which goes after the name of its discoverer, 
the sage Pratardana, and is called the Pratardana 
sacrifice. Pratardana said, that while a man is 
speaking, he is not able to breathe, and therefore 
may be said to sacrifice his breath in his speech; on 
the contrary, while a man is breathing, he is not 
able to speak, and may be said to sacrifice his 
speech in his breath. II These two endl~s and im
mortal oblations," said Pratardana, i' man offers 
cilways, whether waking or sleeping. All other obla
tions have an end, for they consist of works. Know
ing this, the ancient sages did not offer the 
ordinary sacrifice" (S. 3. c). In this passage, a 
justification is found for not performing the ordinary 
sacrifice when one knows that an inner sacrifice 
is ever going on inside him. 

4. Another curious observation which the£;e seers 

Analysis of fear. made may be mentioned in pass
ing. This concerns the analysis 

of the emotion of fear. It i~ only when a feeling of 
otherness gains lodgment in us (S. 4. a) that we come 
to entertain the emotion of fear. The primeval 
Atman feared, as he was alone; but "on finding out 
that there was no oth~r per£;on whom he should fear, 
he became fearless; for it is only from (the idea or 
existence of) a second that fear proceeds" (S. 4. b). 
It is ~ this way that all feeling of fear departs from 
a man who recognises his own true Self.' because 
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this recognition implies tbat beside his own true Self 
tbere is no other entity which might cause fear. 

S. Another very important point in connec
tion \\ith the psychology of the 

n. claJa 01 Will Upanishads is the conflict mamfor prl •• cy. 
fested ill the Chhlndogya Upa. 

nishad be ween the respective claims for pri
macy of the Will or the Intellect. Here we 
have in brief the indication of a future quarrel 
between Voluntarism and Intellectualism. The fl'l
lowing passagemost eloquently describes the stress 
which the seer first lays on Will as the primary rea
lity: "All these therefore •.•... centre in will, con
sist of will, abide in will. Heaven and earth willed, 
air and ether willed, water and fire willed. Through 
the will of heaven and earth, rain falls; thro~h the 
will of rain, food \\ills; through the will of food, 
the vital airs will; through the- will of the vital airs, 
the sacred hymns will; through the will of the sacred 
hymns. the sacrifices will; through the will of the sa
crifices, the world wills; through the will of the world, 
every thing 'wills. This is Will. Meditate on Will. 
He who meditates on' Will as Brahman ...... he is, 
as it were. lord and master as far as Will reaches
he who meditates on Will as Brahman" (S. 5). The 
seer of this Upanishad is e\idently imbued 'with the 
all-pen"8.ding power of \Vill. It seems that this 
passage among others must have in1luenced tb philo
sopby of that admirer of the Upanishads, Schopen
hauer. who laid so much stress on \Vill as the Ding-
4n-sic". \Ve may compare the following passage from 
The \Vorld as Will and Idea (Book I). "If we observe 
the strong and unceasing impulse \\ith which the 
waters hurry to the ocean, the persistency ,\itb which 
the magnet. turns ever to the north pole, the rea~i. 
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ness with which iron flies to the magn~t, the eager
ness with which the electric poles seek to be reunited, 
and which, like human desire, is increased by obsta
cles; if we see the crystal quickly take fonn with 
such wonderful regularity of construction, ...... if we 
obsen-e the choice with which bodies repel and 
attr~ct each other, ..... if we observe all this, I say, it 
will require no great effort of the imagination to re
cogaize, even at so great a distance, our own nature. 
That, which in us pursues its ends by the light of 
knowledge, but here, in the weakest of its manifesta
tions, only strives blindly and" dumbly in a one-sided 
and unchangeable manner, must yet in both cases 
come under the name of Will." According to the 
doctrine which is common to this Upanishad and 
Schopenhauer, the whole world seems to be filled 
with the for('e of will; and "what appears as motitla
tion in human beings is t~e same as What appears 
as stimulation in the vegetative life and as mechanical 
process in the inorganic world "-motivation. stimula
tion, and mechanical process being different manifest
ations of the same force of Will. 

6. As against this primacy of Will, the seer of 
the Chhandogya Upanishad goes 

The claim of Intellect on in the very next section of 
for primacy. 

that work to affirm the primacy 
of Intellect. The affirmation of Will is the thesis, to 
which the seer oppb~s the affirmation of Intellect 
as the antithesis: "Intellect is better than Will. 
For it is only when a man thinks that he wills ••••• 
AU these centre in Intellect, consist of Intellect, 
abide in Intellect. Th~refore, if a man does not 
thhlk, even if he knows much, people say of him, he 
is nothing .•..... But if a man thinks, even though he 
knows little, people indeed desire to listen to him. 
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Intellect is the centre, Intellect is the self, Intellect 
is the support of all these. Meditate on Intellect. 
He who meditates on Intellect as Brahman ........ . 
he is, as it'were, :lord and master as far as Intellect 
reaches-he who meditates on Intellect as Brahman" 
(S. 6. a). The seer of /this Upanishad is here defini
tely asserting the. supremacy of Intellect over Will: 
Voluntarism her~ makes way for Intellectualism. 
This conclusion is supported by another passage from 
the Maitd Upanishad, 'where the writer speaks of the 
mind in its reflective aspect as being the fount and 
source of all mental modifications whatsoever: "He 
(man) sees by the. mind alone; he hears by the 
mind.; oo.d all that we call desire, will, doubt, belief, 
disbelief, resolution, irresolution, shame, thought, 
and fear,-all this is but mind itself" (S. 6. b). 

7. Tgis intellectualistic way of thought finds its 

Classification of 
mental states. 

~ulmination in the Aitareya Upa
nishad, where, by a bold stroke 
of genius, the seer of that Upani

shad makes a noteworthy classification of the various 
mental functions, at the basis of which, he says, lies 
Intellection. This passage is remarkable as being the 
earliest contribution to a classification of mental 
states: "Sensation, perception. ideation, conception, 
understanding, insight, resolution, opinion, imagina
tion: feeling, memory, volition. conation. the' will-to
live, desire, and self-control, all these are different 
names of Intellection" (S. 7). It is remarkable 
that the seer not merely mentions the different levels 
of intellectual experience such as sensation, percep
tion, ideation, and conception, as different from one 
another, but also recognises the other two characte
ristic forms of experience, feeling and volition; makes 
a distinction ,between volition which need not involve 
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the idea of activity, and conation which does; 
as well as recognises -the processes of imagination 
and memory. Finally, the intellectualistic trend 
of thought in th~ seer is apparent from the way in 
which he makes Intellect the fount and source of all 
mental activity whatsoever. 

8. It iii no wonder if this intellectualistic psycho
logy makes room ~,r an idealis

Intellectualistic Psy. tic metaphysics. The intellect-
cbology and Idealistic .. . 
Metaphysics. ualisttc se~r of the Aitareya Upa-

nishad is an idealist as well. In 
the very section that follows the one we have quo
ted, the author goes on to point out how Intellect is 
the backbone, not merely of psychical functions, 
but of reality itself: "This god Brahma, and this 
god Indra, ......... these five great elements (earth, air, 
ether, water, fire), ......... creatures born from the egg, 
from the womb, and from perspiration, sprouting 
plants, horses, cows, men, elephants, whatsoever 
breathes whether moving or flying, and in addition 
whatsoever is immovable-all this is led by Intellect 
and is supported on Intellect. The world is led by 
Intellect. Intellect is the support. Intellect is the 
final reality" (S. 8. a). This is as outspoken an Idealism 
as Idealism can be. The author says that all the mova
ble and immovable objects in this world, all those crea
tures which walk or :fly, all the elements and gods 
exist by virtue of intellect and in intellect. This is in 
the very spirit of Berkeley who says in his" Treatise;' 
"All the choir of heaven ahd furniture of the earth, 
in a word, all those bodies which compose the mighty 
frame of the world have not any subsistence with
out a mind; that their being is to be perceived or 
knowa; that consequently so long as they are not 
actually perceived by me, or do not exist in my mind 
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or,that of any other created spirit, they must either 
have no existence at all, or else subsist in the mind 
of some Eternal Spirit :-it being perfectly unintelli
gible and inyolving all the absurdity of abstrac
tion to attribute to any single. part of them 
an existence independent of a Spirit". Of like 
import is the passage from the Maitri Upanishad 
which tells us that it is the inner self which 
governs "external" existence, that, in short, the in
ner Pr~a is the source of the existence of the Sun
a knowledge, which, the passage says, is given only 
to a few (S. 8, b). 

II-ABNORMAL PSYCHOLOGY 

9, We now pass on to consider the aspects 
, of Abnormal Psychology' as 

The problem of death developed m' tIle UpanlS' hads -In ehbaadogya. ' 
The question as to what 

becomes of a man's soul after the death of the 
body recurs, time after time in the Upanishads, Not 
content with a discussion of man's life here below, 
the seers of the Upanishads make the eschatological 
question assume quite an extraordinary importance. 
The question is very often asked-what must be 
considered the root of human life? "The tree, if hewn 
down, springs anew from the previous root; what 
must be the foot of a nian's life in order that it 
may spring up again, even though hewn down 
by (the great cutter) De3;th" (S. 9. a): It is sup
posed, moreover, that escbatological knowledge is 
the highest kind of knowledge, Let nobody 
call himseU wise, unless he knows what becomes 
of a man after death. It was thus that the 
Sage Jaivali accosted Svetaketu, the son of AruJ;li, 
and proved to him that even though he reckoned 
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himself wise, he was after all merely an ignor
amus :-
"Boy, has your father instructed you?" ., Yes, Sir." 
.. Do you know where all the creatures go to from 

hence?" "No, Sir. .. 
"Do you know how they return again ?" "No, Sir." 
.. Do you know where the path of the gods and the 

path of the fathers diverge?" "No, Sir." 
" Do you know why that (the other) world nevel 

becomes too full?" "No, Sir." 
" Then, why dId you say that y.ou had been instructed? 

How can a man, who does not know these (simple) 
tlungs. say that he has been instructed? " (S. 9. b). 

10. The most important passage, hOI\ ever, where 
eschatological knowledge is re

The problem 01 death garded as the" highest good" 
In Katba. 

occurs in the celebrated dialogue 
in the Katha Upanishad between Nachiketas and 
Varna, the God of death, where Nachiketas, being 
offered three boons by Yama, and having chosen two 
already, declines to choose for the third boon any
thing short of the knowledge of the soul's existence 
after the death of the human body:-

N: "There is this doubt in the case of a dead 
man; some say that he is, others say he is not. I 
would like to be instructed by thee in this matter. 
This do I choose for my third boon." 

Y: "Even the gods have formerly entertained 
doubt about this matter. Nor is this matter easy of 
comprehension, being a subtle one. Choose another 
boon, 0 Nachiketas, press me not, and let me alone 
on this point." 

N: "Verily, the gods themselves have entertain
ed doubt about thi~ matter.; and thou hast thyselt 

J6 
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said tha: tlris matter passes comprehension. It is 
impossible for me to find another instructor in that 
subject heside ~yself, nor do I find that any other 
boon would be equal to this." . 

Y: tf All those desires which are impossible to be 
satisfied in this world of mortals, ask me for them if 
you so \\ish: these damsels with chariots and musical 
instruments. such ~s are indeed impossible for men 
to obtain-be waited upon by these, which I shall 
present to you; but. Nachiketas, do not ask me about 
death." 

N: .. All these. 0 God .of death, are but ephemer
al objects, and wear out the vigour of the s{'nses. 
Moreover, life itself would be short (for their full 
enjoyment); keep them unto thyself-these horses, 
these dances, and these songs. What mortal would 
delight in a long life. after he has contemplated the 
pleasures which beauty and enjoym{'nt afford? No. 
That which has become a matter of doubt and in
quiry, 0 Death, speak to me about that great Here
after. N achiketas chooses no other boon than that 
which concerns this great secret." (S. 9. c). 

11. After the question of the nature of death, 

Th bi f51 
comes the question of the n~ture of 

e pro em 0 eep: hi' n1 . 
the Fatigue aDd Puri- deep, w ch IS 0 Y a pallIated 
tat theorIes. f f d th- 0 th' 1-.~ t arm 0 ea, n 1S su...,ec 
we find very interesting theories advanced by those 
spers of antiquity. One passage proclaims unmistaka· 
hly an explanation of the nature of sleep given by 
modern physiology-the r Fatigue' theory of sleep: 
H As a falcon' or any otbeF bird, after having flown 
tn the sky. becomeS tired. and folding his wings re
pairs to his nest, 50 does this person hasten to tbat 
state where, when asleep, he desires no more desires, 
and . dreams no more dreams;'! (S. 10). But beyond 



§ 11 ] CHAPTER III; PSYCHOLOGY 123 

this prope-r physiological explanation of sleep, 
we find very curious theories held on this point 
by the sages of the Upanishads. The seer of the 
PraSna Upanishad hoMs that sleep is caused by the 
senses being absorbed in that highest 'sensorium: 
the mind: "as all the rays of the Sun, 0 Gargya, 
become collected into the bright disc at the time 
of sunset, and eme.rge again from it at the time of 
sunrise, so do all the senses become collected into 
that highest sensorium-the mind: that is the 
reason why (in deep sleep) man is not able to hear, 
nor to see, nor to smell. People say about him that 
he has slept." (S. II. a). This same seer qualifies his 
statement a little further, and says that the reason 
of the deep sleep is that the mind is merged into 
an ocean of light: ., and when he lsOveipowered 
'by light, then-does this god (Soul) see no dreams, 
and at that time great happiness arises in'the body'" 
(S. II. b). Another theory which is advanced in the 
Chhandogya Upanishad is, that sleep is caused by 
the 5'Ju1 getting lodgment in the arteries: "When a 
man is fast asleep, and being happy knows no 
dreams, then his soul has moved in the arteries." 
(S. II. c). This same idea is elaborated in the Bp
hadara~yaka Upanishad. where a physiological ex
planation, which in the light of modem science 
appears almost a mythological explanation, is offer
ed according to the ancient ideas. It was imagined 
that the heart sent forth about 72,000 arteries 
to the 'Purltat " which Deussen translates as • peri
kardium', and which Max Mf1ller. following the 
commentator. wrongly translates by • the surround.ini 
body', This PuI1tat corresponds to the pineal gland 
of Descartes, so far as function is concerned; but 
it differs from it in its anatomical location. The Pu
~ must be considered":as meaning a kind of mem .. 
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braneous sac round the heart. It was imagined by 
"'those ·a~t seers, that in deep sleep the soul 
moved from th~ heart by means of the arteries and 
got lodgment fuside the Purltat, whence sleep follow
ed. This same id~a was later developed in the 
Nyaya philosophy where sleep was explained as be
ing due to the _moving of the soul right inside the 
PurItat, the state of dream being explained as due 
to the soul's position just on the threshold ot the 
PurItat-the soul knocking for entranc~ inside it,-while 
it was imagined that during the waking state the 
'soul kept moving from the heart to the Putitat. 
The origin of this doctrine in the Nyaya philosophy 
ii to be traced to t!le passage in the Brihadarar;tyaka 
which we are at present discussing: ., When a man is 
fast asleep and wJlen he is not conscious of anything, 
his soul mQves by means of the' arteries, called Hital}., 
which are 72,000 in number, and which are spread 
from the heart to the Puritat; there he sleeps like 
a youth, or a great king, or a great Brahmin who 
has reached the summit of happiness." (S. II. d). 

12. Another explanation of the phenomenon ot 
sleep is offered by the seer of the 

Tbe problem of sleep: Chhandogya Upanishad when he 
tbe Prana and Brab-
man tbeories. says that sleep occurs wh~n the 

mind is merged in Prar;ta. that is 
breath or energy: II As a Jj{rd when tied by a string 
flies first in every direction, and finding no rest any
where, settles down 'at last on the very spot where 
it is fastened, exactly in the same manner, my 
Son, the mind, after flying in every direction, and 
finding no rest anywhere, settles down on breath; 
for indeed, my' Son, mind is fastened' to breath" 
(S. II. e). The next e1'planation of sleep occurs in 
the' 'BphadaraJ}yaka Upanishad where we "are told 
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that sleep occurs when the soul goes to rest in the. 
'space' inside the heart. In order to proye this to 
Gargya an experiD;l~tal inquiry was undertaken by 
AjataSatru. He took Gargya by the hand and came 
to a place where a man was sleeping. He then 
called out to him by these names, .. Thou, Great one, 
clad in white raiment, Soma, King of all ", and (yet) 
he did not rise. Then he rubbed him with his hand, 
(struck him with a stick-Kau.,) and he got up. 
Then said Ajatasatru .. when this man was asleep, 
where then was this Person full of intelligence, 
and from whence did he return?" Gargya did not 
know the answer. Thereupon, Ajatasatru said 
"when this man was asleep, then the Person full of. 
intelligence (Le. the Soul) lay in the space which 
is in the heart." (S. II. f). The last explanation 
offered of the phenomenon of sleep is the very curi
ous explanation, that, in deep sleep, the Soul is at 
one with B(ahman 1 This is like saying that when one 
has no explanation to give, one might excuse himself 
with the Absolute I A passage from the Prasna Upani
shad, again, tells us that in deep sleep "the mind, which 
is the sacrificer, is carried every day to Brahman," 
which is corroborated by another passage from 
the Chhandogya, which says "when a man sleeps, 
then, my dear son. he becomes united with the True, 
he is gone to his own (Self). Therefore they say, 
t svapiti " he sleeps, because he is gone (apIta) to his 
own (sva)." (S. II.g), The idea was that in deep sleep 
the Soul was at one with Brahman, and thus deep sleep 
was likened to the state of ecstasy. There is. in fact, 
as much likeness. or as little. between sleep and 
ecstasy, as there is. as Spinoza would have said. between 
God and Dog: the same letters. but what an important 
difference! It seems that this difference was later 
appreciated even in the Upanishads when it "'0.3 said 
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that even though the soul was at one with Brahman 
·in deep sleep, it still did not know this. was not 
cognisant of it: If as people. w~o do not know a 
field. walk again and again over a golden treasure 
that is hidden somewhere in the earth, and yet 
are not able to discover it, thus do all these creatures 
day after day become merged in Brahman. and 
yet do not discover it, because they are carried away 
by untruth," (S. II. b). 

13. The next question to consider is the analysis 
Tbe Dream Problem. which the Upanishadic philo-

sophers make of the dream-state of 
consciousness in' reference to the state of sleep. A 
famous passage in the BrihadaraI)yaka Upanishad 
tells us how, at the end of sleep, the soul "moves 
away from his nest" wherever he likes; U guarding with 
breath the lower nest, the immortal. one moves away 
from his nest, to where he can roam at will-That 
golden person, the lovely bird! Going hither and 
thither at the end of sleep, the God creates manifold 
forms for himelfa either rejoicing with women, or 
eating. or seeing terrible sights." (S. 12. a). The same 
passage tells us how the states of sleep and dream 
constitute an interme.<iiate- state between consciousness 
and unconsciousness: .. there are two states for that 
person. the one here in this world. the other in the 
other "vodd. and there is an intermediate third state 
(which we may call the ~~ilig~t state of conscio}!§D.eSs). 
consisting of the states of dream and sleep; remain
ing in this third state, he sees both those states which 
belong to this and the other world." We are also 
told how the soul in this state resembles a fish 
moving from bank to bank: <C as a large fish moves 
along both the banks. the nearer and the farther. so 
does t1n~., perwn move along both these states, the 



§ 14) CHAPTER III ; PSYCHOLOGY 127 

state of sleeping and the state of waking," And it is 
also said how the soul 0 puts forth a great deal of 
creative activity in tbis s1;p.te: .. And there are no 
charjots, nor horses, nor any roads, but he himself 
creates the chariots and the horses and the roads; 
there are no joys, nor pleasures, nor any blessings, 
but he creates the joys and the pleasures and the 
blessings; there are no ponds, or lakes, or rivers, but he 
creates the ponds and the lakes and the rivers-because 
he is indeed the Maker." We see here what a great 
stress is laid on the constructive activity of the soul 
in the state of dream. Finally,.we are told in a passage 
of the Prasna Upanishad, how dreams, even though 
they are usually a mere replica of actual waking ex
perience, also occasionally involve absolutely novel 
construction: "There that god experiences greatness 
in sleep. What is seen over and over again, he sees 
once more (in the dream); what is heard over and 
over again, be bears once again (in the dream) ..... . 
... What is seen and not seen, what is heard and 
not beard, what is enjoyed and not enjoyed, he ex
periences all, because he is the All.'· (S. I2. b). This 
must indeed be regarded as a very subtle analysis 
of dream-experience. 

14. As the Upanishadic philosophers made this 
acute study of the sleeping and 

Early psyehll:al re- d' f· 
&earl:b. reammg states 0 conSCIousness, 

they were not slow to take into 
account the aberrations of consciousness as manifested 
especially in the phenomena of mediumsbips and 
possessions. If we might say so, they conducted their 
own psychical research, however rudimentary. and 
however noiseless, it might have been. We have a 
definite illustration of this kind to show that the 
,problem. o} ps.ychical research had· -attracted .. their 
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attention even in those old days. For example, we are 
informed in a passage of the Brihadara~yaka Upani
~had (S. 13) how the sage Bhujyu, the son of 
Lahyayana, in his student days, went to the Madra 
country and came to the house of Pataiichala, the 
son of Kapi. This Pataiichala. had a daughter who 
was possessed by a GandhaIYa., an aerial spirit, and 
who thus served as a medium. Bhujyu asked the 
spirit who he (the spirit) was, and received the answer 
that he was Sudhan van, the son of Angiras. On l.-now
ing this, Bhujyu asked the spirit two more questions: 
one was as to the actual extent of the world, and the 
other as to where the sons of Parikshit were, who, 
by the bye, at that time, must have been regarded 
as historical per50-nages. What answer Bhujyu recehred 
to these questions we are not told: but we see definite
ly how Bhujyu must. on account of these questions, 
be regarded as an Occultist who worked according to 
his oVon lights in his days on the lines of modern 
Psychical Research. 

15. Finally, we must notice the very grea.t stress 

T • Tb ht 
that is laid in various passages 

be Power 0 oug. . 
of the Upamshads on _what the 

'New Psychology calls If Thought-power ". .. He who 
knows and 'meditates on the foot of Brahman, 
consisting of the four quarters as resplendent, becomes 
(himself) endowed with splendour in this world;" 
.. he who meditates on the Brahman as lustre becomes 
himself illustrious. reaches the illustrious and bright 
worlds;" .. when the Stm was born, all sorts of shouts 
rose round about him ...... ; Le who knows this~ and 
meditates on the Sun as Brahman. him shall reach 
pleasant shouts fro~ all sid~> ~d shall continue, yea. 
shall continue;" .. If one medItates on Brahman as 
sUl)por~. ~e. himself. will ,find 'support ~ if as greatnes~. 
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he himself will become great; it as minJ, lie himself 
will receiYe honour; if as the parillltll'il of 13rahman, 
round about (juri) him shall die (11/(/) all the enemies 
who hate him"; and lastly" he "ho meditates on 
Brahman as Not-Being, shall him~elt cease tv exist; 
he, on the other hand, who ,,-ill meditate on Blahman 
as Being shall (.tlways) exist; this is what they know" 
(S. Lf). We recommend these p3ssages to all those 
who beHeve in the thaumaturgy of thought. 

III-RATlO::<AL PS\"CHOLOGY 

16. Modern writers on Psychology give no atten
tion to RJ.tional Psychology; they 

S!I::'~YCh01ogy "olme consider It either usele~s or meta-
physicdl. A." I'rof. James 'Nard 

points out, modern psychologists yie "ith each other 
in writing a psychology -o/me Scele. The ancient 
conception of Soul has evaporated, and in its place 
we find a self, which is regarded as a "centre of 
interest," and which is supposed to be generated when 
a new interest springs up and destroyed as soon as 
the interest h:rnlinates. The i1l,passe into which such 
a yiew brings il,e Psychologic,ts mjly be realised at a 
glance when \\e consider that some of them have 
been forced to recognise tllC contmuance of such a 
bloodless self even after the death of the body, and in 
place of the old-world vic"" of an immortal Soul we finel 
the idea of a " centre of interest" which survi't'es (!) 
after the death of the body when the interest is 110t 
fulfilled in the persoll's life-time. The old-world view, 
as in Plato so in the Upanishads, planted itself squarely 
on the recognition of the Soul as an entity which was 
free to take on a .body, as it was also free to go away 
and transmigrate. Whatever the limitations of such 
a view, it was a view which one could a.t least unclE-r-

17 
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stand; but the modem notion of an anremic II centre 
of interest," which could continue to exist after the 
death of the body, passes absolutely beyond the com
prehension of anybody except a metaphys:cian \\bo 
makes such concessions to naturalism as to make an 
entire farrago of his philosophical ideas. 

17. The firs.! question with which a Rational Psy
chology may be concerned is the 

The question of the . f th .1 
seat of the soul. question 0 e seat of the SOtu. 

And when this question is asked, it 
is not unusual to answer it by taking a spatial ,iew of 
the habitation of the soul. It is likely to be ignored 
that the soul is an uneA1:ended entity. and that as 
such it is bereft of all spatial connotation. And yet, 
Rational Psychology has concerned itself with a dis
cussion of the part or parts of the body \\ith which the 
soul comes more directly into contact. Prof. James 
says: f( In some manner our consciousness is present 
to eyerything with which it is in relation. I am co&ni
tit'ely present to OIion whenever I perceh-e that constel
lation, but I am not dynamically present there, I work 
no effects. Tl~ my brain. however. I anl dynamically 
present, inasmuch as my thoughts and feelings seem 
to react upon the processes thereof. If, then, by the 
seat of the mind is meant nothing more than the 
locality with which it stands in inmlediate d} namic 
relations, we are certain to be right in saying that its 
seat is somewhere in the cortex of the brain.'·I The 
views that haye been held in regard to this question 
have been many and various. I. H. Fiehte, as we 
know, supposed that the soul was a space:-filling prin; 
~le. Descartes im3eoined that Die seat of the soul 
was the pineal gianG, while Lotze niaintained that the 
~oullllu~t "be )oc~ted somewhere in the .. structurde~ 

,f'rineltlu oj I'IiYdIolooY L Ill •• 
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matrix of the anatomical brain-elements, at which 
pOlllt:--... all nerve-currents may cross and combine." 
We have already seen the opinion of Prof. James that 
if the soul's activity is to be referred to one part of 
the body more than to any other, it ought to be referred 
to the cortex of the brain. Aristotle suprosed that the 
scat of the soul was in the heart; and he came to this 
conclusion by observing" (1) tl!at the diseases of the 
heart are the most rapidly and cf'rtainly fatal, (:t) that 
;)'3~'chical affections, such as fear, sorrow, and joy cause 
an inunedi.-lte disturbance of the heJ.rt, (3) and that 
the heart is the part which js the first to be formed in 
the embryo."t The Upanishadic psychology agrees 
with the Aristotelian in locating the soul in the heart. 
We have already seen how impOl tant a part the" peri
cardium" plays in the Upcmish.:l.(lic psychology of sleep. 
The L'panishadic philosophers felt no difficulty in loca
ting the soul in the heart; and it is not till we reach a 
later era in the evolution of Indian thought that we find 
that the :,eat of consciousness is transferred from the 
heart to the brain. It is only in the Yogic and the 
Tantric books' that the cerebro-spinal system comes to 
be recognised, and it is there that consciousness comes 
to be referred to the brain instead of to the heart. 

18. Tn one important Upanishadic passage, however, 
we already find an incipient tran-

The heart and the ., f h . h 
brain as seats. slbon rom t e one VIew to t e 

• other. Though in the Upanishads 
as a whole we find that the heart is reaarded as the 
seat of the soul, in a passage of the Taittirlya Upani· 
shad, in a very cryptic style and with a good deal of 
prophetic insight, the Upanishad-seer gives his reflec
tions as to the way in which the soul in the heart 

I Hammond. AY'~lotle'$ Psy,h%gy p. xxiii. 

~ Vide Seal', Posililll ScienclS 01 'hi A.nc;,,,' Hindus pp. 218-219. 
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moves by a passage -through the bones of the palate 
right up to the skull where the hairs are made to 
part, and on the way greets the Brahman who is 
his lord and master. It is important to remember 
that while the- soul· in the heart is characterised as 
the manomaya puruska, the Brahman that resides in 
the brain is called manasaspati, the soul's overlord. 
"What we know as the space inside the -heart. 
therein is this immortal golden being, namely mind 
(or soul). What we know as hanging like a-nipple 
between the bones of the palate, through it is the 
entrance to the LordI on the passage tight up to the 
skull where the hairs are made to part. Bku", •• 
BhuvalJ . ... Suva"' . ..... M ahalJ-when these (mystic) 
words are uttered, the soul moves right up to 
Brahman. The soul gains autonomy, joins the Ruler 
of mind {or soul), becomes tht: lord _ of speech, the 
lord ot sight, the lord of hearing, the' lord of know
ledge, becomes (in short) the Brahman who bodies 
himself forth in space" (S. IS). A great deal of ilifftculty 
has been experienced i~ the interpretation ot thic.. 
passage. The passage no doubt tells ;us that the sense~ 
centres as well as the intellect-centre are to be referred 
to the brain, inasmuch as it says that the soul can 
obtain mastery over these only by moving to the ~rain 
from the heart; yet, the actual path which has been 
indicated in the above passage cannot be traced with
out difficulty. What is the" nipple-like" appearance of 
which the Upanishad speaks? Is it the uvula, or the 
pituitary body? Deussen and Max Miiller have both 
understood if to be the uvula. Are we then -to under
stand that the Upanishad-philosopher w~s so struck' 

I Indra, eJse;Where paraphrasfd as Idandra, brealiing tMovgA lA' skull: d. 

(f~l1lfC(~) Oiri:r~ if Et OfTq (ffli~.lt ~afir~ '(~r:q~ ~. 
ij-or ~uansrlJr ~ i{ ~'m I it. 1. 3·I4· -
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by the i'1explicably hanging uvula that he regarded 
it to be the door to the overlord of soul, and are we 
to understand that Deu:=:sen and Max ~!tiller took into 
account the experiences of the mystic who regards the 
uvula as the medium by which he comes to taste the 
nectar which oozes in the state of ecstasy from the 
ventricles of the brain into the pharynx) Or, are we 
to suppo.:;e that the Upanishad-philosopher was so 
forhmate as to witness a skull dissected open and to 
observe that the pituitary body is situated just above 
the pair of bones of the hard palate, and then to be 
able to suppose that the soul in the heart could travel 
along the course of the sympathetic nerves to the 
pituitary body, and through it move further to its over
lord in the lateral ventricle, around '\\'111(h, in the grey 
matter, are situated the various opecial Sense-centres ? 
The latter interpretatiun is not improbable; but one 
does not know Vlhether the Upanishad-philosopher 
knew anatomy e-llough to trace the actual path, or 
was interested m occultism enough to see the path 
with hi~ mental eye! 

19. 'However this may be on the physiological side, 
we may say that the Upanishadic 

The relation of the h'l h d fin' 1 'd h bOdy and the soul, P 10SOP ers e lte y faISe t e 
psychological question of the rela

tion between body and soul. The l\1aitri Upanishad, 
though it is a late Upanishad, raises the question of an 
efficient cause, and in Platonic fashion endows the soul 
with the power of motion. I t tells us that there were 
certain sages in ancient times called t~e Valakhilyas who 
went to the Prajapati Kratu and asked him who was the 
driver of the chariot of the body: If The bO,dy, vene
rable Sir, is verily like an unmoving cart; may your 
Honour be pie aped to tell us if you know who is the 
mover of it." An~ the Upanishad tells us that the 



1~4 SURVEY OF UPANISHADIC PHILOSOPHY [§ 19 
I 

at.' swer which they elicited from the Prajapati was 
f at the mover of the body-chariot was the soul, 
"the pure tran'quil, imperishable, unborn entity who 
~tands independently in his own greatness" (S. 16. a). 
'Moreover, the KaushItaki Upanishad tells us that the 
soul must be 'regarded as the master of all bodily 
faculties, the lord of aU sense-functions: "As a razor 
is placed in the razor-case, or fire in the fire-hearth, 
similarly does this conscious self pervade the body up 
to the very hairs and nails. These senses depend 
upon the soul flS the reJatives upon the rich man, As 
the rich man feeds with his kinsmen, and as the kinsmen 
feed on the rich man, even so does this conscious self 
feed with the senses and the senses feed on the self" 
(S. 16. b). TIlis pt:u.sage tells us how the various bodily 
senses are dependent (m the self and how the self is 
immanent in'the whole body. 

20. The passage quoted above leq,ds to the view 

T hi f h 
that the soul fills the:, whole of the 

he story 0 te " 
spatial extension ofthe body, a doctnne whIch IS 110t un-
soul. likely to have led to the j&ina 
doctrine that as large as the body is, even so larl?;e 
is the saul,-that the soul of the elephant is as large as 
the body of the elephant, while the'soul of the ant is 
only as' large as the body of the ant-" hastipudgalam 
prapya hastipudgalo bhavati, pipilikapudgalam prapya 
Pij)ilikapudgalo bhavati." This is the reductio ad absur
dum of a belief in the extended nature of soul, 
which will not allow us to think of the soul except 
under spatiallliriitations; ~The history of the doctrine 
of the space-filling nature of the soul as advanced in 
the U pariishads is a very interesting on:~. In the 
Brihadaralfyaka Upanishad we ~re t~ld that "the 
intelligent luminous self in the heart is as small as 
a grain of rice dr' barley, and yet it is the rWer-'Q ---
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all and lord of all, overruling all this and whatsocwr 
else exists" (S. I7. a). In a passage of the Kaiha 
Upanishad, as well as elsewhere, \"ie find that the soul is 
no longer conceiwd as of the size of a mere grain of rice 
or barley, but is thought to be of the size of a thumb 
-an idea which plays a very inlpOliant part in the 
Upanbhads. " The soul, who is. the lord of all things 
that have been and that are to be, and is therefore 
over-awed by none of them, is of tile measure of a thu~b 
and dwells in the midparl of the body (that is, in the! 
heart) " (S. 17. b). In a passage of the Chhanzlogya' 
U panisli,ld, the soul is understood- as not of the size 
of a tllumb, but of the measure of a_ span (S. I7. c). 
Tlle soul is here called "pradesamatra" and " abhi
viJulna." These words have occasioned a very great 
difficulty to the commentators. Sankaracharya, who 
understands the soul as ail-pervading, cannot bnng 
himself to be reconciled to the statement that the 
soul should be merely a span long, pradesamatra.' 
Kow the word pradesa is <[eally an important word....
In the Amarakosha,' it is understood as mf'amng a 
span, as also in the Mediulkosha. 3 Sankaracharya 
him::.cl[ knew that the word pradda was II elsew11cre " 
used in the sense of a span,. which hi., scholiast Anan
chgiri explains as bc·ing the meaning of the word in 
jahalasruti. According to Sankara, the word prwesa 
elsc\Vll~re signified not merely a span's length but 

I Th" IS the rea.on why he explain, the expresSIon as '!PJ.~f~5f: 

'If.~qlqr~Tffi~i%~ct J:fr~~Jfl'l{i!. I 
2 IIT{'J~rwTil~1ITI~mr~~ a~ I II. 6. 83. lhe Commenta· 

tor explains tl'1~~ by saymg that it meall~ 

~~atnq: I 

3 m{~ ~~JlJ~ ~ql~:ii;:q~~':il~~' 

4 :aT~(f( ij It'<.{fr~f~i.fi~{~q {rct- srr~llJJr~ If,~~~ I ~ il 
OJ at{fsf~~~ I C. on W V. IS. I. 
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'J~ span's length 40m the forehead to the chin. This 
is ,a very significant fact as we shall presently see. 
In the Mahabharata, I Bhimasena has been described 
as being a span's length taller than his younger brother 
Arjuna. In the Maitri Upanisl,.1ad,· the word prti
deSa has manifestly the same meaning. Under these 
circwnstances it'is btlt natural that the word pradeSa 
in the passage which we are discussing may be taken 
to mean a span,. -especially, as Sruikara points ~ut. 
the span's length between the forehead and the chin. 
The word .. abhivimana" has also caused a great deal 
of difiicu1ty. The interpretation which SailkaIiicl13r}'a 
has put upon it. and v.ith which Deussen. MR.x MUller 
and Rajendralal Mitra have all agreed. seems after all 
to be an unnatural interpretation. Thus Sankara' ex~ 
plains the word. as meaning ~>ne who knows himself
the Rantim "I am Iu.!.....an interpretation which does not 
come out of the expr!'!S-.qon .. abhhimana." Deussen4 

translates the whole passage in a way which only sup
ports the meaning of Sallkara so far as the word 
« abhhimana .. is concemcd: .t Wer aber dies~n Atman 
Vaisvanara SQ [zeigend] als cine Spanne gross auf skh 
se1bst (aMi) bezogen (vit1lflna) verehrl, der isst die 
Nahrung in aU\!n 'Velten. in allen Wesen, ~ allen 
Selbsten." Max Miillers translateS C, abhivimana ,. as • 
.. identical with himself," while Rajrndra.1al Mitra' 
say'S it means" the principal object indicatL'<i by the 
pronoun I." All theSe interpretations CIT in under-

.. lllJfotOl ~~~O{: ~~~n~lJitst-tl(( l ~.~. V. 51. 19· 

2 \\~~m'~li!!!ia:tPl'~~~ \1fft<IT 'wat ~ ~ I :to 
'"1. s8. 

3 ~~~,sf\:n~q}~sUitftr W«f ~N~Iii!~ I C. on &t. 
V. 18. :to 

4 Seclaig Upanisha.d's llP. lSO-151• 

S s..~d :Books of the East Vol. I. P. SS 
~ twelve Princii'lIJ. Upanishads by Tukaram Xat)'t.~; ~s. 
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standing too much by the preposition aMi. By no 
manipulation, however clever. could the meaning of 
" self" be eA"tracted out of it as Deussen and others 
have tried to do. Would it not be much more natural 
to understand" abhivimana." as meaning simply" mea
suring"? The expression "pradeSamatram abhivi
manam" could then be understood as equivalent 
to "measuring the span's length from the forehead to 
the chin," and the interpretation of the whole pas
sage becomes easy: "He who worships the Self as 
measuring the span's length from the forehead to the 
chin, and as existing in all men, he enjoys food in all 
worlds, in all beings, and in all selves." In fact, we 
are asked in this passage to worship the Soul who re
sides in the span's distance between the forehead 
and the chin, and who is therefore the master of 
the head, which by a ,onsensus of opinion is recognis
ed in Hindu thought as the " uttamailga " or the best 
part of the body. No wonder that Prof. James could 
trace the feeling of Self in certain cePI:.alic movements 
of his, and say that "the Self of selves;-when care
fully examined, is found to consist mainly of the col
lection of these peculiar motions in the head, or bet
ween the head and the throat.'" 

21. We have hitherto seen some of the stages in the 

u1 b th lnftn
i logical, not necessarily historical, 

The 80 • 0 • l' f h'd f ~ar(!.eandfnfiniteIY evo utiano t el .eao the~ion 
. ~ __ ~~~lY. Bemg first regarded 

as merely of the size of a grain of rice or barley, it was 
then regarded as of the size of a thumb, and later of the 
size of a span, while we have also seen that the Kaush!
taki U panisha~ speaks of the soul as filling the whole 
extent of the body and being hidden in it as the razor 
is hidden in a razor-case. We now come to treat of 

I Pnnclples of Psychology I. 30J. 
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the idea of the soul as not being restricted to any 
part of the body, but bein"g verily infinite and 
occupying all space. The :M~q.aka Upanishad speaks 
of the "eternal, all-pervading, omnipresent, subtle, 
and imperishable Soul who is the origin of all beings. 
and whom the wise alone can perceive," and the 
Katha Upanishad lends its support to this statement 
by sa}ing that "the wise man ceases to grieve 
when he has known this great all-pervading Soul" 
(S. 17. d). The l\Iaitri Upanishad, not being able to 
choose between the rival theories about the size of the 
soul, offers an easy eclecticism by combining all of them 
together in a promiscuous statement. It tells us that 
a man fC reaches the supreme state by meditating on 
the soul, who is smaller than an atom, or else of the 
size of the thumb, or of a span, or of the whole body" 
(5. 17. e). In this promiscuous statement it is difficult 
to make out which tqeory this Upanishad advocates. 
An alternative :'1.terpretation of the passage can also 
be offered, as it has been offered by Cowell and ~Iax 
Miiller, following the commentator RamatIrtha, but to 
say as RamatIrtha says that the soul is tt of the size 
of a thumb in the span-sized heart in the body" .does 
not lessen difficulties. That the Upanishadic philoso
phers felt the necessity of reconciling such contrary 
statements as that the soul is only of the size ot ~ 
grain of rice or barley, and that it is all-pervading ana 
omnipresent, may be seen from 'a passage in the Kath" 
Upanishad which asks us to believe the contradiction 
that tt the soul of the living being is subtler than the 
subtle, and yet greater than the gn~at, and is placed in 
the cavity of the heart,"-a statement which, \vith 
equal seeming contr;:tdiction, is corroborated by tile 
philosopher of the ChMndogya Upanishad who says: 
tC My soul in the heart is smaller than a grain of rice 
or barley, or a mustard or a canary seed; and yet my 
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soul, which is pent up in the heart, is gre:lter than the 
earth, greater thJ.11 the sky, greater than the heaven, 
greater than all these worlds" (S. 17. f). The Nemesis 
of the theory which attributes a spatlal extension to 
the soul lies just in these contradictions, and there is 
no way out of the difficulty except on the supposition 
that the soul transcends all spatial limitations. 

22. And yet, so far as the soul comes to inhabit the 
body, it must be recognised as 

Analysis of the states. .... 1 
of consciousness. passmg through certam ~ychi~ 

states; and t4e analysis which the 
MaJ:.lQilkya Upanisha~kes of the four states of con· 
sciousness must be regarded as very acute, and consider
ing the date of its production, wholly extraordinary. 
The credit which a modern psychologist gives to Swami 
Vivekananda for having introduced the conception of 
the H superconscious" in psychology must be rightfully 
given to the author of- the MliJ:.lQukya Upanishad. 
There are not merely the three obvious states of con
sciousness, says the philosopher of this Upanishad, but 
a fourth must also be recognised, which corresponds 
to what is usually called the •. superconscious." But 
the word superconscious in our opinion is an unhappy 
word to designate this fourth state: to speak of a 
"superconscious state of consciousness" is to utter 
a solecism. And so, we here propose to use the word 
" self-conscious" to designate this fourth state. The 
soul, then, according to the Upanishad, experiences 
four chief states, namely, those of wakefulness, dream, 
deep sleep, and pure self-consciousness; "This soul 
is four-footed (that is, has four conditions). The 
first condition is that of wakefulness, when the soul is 
conscious only of external objects and enjoys the gross 
things, and then it is to be called Vaisvanara. The 
second condition is that of dreaming, when the soul 
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is conscious of int~mal objects and enjoys the subtle 
~as, and then it is called Taijasa. When the 
person in sl~p desires no desires, and dreams no 
dreams. that state is to be called the state of sound 
sleep. Thus. the tlUrd condition of the soul is that of 
sOl.Lid sleep. when being centred in itself and being 
full of knowledge and bliss, it feeds on bliss: it is then 
called Prtijila. The fourth state of the soul is that 
of pure self-consciousness. when there is no know
ledge of intem~ objects nor of e.~-temal ones~or of 
the two together; when the soul is not a mass ~ in
telligence. transcending as it does both consciousness 
and llllconsciousness; when it is in\isible, uncommu
nicable, incohlprehensible, indefinable; when it is 
beyond thought and beyond the possibility of any 
indication, being ,irtually. the quintessence of self
intuition, in which all the five kinds of sensation are 
finally resoh"ed; when it is tranquil and full of auspi
ciousness and without a second: it is then to be called 
Atman" (5. I8). 

23. This recognition of the four chief states of in
dhidual consciousness, the waking, 

The mlcroc:osm and the dreaming, the sleeping. and the 
tbe DUlcrocosm. • 

seli-COIlSClous, as well as the names 
which are assiooned to the soul in these states, namely 
those of Vai~v3.nara,. Taijasa, Prajiia. and Atman, haye 
played a '"ery large part in the later more systematized 
Vedanta. This is the reason why the MattcJ.fil-ya Upani, 
shad has been regarded as a late Fpanishad. But 
it is to be noted that the Upanishad does not make 
mention of the corresponding four states of the con~ 
sciousness of the Cosmic Self. In later Yeda.nta, the 
Cosmic Self as it passes through its four states 
comes to be called the Vuaj. Hira:l~lfaoaarbha. I§a and 
Brahman respecti\re1y. Corresponding to the foUI' 
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aspects of the microcosm, there come to be recognised 
the four aspects of the !' makranthropos," a decidedly 
better word to use than ., macrocosm ". The Cosmic 
consciousness comes to be regarded as corresponding 
state by state to the Individual consciousness, and 
what is in the Individual comes to be found also in the 
World. Even though this idea is not fully brought 
out .in the Upanishads, we already trace in them 
an incipient tendency towards that view. Leib
nitz's theory of representation ,is already present in 
the Chhandogya Upanishad: "Within this city of 
Brahman (this body), there is a small lotus-like place 
(the' heart), and within it a small internal space; 
that which is within this small space is worthy of 
search and understanding .... Of the very kind as 
this outer space is, of the same kind is this internal 
space inside the heart; both heaven and earth are 
contained within it, both fire and air, both the sun and 
the moon, both the lightning and the stars" (S. I9). 
Here we see the root of the theory that the individual 
is to be regarded as the world in miniature, and the 
world only the individual writ large, and that the indi
vidual object serves as a mirror in which the whole 
of reality is reflected-a theory to which Leibnitz gives 
expression when he says: " In the smallest particle of 
matter. there is a world of creatures, living beings, 
animals, entelechies, souls. Each portion of matter 
may be conceived as like .... a pond full of fishes.'" 

24. Another interesting problem in connection with 
the Upanishadic psychology is the 

Tbe .. sbeaths" of problem of the so-called sheaths 
the soul. 

or bodies of the soul. We all 
know what importance has been attached to the con
ception of these It bodies of man " by modern Theoso

I Konadolol1 6t-6f. 
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phists. Corresponding to these bodies, they have also 
recognised sew'n different planes, on which, according 
to th~, the several bodies of man keep functioning. 
Thus, the yarluus planes which they reC'Oocrnise may be 
said to be f"e$pectiwly tht' physical, the astral, the 
mental, the intuitional. the spiritual, the monadic, and 
the divine. Let us see what ju..<;tification there can be 
for such a ,iew in the light of the theory which the 
Upanishads advance. In fact, the only lJpanishad 
where we find mezltion of a theory (If this kind is the 
TaittirlY3 rp...w.ishad. In the second chapter of tllli 
Upanishad. we are told th3.t «\uthin this physical 
body which is made up of food, is another body which 
is made up of ,ital air ; the fonner is filled "ith the 
latter, which is abo like the shape of man. More 
internal than the body which is made up of uta! air is 
another body which consists of mind; the fonner is 
filled with the latter, which is ~oain like unto the shape 
of man. :\lore internal still than the- mental body is 
another body which is full of intelligence; the fvnner 
is filled with the latter, which is <l6~ like unto the 
shape of man. Finally, still more internal than this 
Qody of intellIgence is another body cons~tmg of bliss; 
the former is tilled with the latter, which still is like 
the shape of manu (S. zoo a). 'Here 'we are told that 
'various bodies are pent up within this physical body.
as if the physical body 'WIt" li'-.e a Pandora's bo.."<.
that the wise man is he who knows that there are 
what may be called by sufferance the physical. astral. 
mental. intuitional. and beatific .• bodtes" of man, 
that eyery internal body is enclosed within an external 
one, and, finally, that all these bodies have the shape 
of man. It was posslO1y such a passage as this which 
has been IeSJXmsible for spreading such a notion as 
that of the .. paiicha-l"'OSas" or the five bodies of 
man.. 
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25. Among modem Theosophists, this theory has 
assUmed quite an extraordinary 

Umitations of a' rt ' Th th' d ,l-.l 
modern interpretation. unpo ancc. e L~c_.q!}~e, 

. they say, is exactly like the shape 
of the human body, that it lingers a few days after 
the death of the physical body, that the etheric 
double of a child lingers only for three days after its 
death but that in the case of an adult it may linger for 
a sufficiently long time to allow for the penod of 
mourning, that ill dreams while we are having the 
curious experience of flying like a bird ill mld-air 
or swimming like a fish in tne seas t it is our etheric 
double which by a kind of eE.dos~ is transmitting its 
experience into the physical body, that the scheme of 
the five bodies mentioned in the Upanishads is only a 
description of the" manifest" bodies of man, and that 
over and above these, there are two more "unmanifest" 
bodies which may be called the Monadic and the Divine, 
the Anupadaka and the Acli, or in Buddhistic tennino
logy, the Parinirvat;la and the Mahapatinirvat;la. So far 
as we apprehend it, the general mistake of this theory 
consists in taking words for things, in refusing to see 
that what are by sufferance called the "bodies" of 
man in the Upanishads are nothing more than mere 
allegorical representations of certain psychological 
conceptions. Man is made up of a physical body, of 
vital air, of mind and intellect, and of the faculty 
which enables him to enjoy an ecstatic 9€tilp l",. This 
only is what is meant by the passage in question. 
To ignore its r'~re psychological aspect and to pro
ceed to erect d.ll occultist philosophy upon the doc
trine is hardly justifiable. The great Sankara did 
recognise the .. kosas," but he understood them as 
having merely an ideal existence. We have to dis-

I The Spencenans would explain these experiences as being due to a rem
nant of racial experience that may have been translllltted to the Individual, 
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criminate in thought (vi'l1eka), I he says the five differ
ent kosas, and to find our true Self beyond the physical 
body, beyond the wux!J or vital principle, beyond the 
mind and intellect, and beyond even our beatific 
consciousness. He wavers, a' however, in deciding as 
to whether we should identify the Brahman with 
beatific consciousness, or whether we should even 
penetrate beyond it to find the Brahman; but in any 
case, he insists that the koSas or sheaths have no real 
existence, and that a theory which is built upon the 
conception of the sheaths is a theory which is " built 
upon ignorance." 

26. That the words rr anna, pra1J.a, manas, vijiiana, 

Th bl f 
and ananda " are not to be under-e pro em 0 • 

Sheaths, at bottom the stood as meanmg veritable sheaths 
problem of Substance. b f may be seen y re erence to a 
celebrated passag~ in the third chapter of the same 
Taittirlya Upanishad, where the author is discussing 
what should be regarded as the ¢hO"t~ of things; and 
he rules out of order the theories that "matter," "life," 
r. mind," or .r intellect" could be regarded as the prin
ciple of things, and comes to the conclusion that 
.. intuitive bliss" alone deserves to be regarded as the 
source of reality, The seer of that Upanishad makes 
Bhrigu . approach his father Varu1J.a, ahd ask him about 
the nature of ultimate reality. The father directs 

I ~IffIl1'~)~~fcrerorFl~q:q~r~ l 
~6~trr;ijt 11~ f.r.t'ilt4ifil~61"1~ II mqfir~~ 

2 Contrast his C. on Taittirlya III. 6 t!;Ct tN\lT ~Jlr (~) 

lI1urT~! mifi~ii ~~~q'ffi'1:.~: fU~~{!ItTJ~ ~~(J'I'
;rr;it iIlf femr~il. a"il<f ~~ii ~~: with C, on TaittirIya 

II. 2 ~~ wr~~ ~r~lslo~ iI'~ ~ 
~t~~~ ~~~I~: ~~~ q:q!fiT~q~ ~'ti
~~~~ ~a~~W~E6I~ ~~ I 
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him to practise penance and learn the truth for him
self; he only gives him the hint that the ultimate prin
ciple should be one CI from which things spring, in 
which they live, and into which they are finally re
solved." The boy after practising penance returns 
to his father and tells him that food (or matter) may 
be regarded as the principle of things. The father is 
not satisfied, and a~ks him to practise penance again. 
The son comes back with the answer that vital air 
may be regarded as the principle, and so on. The 
father is not satisfied with the successive answers 
which his son brings him, namely, that the ultimate 
reality may be regarded as vital air, mind, or intellect, 
and when the son finally brings the answer that it may 
be beatific consciousness which may be regarded as the 
source of all things whatsoever, the Upanishad breaks 
off, and we have no means of knowing whether the 
father was satisfied with the final answer. We are 
only told that this piece of knowledge snall be forever 
mysteriously, known as the BhargavI Varu!}I Vidya. 
and that this is "exalted in the highest heaven" 
(S. 20. b). meaning thereby that it is honoured even 
amongst the gods. 

27. We now pass on to difcuss the question of 
The Idea of Trans- Transmigration in the Upanishads, 

ml~ration. an Aryan but we cannot understand its full 
Idea. • 'fi I . slgm cance un ess we see It on 
its backgronnd, namely the form which it takes in 
pre-Upanishadic literature. The question of Trans. 
migration may fitly be regarded as the crux of 
Early Indian Philosophy. We have been often told 
that the idea of Transmigration is of a "ery late 
origin in Indian thought, that it did not exist at 
the time of the ~igveda, that it was'an un-Aryan idea. 
that, as Professor Macdonell puts it, "it seems more 

l~ 



146 SURVEY OF UPAN~SHADIC. PHILO~OPHY ~ § 27 

probable that the Aryan settlers received the first im
pulse in this direction from the aboriginal t1IhaBitants 
of India,'" that e'-en though If the Aryan Indians bor
rowed the idea from the aborigines, they certainly 
deserve the credit of having elaborated out of it the 
theory of an unbroken chain of existences, intimately 
connected with the moral principle of requital." 
Having said that the idea of Transnliooration is of un
Aryan origin and that it was receiwd from the abori
gines by the Indian Aryans, Professor Macdonell is 
obliged to account for the appearance of the same idea 
in Pythagoras by saying that the .. dependence of 
Pythagoras on Indian philosophy and science certainly 
seems to have a high degree of probability ...... The 
doctrine of metempsychosis in the case of Pythagoras 
appears without any connection or explanatory back
ground, and was regarded by the Greeks as of foreign 
oriocrin. He could not have derived it from Egypt. as 
it was not known to the ancient Egyptians."· Since 
the appearance of Herr Rohde's book on Psyche, SuJm
kult and Ullsterblichkt,itsgiaube d".., Grir:chm in 1894. we 
have come to see that the real source of a belief in 
tran~crration among any people, Wlder certain cir
cumstances, lies in their own ethuo-psychological de
velopment, and not in an unproven or unprovabll! 
inter-influence from one country to another. It is 
upon tlris fruitful hypothesis that we can see the 
upsprinocri.ng and the continuance of the idea of trans
migration among the Greeks from Homer downwards 
thr~)Ugh Orpheus to Pythagoras in their o\\n native 
lan4; it is. upon the same hypothcsi~ that we can see 
the· dewlopment of the same idea. among the Indian 
Aryan!i from. the ~igYeda through the Brahma:r;aas to 
.the. Upanishads. \\ithout im'oking the aid of . any 

I HistOry of SlUlsktit Literatlltt'. p. 38,. 

" Lot. tlt. P. iU' 
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unwarrantable influence from the abongines of IndIa. 
And thus, the idea of' transmigration, so far from 
being merely an un-Aryan importation in Aryan 
thought, appears clearly to devlop stage by stage in 
Aryan thought itself. 

28. It is quite true that in the major part of the 
Transmi~ratioD in ~gveda, the idea of Transmigra

the Rigveda: the Xth tion seems conspicuous by its alJ. 
Mandala. Th h rful d' sence. e c ee an JOYOUS 

attitude of the Indian Aryans made it impossible for 
them to think too much of the life after death. They 
believed in the world of the gods, and they believed in 
the world of the fathers, and they did not care to be
lieve in anything else. It was sufficient for them to 
know that the godly men went to a Heaven which 
overflowed with honey, I and that the commonalty 
went to a world where Yama had the privilege first to 
go and to gather a number of men about him,-a not 
uncovetable place, it seems, .. of which it was impossi. 
ble that anybody could be robbed.'" Even though, 
then, we grant that the idea of Transmigration is not 
very conspicuous in the greater portion of the ~igveda, 
it remains at the same time equally true that, in cer
tain other places, an approach is being made to the 
idea of Transmigration. The first stage in the evolu
tion of this idea consists in taking an ~imistiS or 
hylozoisti£ view of the world. In a verse of the 16th 
hymn of the tenth Ma?gala which is devoted to the des
cription of a funeral occasion, the eye of the dead man 

I (f~ fWlm+r 'flq) ar-tlli oro ~ {CJ?ICit ilU'..a I . 
~ ~ f{ ~tqr ~ur): ~ GR~ ~" ~: II SK". 

i. IS ... 5. 
s ~ if) rmi Il~r ~ ~ ~~"r a- I 
~ if: ~ finR: ~ rsm;:rr: ~ il ~ ffi: II .SR'. 

x. 14. 2. 
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has. been asked by the'Seer 'to move back to "the Sun 
which is :1.'6. analogue in the makranthropos, the anima 
to' the wind which is its analogue, and the animus has 
been CUrected to go to the heaven 'or to the earth accord
ing to its qualities (dharma), or else to move even to 
the waters or the plants if it so suited it.t This verse 
insten.d of, expressing tran~migration proper may be 
said to- be putting forth certain hints towards an ani
mistic or, hylozoistic view of the world·; but the word 
dharma ,which 1t introduces is a very significan~ word. 
It is the earliest trace of a theory of karman, especially 
as the soul is asked to go to heaven or to earth accord
ing to its qualWes. But a still more definite passage 
is found in another hymn of the tenth Mat).<;lala of the 
J.Ogveda, where a hylozoism is advocated with even 
greater stress. There we definitely know that the 
whole hymn~ is addressed to a departed spirit, and the 
poet says that he is going to recall the departed soul 
in order that it may return again and live. The poet 
says that the spirit which has gone far away to the 
world of death he will recall and make live once more. 
The spint~ he continues, "which may have gone to 
heaven or earth or to the four-cornered globe, wluch 
may have been diffused in the various quarters or have 
taken resort in the waves of the sea or the beams of the 
light, which may have ensonled the waters or the herbs, 
Ot gone to the sun or the dawn, or rested on the moun
tains, or which may have spread through the whole 
universe and become identical with the past and the 
future "~that soul, says the poet, he will recall by 
means of his song", and make it take on a tenement. 

I ,.~ 'if~ crramtijr i'.li 'if ~ 2:f~:;rl 'if. \j~arr l 
8tIit err If'iiJ ~~ ao;r 6 ~a oWr<fr~ SJlafalJr fUti~: II 'Ofi:. 

, }C. I 6., :J. 
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Too great a belief in the power of song r But the fact 
remains- that the whole hymn breathes an atmosphere 
of hylozoism. and the poet makes us feel that a soul 
is ~ot who1l3r lost after bodily death, being mixed with 
-he elements. 

29. But is hylozoism the final word of the I,Ugveda? 
By no means. We have one very TransmJgratioD In 

the Rigveda: the 1st characteristic hymn of tll\! ~ig
A-landala. veda which, we fear. has not been 
noticed with even a tithe of the attention which it 
really deserves. The meaning which Roth, and Boht
lingk and Geldner have fotmd in at least two verses ot 
the hymn has been strangely overlooked, and it is 
wonderful that people keep saying that the idea of 
Transmigration is not to be found in the lpgveda. 
The hymn we refer to is the great riddle-hynm of the 
I.tigveda. i. 164. It consists of fifty-two verses and 
breathes throughout a sceptico-mystica1 atmosphere. 
It says that He who made all this does not himself 
probably know its real n<!,ture, J and it sets such a 
high price on the mystical knowledge which it glori
fies that anyone who comes to be in possession of this 
knowledge. so the hymn proclaims, may be said to be 
his father's father.' It is no doubt true that even 
though the hymn occurs in the first MaJ;lQala of the 
J..Ugveda, it 15 not for that reason to be understood 
as belonging to the oldest part of the ~igveda. For 
example, it advocates a facile unity of godhood,' which 
is only a later development of thought. It quotes the 

r 7{ f :qi'fiR ;r ~r~'t ~ I ~. I. 164. 32• 

z lfii~: !l3(: "" iill' foqq;a <rorr r.r3!r<r~ ~ (qIDtCfm ~<t t 
"" I. 164. 16' 

3 ~ ~ ~ «f.a' amt ~ ;rraRstlT~: " ~. 
1.164 ... 6. 
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very same verse l which we find in the celebrated 
Purushasu.kta, which has been rightly recognised as 
one of the late productions of the Vedic period. It 
even contains the famous verse2 on the " Two Birds " 
which later plays such an important part in the 
MUJtQ.aka Upanishad. All these things point unmista
kably to the fact that the hymn of the l.{igyeda which 
we are considedng must be regarded as a late hymn of 
the l.{igveda, even though- it has the privilege of being 
included in' the canon of the first M~4ala. Never
theless, the fact remains that the very important re
velations which it makes on the subject of the idea of 
transmigration have been strangely neglected. In 
spite of the Heraldeitean style in which the whole hymn 
has been composed, in spite of the fact that it contains 
allusions to such various conceptions as those of the 
Fire, the Cow and the Calf, and the First-born of the 
Law, a psychological vein is ever present through the 
whole hymn, and among other things, the reference to 
the tc Two Birds," namely the individual soul and the 
universal soul, makes it unmistakable that the poet is 
darkly expressing, in his own metaphorical way, his 
.,ideas about the nature of soul and the relation 
between the individual and' universal souls. For ex
ample, the poet asks us, who has ever seen the precise 
mode in which the boneless soul. the very life-blood 
and informing spirit of the earth, comes to inhabit a 
bony tenement? And if 'a man did not know this 
himself, who has ever moved out of himself and gone 
to the wise man to receive illumination on it?1 Then 

I ~ ~~a ~lmr~ Qf~ ltllli~ , '=it. L 164· 59· 
au:r~~~~~~~'f~' 
~: ~ ~!T<rmF4) ~ II 'lit. I. 164- 11· 

3 ~ ~~ ~ ~ifr~:i« q~ r.rllffl , 
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the seer says categorically that this breathing, speed
ful, moving life-principle is firmly established inside 
these tenements of clay.' Moreover he tells us that 
the immortal principle, conjoined with the mortal 
one, moves backwards and forwards by virtue of 
its natural power; but the wonder of it is, the poet 
goes on to say, that the mortal and immortal elements 
keep moving ceaselessly in opposite directions, with 
the result that people are able to see the one but are 
unable to see the other! These two last verse') were 
regarded by Roth and Bohtlingk and Geldner as against 
Oldcnberg to have supplied sufficient evidence as to 
the proof of the existence of the idea of transmigration 
in the ~gveda, as they rightly thought that the 
verses tell us that the soul is a moving, speedfullife
principle which comes and goes, moves backwards 
and forwards, comes in contact with the body and then 
moves from ili.1 the opposite direction. Oldenberg 1S 

evidently wrong when he tmderstands verse 38 to re
fer to the morning and evening stars, as he must ac
knowledge that the verse speaks of the mortal and 
immortal principles. But the culminating point of 
the whole doctrine is reached when the poet tells us 
that he himself saw (probably with his mind's eye) 
the guardian of the body, moving unerringly by back
ward and forward paths, clothed in collected and 
diffusive splendour, and that it kept on returning 
frequently inside the mundane regions.s That this 
.. guardian" is no other than the soul .may be seen 

I OI'~ !lUHg 61~ l:fi if\<r an qEt-v.:rr~ I ;g. I. 164. 30". 
2 <Ilt:r1~, SITWRt {«~ ;zm~rs~~l iI'~T .<IIf.I: , 
~ ~~I f~OIT ~.-(fT rl£o:lf f:I:rf!l~ f;rl~'f~~" ;g. 

I. 164. 38. 
3 ~I.j iJlqf1;rfrN~Toi' an ;;r tRT '" qf':jf~~1i.. , 
~ .J:iW'I; ~ f~<hfT", ~T <Rt<il~ ~OcIf~ta II '!R'. 

1. 16+ 31. 
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from the way in which verse :~I follows immediately 
on verse 30 which mentions thl~ "breathing, speedful, 
moving life-principle u; moreover, the . frequentative 
(varivarti) tells uS the frequency: of the s(>ul's return to 
this world. It was with this idea uppermost in his 
mind that the poet talks, in Herakleitean fashion. of 
those who come );lither as those who are moving away, 
and those who a.re moving back as already returning 
hither, I as Hera"k1eitos sho.uld talk of the gods being 
mortals and the i men immbrtals, 

30. We have been obliged to m,ake this long sur-
Tbe etbno-psycbo- vey o~ the Vedic idea of life after 

logical development of death only m' Ii)· rder to prove that 
the idea of Transmigra- I 

tion. the t]~ree chid moments in the 
idea of Transmigration, namely the,'passage of the soul 
,from the body, its habitation in ()ther forms of exis
tence like the plants or the waters, and even its re
turn to the hum.an form, :u-e all implicitly found even 
so far back as the tilnes of the ~igveda; and when 
these are coupled with the incipient idea of the quality 
of a'Ction (dharma) which. detennines a .future exis
tence, we see that there is no reason why we should 
persist in saying tha'; the idea of Transmigration is an 
un-Aryan idea, that the Indians borrowed it from the 
non-Aryan aborigine:.; of India, and that in some in
explicable way the idea found. entrance in other 
countries and cults heyond India. On the principles 
of ethnic psychology, almost every nation contams 
within it the possibility of arriving at the idea of 
Transmigration from Within its own proper psychologi
cal development; and there is no more reason why 
we should say that Greece borrowed the idea of Trans
migration from In~ia than we.might .say that Egypt 

I ~SClf.,q~~"f 0' lJ{r"l e:n~ IJ:(JS~ar :.a' . i{ijiif ~: n '5K'. 
" , r. 16.f. I~ 
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herself borrowed it from India. If Prof. Keith l 

acknowledges that the 'Egyptians themselves believed 
in the possibility of a dead man " returning to wander 
on earth, visiting the places he had loved in life, or 
again changing himself into a heron, a swallow, a 
snake, a crocodile or a girl," there is no justification 
for saying, as he does, that" this is indeed transmigra
tion, but a different transmigration from either that 
of Greece or India." Whenever there is recognised 
the possibility of the soul coming to inhabit a body as 
a god-like principle from without, wherever It is sup
posed that the soul could likewise part from the body 
as it came, wherever it is thought that the soul 
after partmg from the body could lead a life of disero
hru':lif'd existence, and wherever it is supposed to re
turn again to thp. f'Arth ~mrl inh::lbit :my form of exis
tence whatsoever, there is a kind of undying life con
ceived for the soul from which the step to actual Trans
migration is not very far removed; while the crovvning 
idea in transmigration, namely, that of ~~VTJIT'~ 1S a 
product of very late growth. and even though It is 
found in Pythagoras and Plato and the Indian system 
of Yoga, we have no reason to attribute it definitely 
to the Vernc seers or to the Upanishadic philosophers, 
unless perhaps we scent it in the rather unconscious 
utterance ofthe Eage Vamadeva that he was in a fonnel 
life" Manu or the Sun.'" 

31. We now come to deal with the question of the 

T f
A f • idea of Transmigration in the Upa-

raGaln .. rat on n • 
the Upanishads: the mshads themselves. We have ale 
Kathopanfahad. ready tried to prove that the idea 
of Transmigration has been adumbrated in the great 

J R. A. S. Journal 1909 p. 569 seq: .. Pytbagoru and tranemigratioll,'l 

2 ~( ~~ ~at I i(. I. 4. 10. 
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riddle-hymn of the I.Ugveda. In the Upanishads, on 
the other hand, the idea has been most explicitly ad~ 
vanced. '\11en the father of Nachiketas told him that 
he had ri1ade him over to the Goel of Death, Nacm4 

ketas replied by saying that it was no uncommon fate 
that was befalling him : " I indeed go at the head of 
many to the other world; but I also go in the midst of 
many. "nat is the God of Death going to do to me 1 
Look back at our predecessors (who h8.ye already gone) ; 
look also at those who have succeeded them. Man ripens 
like corn, and like corn he is born again" (S. 21. a). 
)iachiketas is anticipating the gospel, and saying more 
than the gospel of St. John: .. Except a corn of wheat 
fall into the ground and die. it abideth alone; but if it 
die, it bringeth forth much froiL'" The gospel never says 
th::tt. thp rom of wheat 1; reborn; hnt NachiketJ.s say's 
that just as a com of grain ri pens and perishes and is 
bom again. so does a man live .:md die to be-born again. 

32. The locus dassicus, however. of the idea of 
TraDsmi~ratton in Transmigration is to be found in 

the Upanishads; the th Bril d- - 1_ T· 'sh d 
Brlhadaranyaka t.'pa. e . 18. araQycu::a ~ pam a, 
uisbad. ,,,,hich goes into great details over 
the manner in whkh a man dies and is born again. 
\Ve are first told ho',' at the time of birth all the ele
ments wait upon the approaching soul, their lord and 
king ; and then we are told, how these 'wait again upon 
the soul to give him a send-off when he is about to 
depart: .. And as on the approach of a king, the police
mm, magistrates, charioteers, and governors of towns 
wait upon him with food, and drink, and tents, saying 
c he mmp'5. be approaches,' similarly do all these cle
ments wait on the conscious self, saying tlus Brahman 
,omes, this Brahman approaches; and again. as at the 

• St. JOhn. u.~ •. 
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time of the king's departure, the policemen, magis
trates, charioteers, anc;l governors of towns gather 
round him, similarly do all vital airs gather round the 
$oul at the time of death" (S. 21. b). Then follows a 
very realistic description of the actual manner of 
death: ., When the vital airs are gathered around him. 
the Self collecting together all the portions of light 
moves down into the heart; and when the' person in 
the eye' has turned away, then he ceases to know any 
fonns. He becomes concentrated in himself, that 
is the reason why they say he is not able to see; he 
J>ecome~ at one with himselft that is the reason why 
they say he is not able to speak. or hear, or know. 
Then the tip of his heart is filled with light, and, 
through that light the soul moves out either by the 
way of the eye, or the head, or any other part of the 
body. As the Self moves out, life moves after it ~ 
and as the life moves, the various vital airs depart 
after it. Him follow 1 his knowledge, his works, and 
his fonner consciousness" (S. 2I. c). It is important 
to notice that in this last sentence a doctrine of 
karman is being advanced, which becomes still more 
explicit almost immediately; Of And as a caterpillar, 
after reaching the end of a blade of grass, finds an
other place of support and then draws itself towards 
it, similarly this Self, after reaching the end of this 
body, finds another place of support, and then draws 
himself towards it. And as a goldsmith. after taking a 
piece of gold, gives it another newer and more beauti-
1ul shape, similarly does this Self, after having thrown 
off this body and dispelled ignorance, take on an
other, newer, and more beautiful form, whether it be 

1 The verb IInlJiif'lIbll is understood by !lIM Muller and Deussen as 
meaning 'take hold of". ,g., Deussen translates' .. Dana nehmen ibn 
das Wissen und die Werke bei der Hand and Hlne vormaUge Er&,Ia. RI1, "-58&1u;, Upanislocuf. p. 47~. 
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of one of the Manes, or Demi-gods, or Gods, or Of 
Prajapati, or Brahman. or of -any other beings. This 
Self, then, as his conduct and behaviour has been, so 
does be become. He whose works have been good be
comes good; he whose works have been evil becomes 
evil. By holy works. he becomes holy; by sinful 
works, sinful. It is for this reason that they say that 
a person consists merely of desires; as his desire is 
so is his will ; as his will, so his work; as his work, so 
his evolution" (S. 21. d). This passage is important 
from various points of view. It tells us in the first 
place that a Soul MaS out its future body before it 
Jeaves its former one: in fact, it seems that the passage 
calls in question a "disembodied" existence. Then 
again, it tells us that the Soul is a creative entity, and 
in Aristotelian fashion, creates a body as a goldsmith 
Creates an ornament of gold. Then again, the passage 
says that the Soul is, like a Phrenix which at every 
change of body takes on a newer 'and more beautiful 
form. Next, it regards the Soul-as amenable at every 
remove to the law of karman, and tells us that it re
ceives a holy body if its actions have been good, and 
a sinful body if its actions have been bad. FurtlJ,er, 
the same passage tells us that II as to the man who 
has no desires left in h4n, who is desireless because he 
has all his desires fulfilled, his desires being centred 
only in the Self, the vital airs do not depart: such a 
man being Brahman (while he lived) goes to Brahman 
(after death). Of that import is this verse: • when 
a man becomes free of all desires that are)n his heart, 
mortal as he is, he nevertheless becomes immortal 
and obtains Brahman.' And as the slough of a snake 
might lie on an ant-hill, dead and cast away, even so 
does his body lie. :J3eing verily bodiless he becomes 
immortal; his vital spirits are (merged in) Brahman, 
and become pure light" (5. 21. e). 
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33. Of this immortal existence. however. we shall 
have ,occasion to speak presently. 

e:'hseOul~e.tift7 of the Before we do this. we mu~t ex-
plain what was supposed by the 

Upanishaclic philosophers to be the fate of the ordi
nary soul. and especially of the bad soul. To speak of 
the latter first. there are various passages in the Upani
shads. for example. in the Brihadara.t:lyaka. I!;a. and 
Katha Upanishads. which tell us that the Upanishaclic 
philosophers believed that the wicked soul was destined 
to go to a "joyless" "demonic II region which was 
" enveloped in darkness." This conception-the be
lief in a Hades-the Upanishaclic philosophers share 
with many other branches of the Aryan race. There 
is however, nothing on record in the Upanishads to 
show whether these bad souls had to suffer eternal 
damnation in this sunless region, or whether their stay 
in that region was only temporary. " Joyless indeed 
are the regions" says the Bpbadara.t:lyaka Upanishad 
"and also enveloped in pitchy darkness where igno
rant and runenlightened men go after death." "De
monic' are the regions" says the lSa Upanishad II and 
also enveloped in pitchy darkness, where those who 
have destroyed their souls are obliged to go." This 
same Upanishad adds that" those who worship what 
is not real knowledge enter into gloomy darkness," 
which idea is also elesewhere expressed by the Briha
daraQyaka Upanishad. While the Katha Upanishad 
tells us that II those who make a gift of barren COWl 

which have drunk water and 'eaten hay and given 
their milk, themselves go to the joyless regions" 
(S. 22). These passages show us that the Upanishaclic 

I ~. Jl. G.13bandarkar in an important article in the B. B. R. A. S. 
Jo1lJ'Ddl makes the following interesting IDggestion. The Sanakrit 
equivalent of the word demonic vis. .. AslUya" may here refer to the 
Assyrian COlJlltry. .. Assyrian" and "Asuryan" being philolocica1l, 
Identical. the I and the • beia, interchangeable as ill Greek. 
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philosophers believed in a snnless region where the 
ignorant, the unenlightened, the self-murdering. and 
the pseudo-charitable were obliged to go after death. 

34. As regards the other souls, a pa<;sage in the 
Briha.daraI).yaka Upanishad, which 

Eschatology In the t b th Id f' kind Bribadaranyaka. seems 0 e e 0 est 0 Its J 

tells us that a soul after death 
ascends through the regions of the wind and the sun 
and the moon, and comes at last to a region which is 
like the Platonic "Isles of the Blessed" and which is 
free from grief and snow, an4 there dwells througheter
nity: "When a man goes away from this world, he 
comes to the wind. There the wind opens for him a 
hole as large as the hole of a chariot-wheel. Through 
it he moves upward and comes to the sun. There the 
sun opens for him a hole as large as the hole of a 
• Lambara '. Through it he moves upward and comes 
to the moon. There the moon opens for him a hole as 
large as the hole of a drum. Through it he ascends 
and comes to a world which is sorrowless and snowless 
and there remains for aye" (S. 23). This passage 
must be regarded as one of the oldest of eschatological 
passages in the Upanishads. In the first place, the 
passage, in itself or in its context, does not make it 
clear whether such a fate is reserved for all souls or for 
the good souls only: it speaks of souls without distinc
tion. The eschatological passages in the Chhandogya 
Upanishad, which we shall quote presently, must be 
regarded as of a later date, because that Upanishad 
goes into very great detaIls over the respective fates 
of the ascetic or the householder, and consigns the one 
to the way of the Gods, and the other to the way of 
the Fathers. In, fact .. we- find in that Upanishad a 
differential elaboration of the eschatological idea which 
is advanced in the passage from the BphadiralJyaka, 
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which we have already quoted. Secondly. it is re
markable that, as in the Upanishads generally, so in 
this Upanishad. the world of the moon is regarded as 
situated at a greater distance from us than the world 
of the sun. Thirdly, it is to be noticed that the Region 
of the Blessed of which the passage speaks is a region 
.. without snow." Does this mean that the Upani
shadie philosopher was tormented by too much cold 
in the region where he lived? And finally, the idea 
of .. eternity" is already introduced in that important 
passage. and we are told that such a soultives in these 
blessed regions for ever and ever. 

35. In the Chhanoogya Uparushad, on the other 
Eschatolol1y In tbe hand, as we have pointed out, 

Cbhandoaya: the Two the eschatological idea undergoes 
Pttba. a deal of transformation. There 
we are told that there are two ways open to the 
mortals, the bright way and the dark way, the" arehir
max-ga" and the "dhfima-marga," the .. devayana" and 
the "pitpyat;ta." the Way of the Gods, and the Way 
of the Fathers. It is these two paths which were 
later immortalised in the Bhagavadgita I as they are 
already adumbrated in the hymns of the ~igveda·. 

J: ~'j(Rt: ~: "flIlITffi ~;r.1 
~ WUffl ~ ;rnr ;rnrP<m Gr.IT: II 
'i.~ ~a'iT ;pur: 1!f~ ~J{ I 
~ ~~ ~mPtt SfJI:!J f.rci~ II 
~mft~~:~~~1 
12;RT ~TilI;rlifi1+l;:q"lTS<f~ ~: II ll. Ill. VIII. ~4-26. 

2 The Devaylna which is mentioned in Rigveda X. 19. 1 haa the ,am. 
mearung as iu the Upanishads: 

tit ~ om cr~ q.m ~ ~ ~) mfOlnt , 
The path which in the above verse is regarded as .. dlBerent froID " 
the Wav of the Gods must be only the Way at theFathers-Pitriyl9&. 
Tile word Pitriyll}D, however. in the Rigveda IS often used w1th e. 
ucrificial instead of a funeral COWlotatiOD: 01: 

~ liP<rm. ftri"l'ruf ~dr ~ftr'ifAI ~f{ I '!it. X. a. 7 •. 
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As regards those who practise penance and faith 
in a forest, says the Upanishad, whether after their 
death people perform their obsequies or not, their 
souls enter the path of light, and they move suc
cessively .. from light to day, from day to the 
bright half of the month, from the bright half of 
the month to the six months during which the sun 
moves to the north, from these months to the year, 
from the year to the sun, from the sun to the moon, 
and from the moon to the lightning. Tllere is a per
son not-human who carries them to Brahman. 1bi~ 
path is known as the path of the Gods, or the path of 
Brahman. Those who proceed on this path never 
return to the cycle of human existences, yea never 
return" (S. 24. a). Over against this path, there is 
accord.iIlg to the same Upanishad another path re
served for those. who. hving in towns, lead a life of 
charitable deeds and perform works of public utility. 
Such people do not indeed travel by the path of the 
Gods which is reserved only for the penance-perfozm
ing ascetics of the forest. They travel by the path of 
smoke, <f from smoke they go to night, from the 
night to the dark half of the month, from the dark half 
of the month to the six months during which the sun 
moves to the south, but they do not reach the year. 
From these months they go to the world of the fathers, 
from the world of the fathers to the sky, from the sky 
to the moon. There they- dwell till the time comes for 
them to fall down. Thence they descend by this road: 
from the moon they come down to the sky. from the 
sl..-y to the ~ind. Having become wind they become 
smoke: having become smoke they become mist; 
having become mist they become a cloud; having 
become a. cloud they rain down. Then they are born 
as either rice or barley, h~bs or trees, sesamum or 
beans. At this stage, verily the path is difficult tCJ 
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follow. Whoever eats the food or discharges the 
seed, like unto him do tliey become" (S. 24. b). 

36. It is not difficult to understand that these 50-

Th 1 b kb called paths are merely imaginary 
e mora ae one • 

of Upanishadic eseha- ways in which the pruneval mind 
tology. tried to express itself in regard 
to the eschatological idea; but they were not so 
understood for a great length of time, and dogmatic 
systematisers tried to justify them in one way or 
another, the most reasonable of these justifications 
being that the Sun and the Moon and the Smoke and 
the Night were regarded as presiding deities, and 
therefore the soul was understood as being given over 
in the charge of these deities who sent him whither he 
deserved. It is not difficult to see that the two paths 
which are spoken of in the above passage are merely 
mythological explanations of an in.3oluble problem. The 
great Ramadasa, the patron saint of the Deccan, said in 
his Dasabodha that one does not need to believe in the 
two paths.' What becomes of the soul after death it is 
not given to man to understand; and if any credit is to 
be given to the author of the Upanishadic passage, it 
is not for having solved the problem but for having 
attempted the solution. Philosophically speaking, we 
are not much concerned with the actual stages of the 
ascent or descent of the soul, but only with the idea of 
ascent and descent. And looking at the problem in 
this way, one is filled with a great deal of surprise and 
admiration when one sees that the ideas of ascent or 
descent were placed on no less than a moral founda-

I ~{J~l1f a ~JJ' ~~orr~" a "lJ'tlJJ I tr ir~ CJ~ ~JJ II 
~~ m f.I:«« 1\ \ \ 1\ ~q'3 amr~l1f I i],(f <iq r~crr JJ~1If 
:aM,,~ ~JI~ I 'licit Cf,T~~ 1\ \ "t II ~~;reir ~lfir<lT~T I ijr 
6ira~ ~'ij'j !r~~ , f~t~r qrq!fP1r~ , f~~ iju'f II ~" II ~r. 
VIL 10.13-15-

In 
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tion. "According as a man's works are, so does he 
become." It is this moral backbone of the Upani
shadic eschatology that gives it a great philosophical 
value. In the passage of the ,Chhandogya Upanishad 
just next to the one we have discussed, we are told 

1 

that those who have been of a " beautiful" character 
quickly attain to a covetable birth, that of a Brahma1;la 
or Kshatriya orVaisya, and those who have been of an 
" ugly" character speedily attain to a miserable birth; 
as that of a dog, or swine or pariah (S. 24, c), which 
statement is made still more definite in the KaushItaki 
Upanishad where the law of karman is explicitly men
tioned, and a soul is said to take on the body of " a 
worm or a moth, a fish or a bird, a leopard or a lion, 
a serpent or a man, or any of these other creatures, 
according to his karman and knowledge" (S. 24. d.) 

37. We have seen hitherto that the philosophers of 
'. the Upanishads believed in a re-

UpanJshadJc and PIa- mon like the Platonic Hades in tonic eschatology. t>~ 

. which the incurables were possibly 
confined for ever; we have seen that they believed in a 
region like the Islands of the Blest, differing however 
from Plato inasmuch as they regarded life in this region 
as absolutely eternal; we have seen that they helieved 
in the Path of the Gods which led stage by stage to the 
world Qf Brahman, whence they supposed there was no 
back~tuming; while they also believed in the Path 
of the Fathers, which led the soul to supramundane 
regions where it lived so long as its merit was not ex
hausted, but when this came to an end, the soul had 
to descend in the shape of rain-drops and take on .!1 
bodY,according to the remnant of its works. On the 
other hand. we do not find that anything like the con
ception of the Tartarus of Plato or the Purgatory of 
pante was present to th~ mind of the Upanishadic . ' 
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philosophers. This could be explained on the simple 
hypothesis that to the Upanishadic seers, as to the 
later Indian philosophers, the world itself was a grand 
purgatory where the effects of sin were to be wiped 
out by good action. On the other hand. we find that 
creatures low in the scale of evolution were" sundered 
as v.ith a hatchet" from the rest of creation; to them 
the ChMndogya Upanishad denies the right to enter 
on the path of liberation, ordaiuing that they must 
for ever be fixed in the round of births and deaths. 
Neither on the path of the Gods, nor on the path of 
the Fathe:rs, are these base creatures allowed to tread. 
They must keep up the round of coming and going : 
their rule is not "die to live" but .. live to die." 
And it is wonderful that the Upanishad includes even 
.. a tiger or a lion, a wolf or a boar," in the same cate
gory with " a worm or a moth, a gnat or a mosquito" 
(S. 24. e). 

38. There is, however, a later phase in the develop
Variation in the con- ment of the conception of the 

cepdon of the Path of path of the Gods which we must 
the God.. f '1 . Th K h-t k' not al to notIce. e aus 1 a 1 

Upanishad makes a curious df'velopmcnt in the con
ception of the Path of the Gods. It tells us that when 
a soul comes to the Path of the Gods, "he first goes 
to the world of Fire, then to the world of Wind, then 
to the world of V arul].a, then to the world of the Sun, 
then to the world of Indra, then to the world of Praja.
pati, and finally to the' world of Brahman." It does 
away with the relays recognised in the BrihadaraI,lyaka 
Upanishad or the Chha.ndogya Upanishad and substi
tutes new ones. Instead of such unmeaning concep
tions as the ,: world of day," or " the world of the 
bright half of the month," or II the world oi the six 
months during which the sun is moving towards the 
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summer solstice," or finally" the world of the year/' 
it substitutes II the worlds of deities" which are 
recognised as properly deities. Then it tells us, 
that" when such a soul has reached the world of 
Brahman, Brahman directs . his attendants to run 
towards the soul and receive him with all the glory 
which is .due· to himself alone. He says that as the 
soul has reached· the Ageless ri,-:er, he can never be
come old. Upon the command; five hundred celes
tial damsels move towards the soul-a hundred with 
fruits, a hundred with ointments, a hundred with gar
lands, a hundred with clothes, and a hundred with 
per~umes : and they decorate the soul with all the orna
ments which. are due to Brahman. Being so decorat
ed, the soul knowing Brahman, moves towards 
Brahman. He comes~ to the Ageless river which he 
crosses merely by the motion of the mind. He then 
shakes off his good deeds as well as his bad deeds. 
His beloved relatives partake of the good deeds, and 
unbeloved of the bad deeds. And, as a man driving 
fast in a chariot looks down on the revolving wheels, 
so does the soul look at day and night, good and bad, 
and all "le contrary pairs. Being free from good and 
free It.. .1 evil, knowing Brahman, he moves towards 
BrahIt .'n" (S. 24. f). 

39. The culminating point, however, of the Upani
shadie psychology is reached when 

Idea of Immortal we come to the treatment of the 
Life. 

idea of Immortal Life. This is one 
of the crucial points in the interpretation of Upani
shadie doctrine, and expert opinion has been divided 
on this point for the,simple reason that every dogmatic 
philosopher has wished to find nothing but his own 
doctrine in the Upanishads. We, who stand for no 
dogma in partl~ular, know how to understand the 
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Upanishadic passages on this head, because we want 
to take a merely historical survey of the doctrine, and' 
not to press the passages into the service of any parti
cular view to which we may be committed. Looking 
at the Upanishads from this point of view, we see that 
there is a systematic evolution that cuuld be traced 
through them of the ideas that were held on the sub
ject of Immortality. We are told in a passage of the 
Chhandogya Upanishad that the best kind of eternal 
life that may be conceived for anybody is that he 
should be II lifted to the region of the deity" whom he 
has loved and worshipped during lifE', and that he should 
partake of all the happiness that is possible in that 
region (S. 25. a). Another passage from the MU1.lQaka 
Upanishad tells us that the best kind of eternal lIfe 
should be regarded rather as the II companionship" 
of the highest God with whom the soul should be libe
rated at the time of the great end (S. 25. b). Not 
satisfied with a mere companionship, another passage 
declares that eternal life consists in attaining to an 
absolute II likeness" to God and enjoying life of per
sonal immortality, a view which plays so large a part in 
the theology of Ramanuja (S. 25. c). On the other hand 
Sankaracharya would be satisfied with nothing short of 
an " absorption in divinity" and a life of impersonal 
immortality. As rivers which flow into the sea disap
pear in the mighty waters and lose their name and 
form, even so does the wise soul become absorbed in 
the transcendent Person and lose its name and form. 
As when honey is prepared by the collection of various 
juices, the juices cannot discriminate from which tree 
they came, even 50 when the souls are merged in the 
Real they cannot discriminate from which bodies they 
came (S. 25. d). This is nothing short of a doctrine of 
impersonal immortality. Finally, an important passage -
from the MU1jl<j,aka Upanishad tells us that the soul of 



156 SURITY OF Ur ~\~ISlUDIC PmLOSOPHY [ g 39 

a man who has come to self-consciousness becomes 
mingled aft,er dcatll \\ith the whole Cniverse (5, 25. e). 
Such a soul becomes a great diJlusiye power. whose 
voice is on the rolling air :md who stands in the rising 
sun. and who may be seen in star or flower or where
Yf'r tbe eye may be cast'. Or else to eA-press it in the 
words of a poet of rare imagination: 

I< He is made one \\ith Nature: there is heard 
His voice ill all l:er music, fr,,1m the moan 
Of thunder to the song of the night's sweet bird; 
He is a presence to be felt and lmo\m 
In darkness and in light, from herb and stone, 
Spreading itself where'er that Power may move 
\\luch has \\.ithdra"n his being to its own; 
Which weilds the world with never wearied love, 
Sustains it from beneath, and kindles it above u', 
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CHAPTER IV 

ROOTS OF LATER PHILOSOPIDES 

1. It has been customary among commentators of 
Upanishadic Philosophy to regard 
the variegated philosophical texts 

of the rpanishads as Constituting one systematic whole. 
Thus the many great commentators on the Upanishads, 
such as those beloneoing to the schools of Pluralism. 
Qualified Monism, Monism, ~ Monism and otheIS. 
have tried to utilise even those passages. "hose import is 
manifestly against the particular doctrines which they 
are holding, as authoritati-,.e texts to prop up their own 
particul.1I' dOoomas. The primary cause of such a hand
ling of the Upanishads is a mistaken notion of the mean
ing of revelation. The Upanishads, like the ~g\"eda. 
ha'ing been regarded as a re\-elation from GOO. it 
seems impossible to these commentators that such a 
revelation should contain te.'\.i:s which are contra
dictory of each other. A second reason for the manif~-t 
attempt to press all the Upanishadic te.m into the 
senice of the particular dogma to which these philo-

. sophers are committed is the lack of a historico-critical 
spirit which refuses to see in the Upanishads the bub
bling up of the thoughts of numerous sages of anti
quity. each of whom tried to express as naively. as 
~ply, and as direcUy as possible the thonghts which 
were uppermost in his Icind. and which he regarded 
as fully descriptive of the view of reality which c0ns

ciously or unconsciously had sprung up within him. As 
we shall see in the course of the chapter. the Upani
shads supply us with various principles of thought. and 
may thus be called the Berecynthia of an the later sys-
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tems of Indian Philosqphy. Just like a mountain 
which from its various sides gives birth to rivers which 
run in different directions, similarly the Upanishads con
stitute that lofty eminence of philosophy. which from 
its various sides gives birth to rivulets of thought, 
which, as they progress onwards towards the sea of 
life, gather strength by the inflow of innumerable tri
butaries of speculation which intermittently join these 
rivulets, so as to make a huge expanse of waters at 
the place where they meet the ocean of life. It is 
thus that we see in the Upanis4ads roots of Buddhlstic 
as well as Jain Philosophy, of Sarilkbya as well as 
Yoga, of MImansa as well as SaivislIl, of the theistic-my
stic philosophy of the BhagavadgIta, of the Dvaita, the 
VlSishtadvaita as well as the Advaita systems. Let 
no man stand up and say that the Upamshads advo
cate only one smgle doctrine. A careful study of 
the Upanishads, supplemented by a critico-historical 
spirit engendered by the study of Western thought, 
-".ill. :;vvn rc.duce to- nought all such frivolous notions 
that there is only one ::;y;:.-tPm of thought to be found 
in the Upanishads. For long- the- }Jt:l~Ollo.l equation 
of philosophers has weighed with them in determining 
the interpretation of texts so as to suit their own parti
cular dogmas. As against these, it shall be our busi
ness in the course of this chapter to point out how from 
the Upanishads spring various streams of thought, 
which gradually become more and more systematised 
into the architectonic systems of later Indian Philo
sophy. 

2. We shall begin by a consideration of the sources 
of Buddhism as found in Upani-

Th. UplUllsbadl and h eli li I b 
BuddhleDl. sac terature. t may ere-

membered that the end of the 
Upanishadic period rmq the beginning of the Bud-
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histic period are contemporaneous, and that the one 
gradually and imperceptibly merges into the other. 
When the Chhand<>t,CI)'opanishad said that in the be
ginning verily Not-Being alone existed, and that it was 
later that Being was bom from it (S. I. a), we have to 
understand that a. reference was made here to a doc· 
trine which was to become full-fledged in the later 
denial of existence and the maintenance of a void in 
Buddhistic literature. 'Vhen in his commentary on 
the above passage, Sankaracharya states that this 
may refer to the doctrine of the Buddhists, who said 
that .. sadabhava " alone existed before the creation 
of anything. he is right in rclening it to the doctrine 
of the Buddhists. The metaphysical maintenance of 
Not-Being has its psychological counterpart in the main. 
tenance of the theory of the .denial of Soul. When 
the Ka\hopanishad said, that when a man is dead, 
various people think variously about the spirit that 
inspired him, some saying that it still lives, others 
saying that it has ceased to exist (s. I. b), we have 
in embryo th", C< ::...~!)Ha.-vacra ,. of the Buddhists, the 
tbf'(\T'J' c.a a denial of Soul, a theory which the Bud
dhists probably held in common \\ith the Charvakas 
"ith whom there was no soul except the body, Then 
again, the cry of Nachiketas-that everything that exists 
exists only for the nonce and never for the morrow, that 
objects of sensual enjoyment only wear away the ~;gour 
of the senses, that life is only as short as a dream. 
that he who contemplates the delights issuing from 
attachment to colour and sex may never craVe for 
longevity (S,"I. c)-all this may be taken to be equally 
well the cry of Buddhism. which is almost contempo
raneous '\lith the #loughts put into the mouth of 
Nachiketas. that everything in this world is full of 
sorrow, c. san-am d~am du1;1kham." . that every 
thirt; t4a~ ~ts ~ fleeting and . e~imescent, . ., sarvam 

> • 
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kshatPkam kshat;tikam.". The injunction given in 
the Brihadar~yaka that a man who thus becomes dis
gusted with the world should rise from deEires for pro
geny or wealth, and take to the life of a mendicant 
(S. I. d) is only too prophetic of the order of Bhikkus 
in Buddhism as well as Jainism. \\11en again, the 
Aitareyopanishad said that all the existence in this 
world-the five great elements, all the beings that are 
born from the egg or the embryo or owe their exis
tence to perspiration or gennination from the earth, all 
horses and cattle and men, and. finally everything that 
breathes or moves or flies or is stationary--all these are 
known by intellect and are based in intellect (S. I. e), 
we have here enuncIated for us the root-principle 
of the metaphysics and the epistemology of the Vijiia
navadins, when we remember that there is only an easy 
passage from the word" prajiiana " which is actually 
used in the quotation, to the word II vijiiana," which 
the Vijiianavadins use. Finally, when in the conversa
tion between Jaratkarava and Yajiiavalkya i~ the 
BrihadiiraQ.yaka, Jaratkarava pressed Yajfiavalkya tc 
the deepest issue, Yajfiavalkya. Mid that i.t behlF.,~d 
them to retire to a private place and ubcuss the merits 
ofthe question he had asked only in private, and we are 
told that what passed between Jaratkarava and Yajiia
valkya was only a conversation about the nature of 
Karman, and that they together came to the conclu
sion that a man becomes holy by holy actions and 
sinful by sinful actions (S. I. f.)-a thought which was 
prQbably later reiterated in the Kathopanishad where 
we are told that the souls take on a new body m 
inorganic or live matter according to their works and 
v.isdom (5. I. g)-a passage where we have once fOf 

·all laid down for us the principle of Karman which 
became the inspiration of Buddhistic as well as other 
systems· of philosophy in India, but which appears 
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with a peculiar moral force in Buddhistic as in no 
other system of philosophy. Thus we see that all the 
main rudiments of Buddhism are present in embryo 
in the Upanishads: the doctrine of Not-Being, the 
doctrine of Denial of Soul, a contempt of sense
pleasure bordering upon pessimism, the order of men
dicants, the idealistic theory "of knowledge, and finally 
the doctrine of T{arman. It is true that with these 
rudiments Buddu.. n constructed a philosophy which 
seems to be fundamentally different from the philoso
phy of the Upanishads, but which as we have seen, 
found sufficient inspiration from them to be traceable 
tQ them as to a parent. 

3. like Buddhism, Sarilkbya was also a system of 
Samkbya in the Cbha- philosophy which was very early 

nclogya. Katba and to come into existence. Its origin 
,Prasna Upanishads. may certainly be traced to Upa-
nishadic literature if not even earlier. It is true that 
tne Sarllkhya. along with its compeer system the Yoga, 
is mentioned by name only in such a late Upanishad 
as :the SVf?tasv::ttara (S. z- a}; hut the root-ideas of 
SiIDkhya are to_ be found much earlier in Upanishadic 
literature. When in the Chhandogya we are told that 
behind all things, there are really three primary colours. 
namely the red, the white, and the black, and that it is 
only these three colours which may really be said to 
exist. while all other things that are constituted out 
of them are merely a: word, a modification and a name. 
we have the rudiments of the theory of three GUl].aS 
of the later SaIbkhya phllosophy-a fact' which -was 
made use of in the description of the original Pralqiti, 
made up of the red. the white an.d the dark colours by 
the Svetasvataropanishad (S. 2. b). We must re
member. therefore, that for the origin of the three GU1J,ai 

in the Sarhldl~a philosophy we have to go to the concep. 
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tion of the three colours in the Chhandogyopanishad 
as repeated also in the Svetasvataropanishad. Then 
agam, we have an interesting specimen of how Sarilkhya 
philosophy was yet in the making at the time of the 
Kathopanishad. When we are told in that Upani
shad that above the l\1ind is Buddhi. above the 
Buddhi is the Mahat Atman, above the Mahat Atman 
is the A vyakta, above tht A vyakta is the Purusha, 
and that beyond and above the Purusha there is 
nothing else (S. 3. a), and yet again, when we are 
told, just a little after the verse which we haw 
considered- above, that the Mind must be merged m 
the Jiiana Atman, the Jiiana Atman in the Mahat 
Atman, and the Mahat Atman in the Santa Atman 
(5. 3. b), we have evidently to equate the Buddhi of 
the one pac:sage with the Jiia.na. Xtman of the other, 
the Mahat Atman of the one with the Mahat Atman of 
the other, and the Purusha of the one with the Santa 
Atman of the other, only the Avyakta of the first 
passage which comes in between the Mahat Xtman and 
the Purusha having been elided in the second scheme 
for the sake of convenience, or even for the sake of 
metre. In any case it stan<;ls to reason that we may 
suppose that in these two passages we have 
enunciated tor us Mind and Intellect, the l\1ahat, the 
Avyakta, and the Purusha,-categorie5 which play such 
an important part in the later Sarilkhya philosophy. 
Then also we have to note that the conception of the 
Linga-sarIra in the later Sarilkhya philosophy is already 
adumbrated for us in the Prasnopanishad, which re
iterates from time to time the nature of the Purusha 
with sixteen parts. In this body verily is that Being 
who is made up of sixteen parts, says one passage 
(5. 4. a) ; another goes on to enumerate the constitu
ents of this Person which are breath, faith, space, air. 
h&ht, water, earth, the senSei, mind, food,. power. 
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penance, ritual, karman, the worlds, and·. the name 
(5. 4. b). It may be noticed that the sucteen parts 
that are here declared to constitute the Person are 
more or less mythological and fabulous in their nature; 
but we are concerned here more with the idea of the 
Person with sixteen parts than with the crmstitu-tnls of 
the Person themselves. '''nen the later Sarhkhya Philo
sopher developed his conception of the lli.ga-Sarira con
sisting of seventeen parts, he must have had at the back 
of his mind thi~ conception of the Person with sixteen 
parts from the Prasnopanishad, even though there is 
an amount of difference between the two conceptions. 
It is to be r~men1bered. nevertheless, that the Prat;l.as 
and the elements, the senses and the mind, which are 
enumerated in the PraSnopanishad as constItuting the 
Person with sia.teen--pa.J'b, o.re ~() lnduded in the 
conception of the Linga-SarITa in the later 5arhkhya 
philosophy, which only elaborates these and makes 
the LiDga-SarITa consi~t of the five elements, the five 
P-ran~T the flve senses, and the mind, all of wluch are 
ind~ded in the scheme of the PraSnopanishad, .with 
the addition of intellect only. FiIially, the relation of 
the sixteen parts in the PraSnopanishad to the Person 
himself ,IS also noteworthy. as we are told that _ th~~ 
parts are to the Person as nvers are to the Ocean, the 
former merging themselves into the real being of the 
latter, what exists really and ultimately being the 
Person in one case, and the Ocean in the other. If As 
the rivers which flow to the Ocean disappear after 
having reached the Ocean, their very name and fonn 
are destroyed, and they are simply called the Ocean, 
even so these ~iA"teen parts tend to\\ards the Person, 
and reaching him disappear •. their very name ~~ f~nn. 
are destroyed, and they are simply called the Person, 
who is lrlmself witho.ut-~ ~q inunort?l". (S:_4.:.~)-, 
Or, to take another m.etapbor"this tim~a raalistic..one, 
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these parts are centred in the Person as spokes in the 
navel of a wheel (S. 4. d). In any case, it is noticeable 
that the conception of the Person with sixteen parts 
in the PraSnopanishad may safely be regarde~ as the 
precursor of the later Sarllkhya conception of the 
Litiga-SarIra, which was itself borrowed by the later 
Vedantic philosophy. 

4. We have hitherto considered the traces of Upa
nishadic Sarilkbya philosophy in 

Samkhyaln the Sve- the Chhandogya Ka tha and Pra§.. 
tuvatara UpaDiahad. • 

na Upanishads. The locus classi-
cus, however, of Samkhya philosophy is the Svetasva
tara which gives us a fuller and more detailed account 
of SaIhkhya philosophy as understood in those days. 
To begin with, it may be remembered that the Svetasva
tara was written at a time when the Vedanta, the 
SaIhkhya, and the Yoga were yet fused together. 
There was yet no definite line of cleavage between the 
Maya of the Vedanta and the Pralqiti of the SaIbkhya, 
and the SaIhkhya was, like its compeer system the 
Yoga, theisuc in its metaphysical standpoint. The 
Svetasvataropanishad wavers between the theistic 
and the deistic view of the Godhead. In one place 
God is described as bringing to maturity Nature 0: 
Svabhava. when he is said to preside over the pro
cess of development and to utilise the GUJ,las as best 
he may (S. 5. a). He is also described as the Lord of 
Pradhana or Pralq"iti, of individual Souls, as well as 
of GUJ}.as (S. 5. b). Like a spider that weaves a web 
out of the material from within itself, the one 
God-head unfolds himself by means of the qualities 
born of Pralq"iti (S. 5. c). The Pralqiti is merely 
God'3 magic power, and God is the great magician 
(S. 6. a). With his powers, God is described as crea
ting the world, While the other, namely the Indi: 

'4 
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vidual Soul. is described as bound in the chains 
forg~d for him by the Uiuversal Soul (S. 6. 'b). In 
tbis way we g~t a -theistic- description of the God
head, who is endowed with all activity, and the 
power of- creation and government.' On the other 
hand. there are other passages where God is described 
as living apart from Prakriti in a transcendent spher!, 
while the Individual Soul in the blindfoldment of his 
igIlorance lies by the Prakriti and is caught in the 
meshes of her love (S. 7. a). In a true deistic spirit 
God is described, as only the spectator of actions, as 
being absolutely f~ee from the influence of qualities 
a,nd as thus liVIng apart from contamination with 
Prakriti (S. 7. b). We need not point too often that 
the SvetiiSvatara was written at the time of the part
ing of the ways between the Vedantic. the SaIhkhya 
alld the Yoga:Schools of Thought. which explains 
~hy we,have not in the Svetasvatan cut·and-dry doc
trines about Nature and God and their inter-relation 
Th~t the: SaIhkhya and the Vedanta were merged 
t9ge~her at the, time of the Svetasvatara .could alsl 
be proved by the way.in which the Upanishad describes 
the tawny-coloured being (Kapila) as first created by 
the Godhead, who is described as looking upon him 
while ,he was being born (S. 8. a). Much controversy' 
has arisen about the interpretation of the word "Kapila" 
in the above passage and doctrinaires are not wanting 
who hold that the Kapila referred to in ,the above 
passage was no other. than the originator of the Sam
khya Ppilosophy. It need not be denied that the 
author of the Svetasvatara had no idea whatsoever at 
the back of his mind about the existenc~ of Kapila, 
th~ originator of the SaIhkhy~ Philosophy. but..it is 
evident from the -yvay in which -~wo ,other passages 
from the same ,Upanishad tell us that ,the Kapila .of 
t}:le above passage is m~rely the equivalent of Hir3.\lya .. 
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garbha, the Intermediary Person, the Logos of 
Indian Philosophy, who' was the first to be created 
by God, and who was endowed by him with 
all powers (5. 8. b) ; while what doubt may still be 
lurking about such a Vedanuc interpretation of the 
word Kapila, which the author of the Upanishad 
must have had in mind, may finally be set at rest 
by the consideration of a last passage from the Svetasva
tara, where we are told that it was Brahma, the 
Creator,. who was first created by the Godhead as in
termediary between himself and creation (5. 8. c), 
thus placing beyond the shadow of a doubt the identity 
bf the Kapila I,&hi of Svetasvatara V. 2 with the 
Hir~yagarbha of Svetasvatara III. 4 and IV. I2, as 
well as the Brahma, the Creator, of Svet~vatara 
VI. 1:8. 

5. As for the roots of the Yoga system, we m1lSt 
also turn to the SvetMvatara, 

The 'Upao1shads and bich"ts 10 I' Th Yoga. W IS 1 CUS C asS1CUS. ere 
is a passage of a very peculiar in

terest in the second chapter of the Svetasvatara 
which gives us the rudiments of the practice and 
philosophy of the Yoga doctrine as later foz:mu
lated. It may be seen that in the first place 
it calls our attention to the posture of the body 
at the time of practising the Yoga. Anticipating 
the Bhagavadgita, it tells us that we should hold 
the trunk, the neck, and the head in a straight line at 
the time of meditation. No elaborate scheme of 
Asanas is yet furnished, which was to form the principal 
theme of the New Upanishads, especially those pertain
ing to Yoga which brought Rajayoga into 1ine wi~ 
Hathayoga. Then, secondly. we are advised to con
trol our senses by means of mind, a process equivalent 
to the later Pratyahara. Thirdly, we are told to re-
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gulate our breath. implying that it should be made 
rhythmical, which practice may be called the precurscr 
of the later PraI].ayama. Fourthly, we are told that the 
environment in which one should prac~se meditation 
should be pure, and free from sand and fire, as well as 
sounds and water-pools, and that as far as possible, the 
meditation should be practised in the recesses of a 
cave. Fifthly, we are informed of the harbingers of a 
spiritul day-light to. come, namely the krms of mist 
and smoke, the sun and the fire, as well as other appear
ances which "ill be discussed in the last chapter of 
this work. Sh.-tllly, we are led into the secret of the 
physiological effects produced by the "fire of Yoga". 
\Ve are told that one who practises Yoga becomes age
less ~d immortal; and that he feels his body to be 
light and completely healthy. Lastly, the SveHi~ya
tara immediately carries us to the highest result secur
ed by the practice of Y <>t,~, namely. to the state of 
Samidhi, where the Individual Soul sees the Univer
sal Soul and becomes one "ith him (So 9. a), a fact 
adumbrated in the famous Yoga-Sfitra-t.4da' arasA
tulJ S'!Jariip~ avasthiinam. The process of Dh~a and 
Dhyana as preparatory to Samadhi are not separately 
mentioned in this Upanishad for the reason that both 
of them may be seen to be parts of, and thus capable of 
being incorporated in, the highest state, namely. that 
of Sam~i. The Ka thopanishad. howe,·er. mal-es 
mention of Dharal;la and tells us that this consists 
in a contin'.led equanimity of the senses, mind, 
and intellect. and calls it ~e highest state of Yega 
,<S. 9- b) ; while the Dhyana is also mentioned in the 
Sveta~\"atara I. 14. where we are asked to medita.te 
upon the Godhead and to bring him out of the recess 
of our heart (S. 9. c). \Ve thus sea that if we just add 
the Yama and the Niyama of later Yogic philosophy 
to the 'various elem~ts of Yoga as mentioned in 
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the old Upanishads, n~ely, the ..!sana, the Pr~ayama. 
the Pratyahara, the Dharat;la and the Dhyana, all 
as preparatory to Samadhi, we have the full-fledged 
eight-fold scheme of the Yoga, or the Way to Spiritual 
Realisation. Moreover, the deistic conception of God 
as advanced in the Y oga-Sfitras, especially in a Sfitra 
like klesakarmavipiikiisayailJ, apariimrishtalJ, purusha
visesha IsvaralJ" is already present in the Uparushads 
when, as in {be Mut;lQaka, we are told that the Uni
versal Soul merely looks on, while the Individual Soul 
is engaged in the enjoyment of Prakriti, or, as in the 
Katha, the Godhead is described as being beyond the 
reach of the sorrows of the world, just as the Sun, who 
is the eye of the world, is beyond the reach of the de
fects,,. of vision (S. 9. d). Finally, the physiological 
basis of Yoga was being already discussed in the days 
of the KaushItaki and the Maitri, when it see~ 
an impetus was being given to physiological thought, 
which, as later advanced by the embryological and 
other discussions in the Garbhopanishad, was to pave 
the way for a physiology which was to be at the root 
of the systems propounded by Charaka, AgniveSa and 
others. Thus in the Maitri Upanishad an enumera,
tion is made of the seven Dhatus: bone, skin, m~cle. 
marrow, flesh, semen and blood; of the four Malas, 
namely, mucus, tears, freces, and urine; and of the 
three Doshas, namely, wind, bile, and phlegm (S. 9. e); 
and in the KaushItaki Upanishad we are told that 
the blood-vessels that go from the heart to . the 
PurItat are as small as a hair divided thousand-~old, 
and that they are either tawny-coloured, or white;ol 
dark, or yellow, or red (5. 9. fl. With a little variation 
these blood-vessels were described, before the tUne of 
the KaushItaki, in the Chhando~a, as being tawny« 
white, blue, yellow and red (S. 9. g), and in the B{iha,:, 
dlraJilYa.'ka. as. white, plue, tawny, gre~ and rec.\ 
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(S. 9. h). Whatever we may say about the fI white" 
blood-vessels or "yellow" blood-vessels and the rest, 
it is evident that the authors of these passages knew 
at least the distinction between the blue and the red 
blood-vessels, a fact of great physiological importance. 
I t was the study of Yoga which was the cause of the 
rise of physiological science which was the precursor of 
the later full-fledged systems of medicine. 

6. The mention of blood-vessels and the PurItat 
takes us to another subject, namely, 

The Upanishads and the source of certain Nyaya-Vai-
Nyaya-Vaiseshika. •• • 

seshika doctnnes as found In the 
Upanishads. It may easily be seen that the Upani
shads are in a sense entirely different in their tenOl' and 
argument from the systems that go under the names 
of Nyaya-Vaiseshika. While the business of the Vaise
shika philosophy is to make a catalogue of ultimate 
existences in Nature, and of Nyaya philosophy to 
discuss the nature of dialectic and its aberrations, the 
Upanishads aim at stating as simply as possible the 
metaphysical doctrine of Attnan. The only point 
of contact, it seems, between the N yaya-Vaiseshika 
on the one hand and the Upanishads on the other, so 
far as their metaphysics is concerned, is the concep
tion of the Summum Bonum or Moksha which the 
Nyaya-Vaiseshika systems derive from the Upanishads. 
Moreover the Nyaya-VaiSeshika systems of philosophy 
require a highly developed stage of logical thought 
which would care more for the instrument of know
ledge than for knowledge itself. Hence we do not 
find many traces of the Nyaya-Vai5eshika doctrine in 
the Upanishads. But the doctrine· of t~e Puritat as· 
advanced in the Upanishads has been bodily taken by 
the Nyaya and Vaiseshika systems of philosol?hy, and a 
change for the better has been also introduceC! in that 



§ 6] CHAPTER tV: ROOTS OF FHlLOSOPIDES 191 

doctrine by th9se systems. While the Brihadar3.1J.ya
kopanishad tells us, probably for the first time in 
the history of Upanishadic Thought, that at the time 
of sleep, the Soul moves by the NacJ,is to the PurItat, in 
which it takes lodgment and causes the physiological 
action of sleep (S. 10. a), the Nyaya philosophy takes 
up this idea from the Brihadara1\lyaka, only substitu
tes :l\Iind for Soul, and says that it is the :Mind which 
thus moves through the arteries to the PurItat, and it 
is only when the Mind is lodged in the PurItat that 
sleep occurs. The principal reason for the change 
thus introduced by the Nyaya.-Philosophy seems to be, 
probably, that one could easily predicate sleep about 
the Mind, but could never predicate it about the 
Soul, which must be regarded as always un-sleeping I 
Secondly, the Vaisesluka philosophy itself, particularly 
in its enumeration of the Dravyas, namely the 
five different Elements along with Kala, Manas and 
Atman, the Dik being included in the .Akasa, is in
debted to many passages from the Upanishads where 
the five Elements are mentioned along with other 
conceptions, as for example, to the passage in the 
Svetasvatara where we are told that the .Atman is the 
Time of Time, and that the Elements, namely, 
earth, water, fire, air and ether are merely his handi
work (S. 10. b). Finally, when the Chhandogya Upa
nishad ,says that it is the Akasa or ether which is the 
carrier of sound,-forwe are told, it is by.AkaSathatman 
calls, it is by .Akasa that man hears, it is by .Akasa 
that man is able to' hear the echo of a sound (S. 10. c),
we are introduced to a conception which later played 
such an important part in the Naiyayika philosophy 
when it defined Akasa by its principal mark, namely, 
that of being the carrier of sound. The MImans~ 
doctrine, on the other hand, it may be remembered 
by the bye, is more scientifically correct than the 
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Upanishadic-Naiyayika doctrine when it tells us 
that it is the air which is the carrier of sound 
and not ether - a fact corroborated . by modem 
science. 

7. The Mlmwa school of thought, by the very 
nature of its ritualistic problems, 

The Upanishad. and has not much in common '\\-ith 
MImansa. 

Upanishadic philosophy, whose 
business it is to consider the nature of the Ultimate. 
But there is one very important philosophical doctrine 
of the l\IImansakas which has been advocated by the 
Igvasyopanishad. This Upanishad tells us that" those 
who walk on the path of ignorance, namely, that of 
works, go to pitchy darkness; while those who walk on 
the path of knowledge go to greater darkness still. 
Ignorance leads to the one result, while knowledge leads 
to the other. This is what we have heard from the Sages. 
who have told us about the nature of ignorance and 
knowledge. But he, who knows both the path of ignor· 
ance and the path of knowledge together, by his know· 
ledge of the one is able to cross the bund of death, and 
by his knowledge of the other to attain to immortality II 
(S.u). This very important quotation from the lsav!sy~ 
panishad tells us the way of synthesis out of the conflict 
ing claims of works and knowledge. On the one hand, 
mere works are insufficient, on the other, mere know
ledge is insufficient. The FfirVa MIm'!tnsa which 
advocates the one and the Uttara MImansa which 
advocates the other may both be said to take partial 
views. As against both these the lsavasyopanishad 
tells us that he who knows how to reconcile the claims 
of both works and knowledge is able to extricate him· 
self from the evils inherent in either and to enjoy the 
advantages of both by going beyond both of them. 
W'fi know how in later times there Wa& a very ereat con·' 
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:Bict between the schools of Prabhakara, Kllmalilabhatta 
and Sailkara, the first maintaining that absolution 
could be attained only by means of works,-and know
ledge itself he regarded as work,-the second main
taining that absolution could be attained only by a 
combination of knowledge and works, and the third 
maintaining that absolution must be attained only 
by knowledge. The lSavasyopanishad puts forth an 
idea which supports neither the doctrine of PrabM
kara on the one hand, nor the doctrine of Sailkara on 
the other, but only the doctrine of KumarilabhaHa that 
absolution is to be obtained py a combination of know
ledge and works, while it even goes beyond Kumarila
bhatta in asserting that both knowledge and works 
are to be negated in the higher synthesis of realisa
tion. As Kumarilabhatta said a bird could not fly 
in the heaven merely by one wing, but only by means 
of both wings together, similarly, says the lsavasya, 
man must reconcile the claim!'. of hoth knowledge and 
works to be able to soar in the regions of the Infinite, 
the synthesis of soaring being even superior to the 
fact of equipoise. We thus see how the Isavasyopani
shad puts forth a theory which later became the pivot 
of the doctrine of the moderate MImansakas, support
ing as it does neither the doctrine of the ultra-MI
mansakas, nor that of the ultra-Vedantists. 

8. As for the roots of Saivism in the Upanishads, we 
must tum again to the Svetasva-

The Upanishad. and E h U 
SIliv1sm. . tara. veIl thoug ma. as a 

heavenly damsel is menuoned s", 
far back as the Kenopanishad, still, for a detailed 
and systematic philosophy of Saivism, we must neces
sarily tum to the Svetasvatara. It is true that 
the conception of Rudra-Siva was being developed 
since the days of the Ipgveda and the Atharyaveda; 

IS 
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but it is only when we come to the time of Syeta~ 
5vatara that we find the doctrine of Siva placed 
on a more or less philosophical founda Hon. We 
are told in this Upanishad that "it is the God 
1Sa who supports both the mutable and th~ im
mutable, the manifest and the umnanifest. As con
trasted "ith Him is the powel"less A tman, who is 
bound on account of his being the enjorer of the fruits 
of action; but tllat, when this Atman knOv."S the 
Isa, he is relieved of his bonds, namely. the Pa~as " 
{So 1.2. a). The philosophy of Pasu, Pati, and Pasa is 
thus to be already seen in an embryonic stage ill the 
SveUisvatara. "Rudra is the only Lord God. They 
do not maintain another God. He who rules these 
worlds by means of his powers, standing before every 
man's fact', and destroying the created world in anger 
at the time of the Great End (S. I2. b)-He is the 
Lord Siva, who, hidden in all being'S, is the sole enye
loperoftheuniverse. who is like the very subtle film at 
the top of ghee, by the knowledge of whom alone comes 
freedom from the meshes of ignorance" (S. 12. c). 
u Verily does the God spread manifold the me~hes in 
his hands, and move on the surface of this globe. 
He creates and recreates and maintains his sove
re4:,onty over all the worlds" (So 12. d). In this 
fashion "is the God Rudra, who is identified with Siva 
or lSa, magnified in tile SvetasYatara as the only Lord 
God who is the Supreme Soul of Souls and who is the 
Governor of the universe, by the knowledge of wh(lm 
alone the individual Soul, who is bound down ill the 
meshes of ignorance, can attain absolution. This was 
the manner in which the Svetasv-atara rand tlle way 
for later Sai\ism, its tlleistic way of glorification, 
suffused "'i1h a trinitarian monism, becoming the pivot 
of the doctrines of Kasmir Saivism and Southem 
Saivism. 



§ ~, ] CHAPTER IV: ROOTS OF PmLOSOPlUES 19~ 
I 

,19. When \\e come to discuss the relation between 
\ Phraseological and the Upanishads and the Bhaga-

Weolo~lcal identities vadgIta, we must observe at the 
b-.~tween the Upanishads outset that a full di~cussion of 
and the BhagavadgftR. 

. this problem cannot be attempted 
at the short space at our disposal in this chapter. 
TDe problem is so interesting and so wide that a full 
cU5cussion of it could be attempted only in a sepa
rate treatise. It is necessary for us nevertheless to indi
citte the main lines of the relation between the Upani
shads and the BhagavadgUa at this place. There is an 
amount of truth in the famous verse which tells us 
tJ: .. at "the Upanishads are like a cow, KpshJ)a like a 
milk-man, Arjtma like the calf that is sent to the udders. 
of the cow before milking, and the Bhagavadglta like 
the milk-nectar that is churned from the udders of the 
cow." As illustrations of the way in which the 
BhagavadgIta borrows ideas, phrases and even senten~ 
ce~, from the Upanishads, we have to note how the 
verse from the Kathopanishad which tells u!'; that 
.' the A tman is never born nor is ever killed, he never 
comes from anything, nor becomes anything, he is 
ll.'l.bom, imperishable, eternal, has existed from all 
et".!rnity, and is not killed even when the body is killf'd" 
(S, I3. a) is reproduGed almost word for word in 
Bhagavadglta II. 20; as well as that oth£'.r verse from 
the Katha which tells tIS that H when a killer thinks 
he is killing and when the killed thinks he is being 
~ed. neither of them verily knows, for the Atman is 
ne1ther killed nor ever kills," (S. I3. b) is reproduced 
in thowe very words in BhagavadgIta II. I9. Then 
ag2,in we see how a verse from the Ka thopanishad 
whIch tells us that "the !tman is not even so much 
as beard of by many, that even hearing Him people 
d~ Qot know Him, that the speaker of the !tman is a 
nlUacle, that the obtainer of Him must have excee<i-
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ing insight, that he who comes to know him aft~ 
being instructed by such a wise man is hinlSdf a mira~ 
ele" (S. 13. c) is paraphrased and adopted in Bhaga .. 
vadgIta II. 29; while another verse from the sam~ 
Upanishad "What word the Vedas declare. what 
word the penances busy themselves about, what wor~ 
inspires the life of spiritual ,discipleship. that word. 
briefly I tell thee, is Om .. (S. 13. d) is also reproduced~
most word for word in BhagavadgUa VIII. 13. Finally~ 
the conception of Devayana and PiqiyaI),a, the path 
of the Gods and the path of the Fathers (S. 13. e)f 
which the Upanishads, as we have seen, themselv"ts 
borrowed from the Vedas, was handed over by them 
to the BhagavadgIta, which, in a very crisp descrip
tion of the two paths (VIII. 24-25), tells us, in the very 
same strain as the Upanishads, that those who move 
by the path of the Gods move towards Brahman, while 
those who go by the path of the Fathers return by tbe 
path by which they have gone. 

10. So far we ha,-e considered the passages frQUl 
Development of the the Bhagavadgitit and the Upani

Bhagllvsd;!ita oyer the shads which are substantially 
Upanishads. idenical from the point of view of 
either phraseol%oy or ideol%oy. We shall now con$i
der those p::lC;s~es and ideas from the Upanishads 
which the Bhagavadsita has borrowed, transformed. 
and developed, so as to suit its o",n particular philo: 
sophy. The verse from tbe l~vasyopanishad wlut:b 
tells us in a spirit of apparent contradiction that ~~ a 
man should 5pend his life-time only in doing actions. 
for it is only thus that he may hope to be untain.ed 
by action II (S. 14. a), has supplied 'the Bhagavadglti 
with an idea so prolific of consequences that the 
BhagavadgIta has deemed it fit to erect a whole phllo
.so,?hy of K¥m~yop upon it. As we may al50 point 
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out in the chapter on the Ethics of the Upanishads. 
this passage supplies us with the means as well as the 
goal of moral life, without giving us the connecting 
link between them. As we shall see later, the prin
cipal theme of the BhagavadgIta is to teach a life of 
activity coupled with the effects of actionlessness 
through the intermediate linkage of un-attachment to 
and indifference to the fruits of action. Secondly, 
when in the MUQ.Q.akopanishad we find the Op.sC"rip
tion of the Cosmic Person with fire as his head, the 
sun and the moon as his E>yes, the quarters as his ears, 
the Vedas as his speech, air as his Pra.t;la, the universe 
as his heart, and the earth as his feet (S. 14. b), we have 
in embryo a description of the Visvartipa which later 
became the theme of the famous Elevpnth Chapter 
of the BhagavadgTta on thE> transfigured personality 
of KrishQ.a. It is true at the same time that the 
MUQ.Q.ak:opanishad probably borrows the idea from the 
Purushasfikta, but it is equally true to say that it 
supplies the BhagavadgUa with a text upon which 
the latter enlarges. and evolves the conception of the 
Cosmic Person, who fills all, who is all-powerful, to 
wbom the past and the future are like an eternal now, 
submission to whom and assimilation to whom consti· 
tute the ends of mortal endeavour. Then. thirdly, 

. while the Kathopanishad gives us a scheme of psycho
logical and metaphysical existences mixed together 
in a famous pa5l>agt: where it declares that beyond 
the senses are the objects, beyond the objects is 
mind, beyond the mind is intellect, beyond the 
intellect is Mahat, beyond the Mahat i~ the Avyakta. 
and finally beyond the A vyakta is the Purusha, 
beyond whom and ontside whom there is nothing 
else (S. 14. c), the BhagavadgUa. siml'lifies the scheme 
very much by retaining only the psychological 
categories and doing away with the metaphysical. 
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for the simple reason that it- understands the passage 
to have a psychological rather than a metaphysical 
significance. Thus, when the Bhagavadgita in III. 4~ 
tells us that beyond the senses is mind, that beyond 
the mind is intellect, and that beyond intellect is the 
Purusha, it drops out altogether the categories of the 
objective world,-the Mahat and the Avyakta,-retains 
only the psychological categories and simplifies 

-thP. scheme immensely. Finally, the devotional im
pulse which beats in the heart of Narada when he im
plores Sanatkumara to initiate him into spiritual wis
dom (S. IS. a), as well as the equally fervent emotional 
attitude of Brihadratha when he requests Sakayanya 
to lift him out of the mire of exist.ence like a frog from 
a: w<l:t~lesswell (S. 15. b) ,-which emotional attitudes 
may be seen to be strangely in contrast with the 
otherwise generally dry intellectual argumentation of 
the Upanishads~-become later almost the founda· 
tion-stone for the theistic-mystic philosophy of the 
BhagavadgIta, in which the dry intellectualism and 
the specuIative- construction of the Upanishads dis
appear, and we have the rare combination of poetry and 
philosophy which makes the "Upasana" of the 
SvetaSvatara, (5. IS. c). or •. Bhakti" to God as 
to Guru (5. IS. d) the sine qua ff.on of a truly mystic 
life~ whose end is the realisation of God. 

11. In one important respect, however, the Bha-
The Asvattha ill the gavadgUa takes a position almost 

UplUlishl\ds and the' antagonistic to the position ad~ 
~hal1av"dI11tA, vanced in the Upanishads. In the 
Kathopanishad, we have the description of " the eter
nal Asvattha tree ~th its root upwards and branches 
downwards, which is the pure immortal Brahman, in 
which all these worlds are iituated. and beyond which 
there is nothing else It (S. 16).. In this passage we are 
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told that the Asvattha tree is the Brall.man itself, and 
that it is imperishable. On the other hand, the Bha
gavadgIta, at the opening of Its 15th Chapter, tells 
us that" the Asyattha tree has its root upward::- and 
branches dO\\nwards. Its lean's are the Vedas. It 
sends out its branches both do\Hl'wards and up",urds, 
which are nouri::.hed Ly the GUl,las. The srnsual 
objects are its fo1i0ge. YcL J~Jin, its infinite roots 
spread down'wards in tbe [('rrn of aetiull in the human 
world. It is not possible to have a glimpse of that 
tree here in this fashion It Ilas ndtbel end, nor be
ginning, nor any stati0nallness whatsoewr After 
having cut off this A~\-J.ttha tree, which h:ls "ery strong 
roots, by the forceful weapon of un attachment, we 
should then seek after that celestial abode from 
which there is no Ietllrn, ;,nd 11'8och the primeval 
Person, from whom all existence ha::. sprung of 
old" (XV. 1-4) We are not concerned here to dis
cuss the merits or clewerits of this description of the 
Asvattha tree in the' BhagavadgHa. We shall not 
consider the contradictions that me introduced in this 
description, but we are concenwcl here only to find 
how far this c1t:scnptioll frum lhe BbagavadgHa agrees 
with the description in ihe h.at.hvpallishad. It may 
be noted at once tIi8t thue 1.., an agreement be
tween the Upanishad and the BhagavadgJta so far as 
the Asvattha tree is regarded as having its root upwards 
and its branches downwards. But, while the Upani
shad teaches that the Asvattha. tree is real, and iden
tical with Brahman, and therefore impossible of being 
cut off, the BhagavadgIta teaches that the Asvattha 
tree must be regarded as unreal, and as identica.1 with 
existence, and therefore that it is necessary to cut off this 
tree of existence by the potent weapon of nOll-attach .. 
ment. The two descriptions seem to be almost at 
daggers drawn. It may be noticed by students ·\)f 
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comparative mythology that the descriptions ~f the 
Asvattha tree in the Upanishad and in the BhagavadgIta 
have a:n analogue in the description of the tree Igdrasil 
in Scandinavian mythology. It is important to notice 
also that the description of the Igdrasil agrees with 
that of the Upanishads in making the tree identical 
with Reality,' and therefore having a real concrete ex
istence. On ,the other hand, it agrees with the Bha
gavadgita in n'laking the actions, the motives, and the 
histories of mankind the boughs and branches of this 
tree of existence. We cannot do better than quote 
in this place Carlyle's famous description of the tree 
Igdrasil: <t All Life is figured by them as a Tree. 
Igdrasil, the Ash-tre~ of Existence, has its roots deep 
down in the kingdoms of Hela or Death; its trunk 
reaches up heaven·;high, spreads its boughs over the 
whole Universe; it is the Tree of Existence. At the 
foot of it, in the Death-kingdom, sit Three nornas 
Fates,-the Past, Present, Future; watering its root 
from the Sacred Well.': Its 'boughs,' with their bud
dings and disleafings,-events, things suffered, things 
done, catastrophes,-stretch through all lands and 
times. Is not every leaf of it a biography, every fibre 
there an act or word? Its boughs are Histories of 
Nations. The rustle of it is the noise of Human Ex
istence, onwards from of old. It grows there, the 
breath of Human Passion rustling through it ;-or 
storm-tost, the stormwind howling through it like 
the voice of all the gods. It is Igdrasil, the Tree of 
Existence. It is the past, the present and the future; 
what was done, what is doing, what will be done; the 
infinite conjugation of the verb To do." It is unfortu
nate that the Scandinavian description' should have 
placed the roots of the Ash tree deep down in the 
kingdoms of Hela or Death, and even though its trunk 
is described as reaching up heaven-high, it were much 
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to be wished that its roots had come from the region 
of the life eternal. In that respect, both the Bhaga
vadgIta. and the Upanishads have a distinct advan
tage over the Scandinavian mythology. 

12. We must not forget, however, to discuss the 

Tb 
,,"--'-hna merits of a question which has 

e au-IlI of the • 
Chbandogya and the assumed some unportance at the 
Krishna of the Bba- hands of certain modern inter~ 
gavadgita. preters of the BhagavadgUa. and 
the Upanishads, especially because it seems to us 
that these interpreters have raised a dust and com
plain that they cannot see. In the Chhandogya, 
there is the mention of a Krisht;m who was the son 
of DevakI, and these interpreters feel no difficulty 
in facilely identifying him with Kris1u;la, the son of 
DevakI~ who was the divine hero of the Maha.bha.ra~a. 
We shall see how futile such an identification is. 
But before we go on to this discussion, we must state 
first the meaning of the passage where the name of 
I{rishx;ta, the son of DevakI, occurs. In the third 
chapter of Chhandogya, there is a passage which stands 
by itself, the purport of which is to liken a man to 
a sacrificer and thus institute a comparison between 
the human life and the sacrificer's life. What hap
pens in the case of the life of a sacrificer? When h3 
undertakes to perform a sacrifice, he is first disallowed 
to take food, or to drink water, or in any way to 
enjoy. This constitutes his DIksha. Then, secondly, 
there are certain ceremonies called the Upasadas in 
that sacrifice, in which he is allowed to eat and drink 
and enjoy himself. Thirdly, when such a sacrificer 
wishes to laugh, and eat and practise sexual inter
course even while the sacrifice is going on, he is 
allowed to do so if he just sings the hymns of praise 
called the Stutasastras. Fourthly, he must give certain 

d 
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DaxiI}as or gifts to the sacrificial priests in honour of the 
sacrifice that he is performing. Fifthly, he pours out 
the Soma libation which is equivalent to a new birth 
of the sacrificer. Finally. the sacrificer takes the 
Avabb..p.tha bath at the end of the sacrificial ceremony 
which puts an en:} to thesacrifi.ce. These are the 
stages through wllich a sacrifi.cer's life passes. Now 
we are told in the p3.SSage which we are discussing that 
Ghora .Angirasa, thl! reputed teacher of KrisbQa who 
was the son of De,-akI, institutes a comparison be
tween the life of a ;;a.crificer and the life of a man in 
general. At the initial stage of a man's life, he has to 
serve merely as an apprentice, and cannot eat and drink 
and enjoy on certain occasions. Secondly. another 
stage opens before him, namely, when he can eat and 
drink and enjoy bin'.Sell. Thirdly, when he grows a 
little older, he can laugh and eat and practise sexual 
intercourse. Fourthly, the price which he has to pay 
for leading a holy life is that he should cultivate the 
virtues., namely, penance, liberality, straightforward· 
ness. harmlessness, and. truthfulness. Fifthly, when 
he has procreated. we may say he is hom again in his 
child. The final act of the human drama takes place 
when death lets down -the curtam>"and the man is on 
the point of departing from his life.. At such a critical 
time, says Ghora .Angirasa to KpshJ;la-and we are 
told that when this knowledge was imparted to K~ 
he never thirsted again for fmther k:I).owledge
-;-oman must take refuge in these three thoughts: 
Thou art the indestructible; Thou art the unchange
able; Thou art the very edge of life (So 17). From 
this passage a number of modern critics have argued 
that the Krishna, the son of DevakI. who is mentioned 
in this p~ag~. 'must be regarded as identical "ith 
~a, the son of Vasudeva, who, as we have pointed 
01lt, is the divine hero of the Mahabhlirata. Mr. 
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Grierson in the "Ellcyclopredia of Religion and 
Ethics" points out in ,1 very facile fashion, that 
" Krishl).a Vasudeva, who was the founder of the new 
monotheistic religion, was the pupil of a sage named 
Ghora Angirasa, who taught him so that he never 
tlursted again." In answer to such an identification 
of Krishl).a, the son of Vasudeva, and KpshJ;la, the 
pupil of Ghora Angirasa. we have to point out that 
this is merely an assertion 'hithout proof. It 
passes our understanding how for the simplt. reason 
that K!1shl).a, the pupil of Ghora Angirasa, was the son 
of DevakI as mentioned in the- Cbhandogya, he could 
be identified with KpshJ;la, the son of DevakI, of the 
Mababharata, where no mention is made whatsoever 
of Ghora Angirasa who was the teacher of Krishl).a in 
the Chhandogya. Such a fact cannot be easily ignored 
in a work like the Mahabharata which is expected to 
give us everything about the divine wanior Krishl).a, 
and not ·leave the name of his teacher tmmentioned. 
If the KpshJ;la of the Chhandogya is to be identified 
with the KpshJ;ia of the Mahabharata, for that matter 
why should not we identify the HariSchandra of the 
Aitareya Brahmal).a who had a hundred wives with 
the HariSchandra of mythology who had only one 
WIfe? Mere similarity of name proves nothing. It fills 
one with humour that a new facile philosophy of 
identifications BrahmaJ;ia-wise should have been insti
tuted in modern times by a host of critics of no 
small calibre when they would raise a huge structt1r~ 
of mythico-imaginary identifications by rolling to
gether the god VishJ;lu of Vedic repute. N§.rayaJ;la the 
Cosmic God. KrishJ;la the pupil of Ghora Ailgirasa, and 
Vasudeva the founder of a new religion, and thus try to 
prove that the sources of the religion of the Bbagavad
gIta. are to be found in the teaching of Gbora Ailgir~a I 
There would seem to be some meaning, however, in tht 
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attempted identification of the Krish~ of the Chhan
dogya with the Krish~ of the Bhagavadgita., when, 
in verse 4 of the passage we are discussing, we are 
told that the gifts which such a saclifi.cer should make 
to priests are those of the following virtues: Tapas. 
Danam, Arjavam, Ahinsa and Satyavachanam. 
This list is closely similar to the liSt of virtues enum
erated in the Bhagavadgita. XVI • .I-2, where the 
same virtues are enumerated along with a number 
of other virtues, and almost in the same order. But 
this fact also proves nothing, because, as we have 
pointed out in the preceding paragraphs, the Bha
gavadgIta. is a congeries of quotations, phtases, and 
ideas borrowed from the Upanishads, and it is only 
by accident, as we may say, that the five virtues 
mentioned above should have been enumerated in the 
Upanishadic passage where K~, the son of Devakt, 
is also mentJoned. There is a story about the Delphic 
Oracle that a number of trophies were hung round 
about the temple in praise of the god who had 
saved so many souls at different times from ship
wreck in the midst of waters. A philosopher 
went to the temple and asked, Yea, but where 
are those that are drowned? Similarly , may we say 
about the virtues in the Chhandogya passage 
which are identical with the virtues in the pas
sage from the BhagavadgIta.. True, that the virtues 
enumerated in the Chhandogya almost correspond to 
the virtues enumerated in the Bhagavadgita; but, 
why, for the world, should not the essence of the teach
ings of Ghora Ailgirasa have been incorporated into 
the Bhagavadgiti, wben the Upanishad passage tells us 
that at the last moment of a man's life. he should take 
resort to these three thoughts: Thou art the indes
tructible, Thou art, the unchangeable, Thou art the 
verr edge of life ? Why should not the Bhagavadgtt& 
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have profited by these three expressions: Akshita, 
Achyuta and PraQasamsita ? Why should it Have left 
us merely with the advice that a man should utter Om 
at thE' time of his death and meditate upon God? 
Finally, we may say that the burden of the proof of 
the identification of the two Krish~as falls upon t110se 
who make the assertion, and so far as their arguments 
have gone, we do not think that they have, in allY 
way, proved the identification at all. 

13. The relation of the Upanishads to the Brahma-
The Upanishads and s'iitras is no less interesting and 

the Schools of the Ve- no less important than the rela
danta.· tion of the Upanishads to the 
BhagavadgIta. In fact, the whole of the philosophy 
of the Vedanta in its various schools has been based 
upon these three foundation-stones, namely, the Upa
nishads, the Brahmasutras, and the BhagavadgIta, 
and thus it may easily be expected that the inter
relation of the Brahmasutras to the Upanishads from 
which they were derived must constitute an equally 
important problem. Badaraya~a, the author of the 
Brahmasutras, borrows so frequently and so immense
ly from the Upanishads, in fact, all his aphorisms 
are so much rooted in the texts of the Upanishads, 
that it would be impossible either to understand or to 
interpret the Brahmasutras without a perpetual re
ference to the texts of the Upanishads. As to whe· 
ther he taught the dualistic Vedanta or the qualified 
monistic Vedanta, or the monistic Vedanta, it is not 
our business here to discuss; but it must be remem
bered that each of the three great schools of Vedantic 
philosophy, namely, the schooll of Madhva, Rama
nuja, and Sankara, interprets the Brabmasutras as 
well as the Upanishads in its own way. The SUddhad
vaita, 'the Dvaitadvaita and other interpretations of the 
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philosophy of the Brahmasntras and the Upanishads 
are merely varied combinations of the ultimate posi
tions reached in these three main systems of philosophy. 
Hence, when we have discussed how far the Upanishads 
sanction the difference between the Dvaita, the 
Visishtadvaita and the Advaita schools of philosophy, 
we have exhausted all the different fundamental con
ceptions of the Vedanta, from whose permutation and 
combination all the other systems are derived. And 
even while we are discussing these three main schoole; 
of Vedantic philosophy, a number of fundamental 
propositions arise, difference in the treatment of which 
constitutes difference in the systems themselves. Thus 
the main problems which these philosophers have to 
answer are these: What is the nature of God? Is He 
different from, included in, or identical with the Ab
solute? In other words, are the theological concep
tion of God and the philosophical conception of the 
Absolute one and the same? What is the relation of 
the Individual to the Universal Soul in these systems ?
Do these systems maintain the reality of creation, or, 
do they suppose that, after all, creation is only an 
appearance and ali illu~ion? What is the doctrine of 
I:rpmortality in these systems? What do these systems 
say about the immanence and transcendence of God? 
How can we define the Absolute-in positive terms, 
in negative terms, in both, or in neither? The an· 
swer to these and other problems of the same kind 
constitutes the fundamentum divisionis of the systems 
themselves. We shall see how the three great schools 
of Vedant~c philosophy find answers for these pro
blems according to their different lights in the texts 
of the Upanishads. > 

14. The dualistic s~hool of pp,ilosophy initiated by 
.Anandatirtha finds justification for its maintenance of 
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the doctrine of the entire disparateness of the Indivi
dual and the Universal Souls in 

Madbvalsm in the such a passage as the one from 
Upanishads. 

the Katha, which tells us that "in 
tbis world there are two Souls which taste of the 
friuts of action, both of which are lodged in the 
recess of the human heart, and which are as 
different from each other as light and shade" 
(S. 18. a), corrected, as later, ill the passage from 
the MUI.lQ.akopanishad which tells us that "there are 
two birds, companions and friends, both sitting on 
the same tree, of which one partakes of the sweet 
fruits of the tree, while the other without eating mere
ly looks on" (S. 18. b). The difficulty in the passage 
from the Kathopanishad which we have quoted 
above is--how can we regard the Universal Soul as 
enjoying the fruits of action? The enjoyment of the 
fnlits of action could be predicated only about the 
Individual Soul and not about the Universal Soul 
which must be regarded as above such enjoyment. 
Hence, it was probable, that the MUI.lQ.aka Upa
nishad relieved the Universal Soul of the burden of 
the enjoyment of the fruits of such action, and laid 
the fact of enjoyment at the door of the Individual 
Soul. In any case, it is worth while noting that the 
Individual Soul is in the above two passages spoken of 
as being entirely distinct from the Universal Soul, and 
as being probably dependent upon it. These are the 
texts, which, like the later one from the BhagavadgIta. 
"there are two Persons in this world, the Mutable 
and the Immutable; the Mutable is all these beings, 
while the Immutable is the one who exists at 
the top of them". (XV. z6), have been quoted in 
support of their doctrine of the entire disparateness of 
the Individual and the Universal Souls by the followers 
of Madhva. Then, again, when they ipeak about 
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the existence of a supreme God,' who is the creator, the 
preserver and the destroyer of '·the universe, who 
'exists as' a personal Being, and as over-lord of all the 
Souls who are his servants, they have ample justifica
tion in passages like the one from the Svetasvatara 
which tells us that '" there is a single God who is hidden 
in all beings, who pervades all, and who is the inner 
Soul 'of all Souls" (S. 19. a), as well as those others 
from the Svetasvatara itself which tell us that 
Ie beyond this universal God there exists nothing, than 
whom there is nothing subtler or greafer, who stands 
motionless like a tree in the sky and fills every nook 
and cranny of the 'universe" (So 19. b), or again like 
that last passage from Sveta5vatara, which, in the spirit 
of Xenophanes, tells us that God is all eye and all ear-

O~xOS' opo<. O~M~ ~~ J10EI. o~xoS' 8~ T'~o~et , 
-;-with his face everywhere, his hands and feet every
where, who creates the beings of the earth and the 
fowl of the ,air, and who brings into being both the 
heaven,and the earth (S. 19. c). Such a theory of 
the sovereignty of the Lord over organic as well 
as inorganic nature brings in its train a realistic 
theory of creation which tells us that" all these beings 
were created from Him ; they live and move and have 
their being in Him; and they a'l"e ultimately resolved 
in Him " {So 20. a}, as well as that all inorganic nature 
was created by Him, .. space being the first to come 
out of Him, from which later were produced air and 
fire and water and earth, and the herbs and the trees and 
the food in the universe" (5. 20. b). We have already 
seen in our discussion of the theories of cosmogony in an 
earlier chapter that a realistic account of creation such 
as is implied in these passages is really an obstacle to 
those who try to make creation merely an appearance 
or a:n illusion, and that therefore these texts support 
the doctrine of the realistic theory of creation of 
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Madhva as of none else. It is true that Sankara tries 
to explain the ablative implied in "yatova" or If tas
ma<iva" as being Adhishthana-paftchamI. Ra.manuja 
trying to explain it as merely Uplidana-pafichamI, 
while Madhva explains it truly as Nimitta-paft
chamI. This is as much as to say. that while accord
ing to Sailkara the Atman or the Ultimate Reality 
stands behind the universe as the support and sub
stratum of all creation which merely appears on it. 
according to Ramanuja. the Atman is the material 
cause of the universe as gold of gold-ornaments or 
earth of eFen-ware in qu!te a realistic manner, while 
according to Madhva, the Atman or the Supreme Soul 
is the creator of the universe or the instrumental cause 
of its unfoldment. Finally, so far as the doctrine of im
mortality is concerned. a passage like the one from the 
Chhandogya which tells us that the worshipper is 
lifted up' to the region of the deity whom he has 
worshipped in life (S. 2I) supports the doctrine of 
Madhva that absolution consists not in being merged 
in the Absolute. nor even in being assimilated to Him, 
but in coming near his presence and participa~ 
in his glory so that the devotee may be lifted, according 
to the requirements of the doctrine of Kramamukti. 
along with the God whom he has worshipped, to the 
state of the highest absolution at the end of time. 

15. Ramanuja agrees with Madhva in maintaining 
the utter separateness of the In

The Triune Absolute dividual Souls and God th 
of RamanuJa. ' e 

reality of Creation, as well as to 
a great extent the doctrine of Immortality; but he 
differs from him in regarding the Absolute to be of 
the nature of a Triune Unity,-a sort of a philosophic 
tripod,-of which Nature, the Individual Souls, and 
God form the feet. So far, again, as the relation 

17 
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between the Souls Md God is concerned, he ~DTees 
with Madhva in maintaining a qualitative monism, 
though he agrees \lith him in maintaining a numerical 
pluralism. For his doctrine of Triune Unity. Rama
nuja finds ample justification in the passages from the 
~vetaSvatara which tell us that there are ct three ulti
mate existences, all of them eternal and all together 
constituting the Absolute, namely. the powerless un
knowing Soul, the powerful knO\\ing God. and the 
eternal Pralqiti. which exists for the enjoyment of the 
individual Soul, and from which he receives recompense 
for his works" (S. 22. a), and yet again that" man 
need but know the three entities which constitute the 
Absolute, namely. the enjoyer. the enjoyed, and the 
mover, and that when a man has known these three, 
nothing remains to be known" (S. 22. b). Thus we 
see that the Absolute of Ramanuja consists of Nature, 
Soul and God, God being identical "ith the Absolute 
considered in his personal aspect, while there is only 
this difference between them that while God is the 
theologic.a..l conception, the Absolute is the philosophi
cal conception. of the Triune Unity. It thus comes 
about that God is as much the Soul or-Nature as 
he is the Soul of Souls. This is the fundamental 
plaUonn in the philosophy of Ramanujacbarya. and 
we shall see what justification he finds for such ,-jews 
in the Upanishads themselves. 

16. How is God the Soul of Nature? There is 
• a passage in the Brihadar.m..yaka 

God. the Soul of Na· - which tells us that God is the 
tun. 

Antaryamin of the universe: He 
Ih"tS inside and go'1l"eID.S the universe from within. 
This doctrine of the Antaryamin .. which is advanced 
in that Upanishad· in the conversation between Uddi
laka ~ and Yajiiavalkya, constitutes the fanda· 



§ 16] CHAPTER IV: ROOTS OP PmLosoPHIES 211 

mental position in the plulosophy of Ramanuja when 
he calls God the the; Soul of Nature. Uddalaka 
Arm;ri asked Yajiiavalkya two questions. II Pray tell 
me," he said, II what is the Thread by which this 
world and the other world and all the things therein 
are held together?" II Pray tell me also," he con
tinued, "who is the Controller of the Thread of this 
world and the other world and all the things therein?" 
These are the two celebrated questions propounded 
in the passage which we are discussing, namely, the 
doctrine of the Thread and the doctrine of the 
Thread-Controller. Yajfiavalkya answered the first 
question by saying that Air might be regarded as 
the Thread by which this world and the other 
world and all the things therein are held together. 
The second question he answered by saying 
that He alone might be regarded as the inner Con
troller or who dwells in the earth and within the earth, 
whom the earth does not know, whose body the 
earth is, who from within controls the earth. He 
is thy Soul, the inner controller, the immortal. He 
who dwells in the waters and within the waters, 
whom the waters do not know, whose body the 
waters are, who from within controls the waters, He is 
thy Soul, the ~er controller, the immortal." Thus 
Yajfiavalkya went on to tell Uddalaka .Arul,li that the 
inner Controller is He who is immanent likewise e'in 
fire, in the intermundia, in air, in the heavens, in the SUD, 

in the quarters, in the moon, in the stars, in space, 
in darkness, in light, in all beings, in PrllQa, in 
all things and within all things, whom these things 
do not know, whose body these things are, who con
trols all these things from within. He is thy Soul, the 
inner controller, the immortal. He is the unseell 
seer, the unheard hearer, the unthought thiJ:lker, the 
lID.UD.derstood understander; other than Him, there is 
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no seer, other than Him there is no hearer. other than 
Him there is no thinker, other than Him there is no 
understander; He is thy Soul, the inner controller, 
the immortal. Everything beside Him is naught" 
(S. 23. a). In this wise does Yajfiavalkya tleclare the 
immanence within, and the inner control of the universe 
by the aU-pervading God. In the same fashion does 
the author of the TaittirIya tells us that .. at the 
time of creation, God entered eveiything that he 
created, and after having entered, became both the 
This and the That, the Defined and the Undefined, 
the Supported and Supportless, Knowledge and Not
Knowledge, Reality and Unreality-yea, he became 
the Reality; it is for this reason that all this is verily 
called the Real II (S. 23. b). This passage also decla
res the immanence of God in all things whatsoever. 
even in contradictories, and tells us that what thus 
comes to exist is the Real. The whole of Nature. 
therefore, which is God's handiwork, as well as God's 
garment. is filled and inspired by God who is its inner 
Controller and Soul. 

17. How is God the Soul of Souls? We are told in 
the Brihada.ra.Q.yaka by the help of 

s:::" tile Soul of a simile which is of~ repeated in the 
Upanishads that "just as the spokes 

of a wheel are held together in the navel and felly 
of a Wheel. similarly in this Supreme Soul are centred 
all these beings. all gods. all worlds, aU the individual 
sools-the Supreme Soul is the king of them all II 
(S. 24. a). In another passage. the same Upanishad tells 
us, by a change of metaphor, that IL just as little 
sparks may come out of fire, even so from the Supreme 
Soul all prW;tas, all worlds. all gods. all beings come 
out. This is to be mystically expressed by 5a}iog 
that the SUpreI1lC Soul is the verity of verities, the 
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priJ;laS, as well as othel tllings mentioned along with 
them. are verities, of whom the Universal Soul is the 
supreme verity" (S. 24. b). In these passages we axe 
told how God may be regarded as the Soul of Souls. 
and we axe also unmistakably told that the Supreme 
Soul is the Real of the Reals. the verity 01 vedties. 
the individual souls and the world being themselves 
verities. This is corroborated by another pa<;sage of 
the Bribadarat;lyaka which tells us that God is the Ali
ff both the formed and the forml~ the mortal and 
the immortal, the stationary and the moving, the this 
and the that •....• He is the· verity of verities, for 
all these are verities. and He is the supreme verity" 
(S. 24. c). Both the moving and the stationary are 
~hus the forms of God; this is as much as to say, that 
God is the Soul of organic as well as inorganic nature. 
He fills the Souls as he fills the Universe, and controls 
them both as their inner governor. 

18. What is the doctrine of Immortality corres· 
, ponding to such a philosophic 

of~:,'::;:;,~octrIDe position? Ramanuja.'s main text 
in this matter is the passage from 

the MUI}.4aka which tells us that I, when the de
votee sees the golden-coloured Person who is the all
doer, the all-govemor, and the source of tbe universe, 
he shakes off both sin and merit, and free fram 
these. attains to divine likeness" (S.25. a). We have 
aL--eady noticed to a certain extent in the concluding 
portion of the last chapter how this conception of the 
immorta1life in Ramanuja. compares with the concep
tions both of Madhva. and Sa.ilkara. While, to Madhva. 
beatitude consists in being lifted up to the region of 
the deity and coming into his presence, to Ramanuja 
it consists in attaining to divine assimilation and, in 
being like him though different from him, whil~ to 
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Sailkara it consists in being finally atoned to Divinity and 
beiRg absorbed iDr that Divine Life in such a way that 
no trace of persollal existence remains. These concep
tions of Immort:ility are the logical outcome of the 
philosophical pO'Sitions advanced by these thinkers. 
We are not' concerned here to discuss which of them 
seems to us to be philosophically sound, but we are only 
noting how each' of these philosophers finds justification 
for his theory of the immortal life in the Upanishads 
themselves.: There is a further point in which Madhva 
and Raman~ja agree with each other and differ from 
Sailkara. Ir a passage from the MUQ.Qaka we 
are told th'lt U a man, who has attained to a per
fect catharsis from evil, and has his intellect firmly 
rooted in the principles of the Vedanta, after death 
goes to the lregions of Brahma, with whom he attains 
to final ab~1olution at the time of the great end" 
(S. 25. b). 'This passage preserves the perSonal im .. 
mortality of, the souls 'and keeps them from being 
absorbed in divinity. Such a II Kramamukti," as it is 
called, is not in line with the real philosophical posi
tion of Advaitism, which sees in man the possibility of 
being liberated even while he lives. According to 
Advaitism. it is possible for man to attain to n Jlvan
mukti" as it is called, to become free while living and 
though living, to say nothing about the state of the, 
soul after man's death. When a man has realised 
God, he becomes one with Him, and is absorbed in 
him. That is the Advaitic position. There is an end 
0' the matter, and the help of no celestial god. how
ever great, 'need be invoked for carrying suc;h a de
votee Slong with him to the state of liberation at the 
time of the Great End. 

19. How does SaIikara's philosophy lead to such. 
view of the immortal lif~? What are the logical pre--
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suppositions of such a doctrine? Wbat. in other 
words. are the fundamental concep~ 

The fundamental pro- tions of Sankara's philosophy which 
p081dons of Sankara's . 
Phllosopby. ultimately justify such a view of 

the absorption of the Individual 
into the Universal Soul? How does Sailkara answer 
the problems which have been mooted in the systems 
of Madhva and Ramanuja? A full solution of these 
questions cannot be attempted here. We can only in
dicate the lines on which Sailkara answers the oppo
site points of view and constructs an Advaitic philo
sophy, which is all the while, according to him, based 
on the Upanishads themselves. From the point of 
view of the Absolute, sub specie aternitatis. Nature 
and ~~_'!ll~(~j?o_d ?I~ _~ ~q~~y_aF!,e~~l!~es. ITie 
4Fsotut~_"~on~js: and Nature and Soul and God are. 
only so far as they are, the Absolute. :a!lt,.§fJb_ sp~ci' 
I~~i~, there is a Nature, there are the Souls, there 
is a God. Saitkara m:l.~~:.Jh~ great.<li?~~t~on Eetween 
the Paramartbika and Vyavaharlka. views J)t reality 
as Kcint-ma:Kes -the-Qistmctioii" Defween the n"~!T\.enal 
and ~! phen.<:lmenal. It is -fr<:l!n the -l?he..n.QinenaI poID!. 

ofVie'!..,~~~~~_!D~l.~a~ t~a_t_ ?ouls '~Ie clifferent from 
God; that Nature exists as a heteros " that God creates; 
but nouni~nqlly •. t4e. Abs~lute alone exists, _~9: ~ ~!ure, 
and Souls, and God are all merged in the Absolute. 
For -him who sees the Atman everywhere, what differ
ence can ever remain, asks Sailkara? All difference 
vanishes for him. "T!t_eologian~._~ay battle among 
themselves, but the Absolutist battles with none." 
It is-- from this pomt of view' that-~tW;-.9f 
t1!~ _~.~_~.tic,_~.~.4 ___ tl1.e .. qualjfie~:lIlO~ist!c __ ~ystems 
of...!!I!._ ~ ~_d_al!E-__ ~~ _hQth _._sut>st1llle<t)n the higher 
synthesis of the monistic. We shall see how Sarucara 
fulds Justification ~ for suell views in the Upani~ 
~hads. 
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;0. The ~ent~-platfQJ:nLof Sankarite phil0-
sophy is that the tmiverse is one: 

Tbe A_alate. the th t th -. diff ~'l.:_ GGIJ Reality. a ere IS no erence lHuili& 

i!!.-~!...... ~¢~l!! j,t. From death 
to death docs he go, says the Kathopanishad, who 
sees difference in this world; non-difference can be 
perceived onI~~e hiiklr..~_~~e9_~~~_~~~r 
(S. !&.aTl1ralUiiocl 15 ci~oughout its sttucture~ 
and ___ the _ ~o\\:'Jooge_-_oC aDi~·Ixu1-":.91"Jf. :i~ -the 
knowledge of the whole. \Vhen Svetaketu retUrned 
from-his -t~Cher's house, proud, self-satisfied. and 
thinlring himself learned, his father asked him "hether 
his teacher had taught him the kn()wl~~ of lJltimate 
Existence, .. by hearing which everything that is not 
heard becomes heard, by thinking which everything that 
js not thought becomes thought. by knowing which 
eve...-ything that is not known becomes known." Sveta
ketu plainly confessed ignorance and requested his 
father to tell him what that _!'upreme instruction was. 
Then Arul}i. hi:, btbcr, told him that, It just as by the 
·1mo"tl~Jge of a lwnp of earth, everything that is made 
Ul earth comes to be known, all this being meRly a 
wt>rd, a. modification and a name, the ultimate sub
strah.nn of it all being the earth; that just as by the 
knowledge of a piece of iron everything made of 1100 

becomes known, all this being merely a word, a modi
fication and a name, tht' ultimate substra.tum of it all 
being iron; that just as by the knowledge of a pair of 
nail-.scissors. {'Vt'I}"thing made of steel becomes known, 
all this being merely a word. a modification and a name, 
the ultimate substratum of it all being steel" (S. 26. b). 
similarly, when any part of Brahman is known. the 
",-hole of it is kno,,;n, the ultimate sub~tratum of it 
all being Brahman dsclf. which is seU-iden.tll:al...se11-
subsiste~!L-8.!I.<!..~~0\\"ll. The implication of tlm 
pa.ssaGe is that e\"uything tllat _ e~s..~d is Brnbznap. 
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This is corroborated also by a passage from the Brilia
daraI}.yaka when in hi's conversation with his wife 
Maitreyi, YajfiavaIkya said" all this Brahma\la-hood, 
all this Kshatriya-hood, all these worlds, all these 
gods, all these beings, in fact, everything that exists 
is Atman. Just as when a drum is being beaten, one 
is not able to grasp the external sound, but by grasp
ing the drum or the beater of the drum, the sound be
comes grasped; just as when a conch-shell is being 
blown, one is not able to grasp the external sound, but 
by grasping the conch-shell or the blower of the conch
shell, the sound becomes grasped: that j'lSt as when a 
lute is being played, one is not able to grasp the ex
ternal sound, but by grasping the lute or the player of 
the lute, the sound becomes grasped" (S. 26. c), 
similarly, in the case of the knowledge of the external 
world, if one is not able to grasp the external world as 
it is in itself, by grasping the Mind, or by grasping' 
the Atman, the external world becomts gruzppn. This 
latter statement, of course, is only implied in the above 
passage, and not explicitly stated; but it cannot be 
gainsaid that the A tman is here compared to the Iute
player or the drum-beater or the conch-blower, while 
the Mind by means of which the Atman perceives is 
compared to the lute or the drum or the conch, while 
the external world is compared to the sounds that 
issue from these instruments. This 15 verily an ideal
istic monism in which the cctive part i~ aJtrjbyt~<tJ9 
theTtman, while the :Mind serves as the instrument for 
ItS activIty. In another passage of the same Upa
nishad, Yajfiavalkya tells l\faitreyi that the Atman 
is the only kn(lwer and that he could not be 
known by anyone except himself. "It is only 
when there seems to be a duality that one smells 
the other, that one sees the other, that one 
hears the other, that one speaks about the other, that 

a8 
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one imagines about the other, that one thinks about 
the other; but where the Xtman alone is, what and 
whereby may one smell, what and whereby may one 
perceive, what and whereby may one hear, what and 
whereby may .)ne speak, what and whereby may one 
imagine, 'vhat and whereby may one think? He 
who knows all this, by what may anybody know Him? 
He is the eternal knower. by what may Hebe known?" 
(S. 26. d). Such a doctrine takes yajiiavaU.-ya peri
lously near the position of an absolute solipsism 
from which he tries to extricate himself in his com-er
sation \vith king Janaka in a later chap tee of the same 
Upanishad wllen he tells us that (I when it is said 
that such a one does not see, the re31 truth is that he 
sees and yet does not see: for never is the vision of 
the seer destroyed, for that is indestructible; but 
there is nothing besides him, and outside hinl, which 
n:l2Y be said to be seen by him. \Vhen it is said that. 
such ~ OllO doe.; not smell or taste or speak or 
hear or- imagine cr touch or know, he does all these 
things and yet does not do them, for never are the 
olfaction, the taste, the speech, the audition. the ima
gination, the touch and the knowledge of him des
troyed. for they are indestrilctible ; there is, however, 
nothing outside him and different from him which he 
may smell, or taste, or speak, or hear, or imagine. or 
tone-h. or thlnk" (S. 26. e). In this way, does Yajiiava
ll-ya extricate himself from the ~l~~9J.ipsistic 
position in which his absolute monism has landed him. 
The outcome of these passages is, that for the Abso
lutist there is nothing different from or out3ide the 
Atman. that knowledge of any part of him is the 
knowledge of the whole, that all causation is ultimately 
due to him, that everything beside him is an appea
rance, that he is- the only etemal knower, and that it 
j$ only when he becomes entangled in the phenomenal 
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acts of perception and knowledge that he may be said 
to perceive and know,' and yet the truth is that he 
does not perceive and know. The Atman is the only 
entity to exist, and there is naught beside him. 

21- Even though metaphysical philosophy may re-
The negative-positive quire such a rigoristic conception 

characterisation of the of the Absolute, for the purposes of 
Ab.olute. religion and for the explanation 
of the phenomenal existence of the world, a God has 
to be invented, who, in MaI;lQ.ukyan fashion, should be 
the lord of all, the knower of all, the inner controller 
of aU, the fons et origo of all, the final haven of 
all. Advaitism does not negate such a conception of 
God. It requires God just for the sake of the pur
poses above mentioned; but higher than God philo
sophically, it regards the conception of the Absolute. 
God to an Advaitist is the personal aspect of the 
Absolute, and the Absolute the impersonal aspect 
of God. It is in this spirit that the MaI].Q.ukyopani
shad makes a distinction between the conceptions of 
God and the Absolute, and regards the latter con
ception as philosophically even a higher one. 
II The Absolute is neither inwardly cognisant, nor 
outwardly cognisant, nor on both sides together. It 
is not a cognition-mass. It is neither knower nor 
not-knower. It is unseen, unpracticable, ungraspa
ble, indefinable, unthinkable, unpointable. It is the 
essence of the experience of self-identity; in it all this 
universe ceases. It is tranquil, blessed, and without a 
second" (S. 27. a). It is true that there are a few posi
tive characterisations of the Absolute in this passage; 
but the general description of it is, as may be easily re
marked, couched only in negative tenns. It is impossi
ble for any absolutist philosophy.to say anything, and 
to say .. at the same time that it is not outside itself. 



220 SURVEY OF UPANISHADIC PHILOSOPHY [§2l' 

However much a rigorou~ly monistic philosophy may 
describe the Absolute in negative terms, the very 
negation becomes affirmation, and it cannot rid itself 
entirely of some positive characterisation at least of 
the Absolute. It was this that happened in the case 
of the Upanishadic Absolute. The BPhadarat;lyaka 
describes the Absolute as tI the not-gross and the not
subtle, the not-short and the not-long, the not-glowing 
and the not-shadowy, the not-dark, the not-attached, 
the flavour-less, the smell-less, the eye-less, the ear
less, the speech-less, the ~ind-less, the Pral}.a-Iess, the 
mouth-less, the un-internal, the un-external, con
suming nothing, and consumed' by none" (S. 27. b). 
This is a purely negative characterisation of the Ab
solute in the BrihadaraQ.yaka. The Ka tha mixes up 
negative and positive characteristics of it, as does 
the MUl,lQ.akopanishad. The K<}tha tells us that the 
Brahman is tI sound-less, touch-less, form-less, taste
less, imperishable, smell-less, beginning-less, end-less, 
greater than the great and eternal, garnering which one 
is able to escape the clutches of death" (S. 27. c). The 
MUl}.qaka tells us that the Brahman is "unpointable, 
ungraspable, without family and without caste, without 
eye and without ear, without hands and without feet, 
eternal, ill-pervading, 'omnipresent, extremely subtle, 
imperishable, and the source of all beings" (S. 27. d). 
The typical formulation of the negative characterisa
tion, of the Absolute is in the famous formula II Neti 
Neti," which, as we shall presently point out, is itseU 
interpreted in a negative as well as a positive signifi
cation. In most of the passages from the Briliada
ral}.yaka in which this famous expression occurs, the 
intended meaning is that the Absolute is character
less and indefinable; that whatever may be predicat
ed of it falls outside it and thus fails to define it. 
'~ The Atmari. is un~aspable for he cannot be grasped; 
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he is indestructible for he cannot be destroyed; he is 
unattached because he ·clings to nothing; he is un-
bound, he does not wriggle. he is not injured ..... . 
Know this to be the secret of immortality, said Yajfia
valkya to M:aitreyi, and forthwith he entered the 
order of Sarimyasa II (S. 27. e). There is, however, 
one passage from the Bphadarat;lyaka where an at
tempt is made to give a positive connotation to the 
expression Neti Neti: .. It is for this reason that they 
describe the Absolute as Neti Neti: there is nothing 
which exists outside it, the Brahman being all-inclu
sive " (S. 27. f). The inc1usivt' character of the Absolute 
leads to a transcendental vie, ',bout it in a later passage 
of the Brihadarat;lyaka where the Absolute is described 
as full both " of light and not-light, of desire and not
desire, of anger and not-anger, of law and not-law, having 
verily filled all, both the near and the far-off, the this 
and the that, the subject and the object" (S. 27. g). 
We thus see how the Upanishadic characterisation of 
the Absolute passes from the negative stage of neither
nor, through the affirmative stage of inclusiveness, to 
the transcendental state of either-or. 

22. What is Sailkara's answer to the question of 
Sankara'. Doctrine. the 'relation between the Self and 

01 Idendty, Creadon the Absolute? It is true that the 
and immortality. Absolute sub specie aternitatis is 
the only reality; but what can we say about the reality 
of what we empirically call the Self? Sankara an
swers that the Self is empirically real, but transcen
dentally ideal. From the phenomenal point of 
view, we say that it exists as a separate entity; but 
transcendentally, it is identical with· the Absolute. 
There are many passages in the Upanishads which 
support this view of Sankara. The Chbandogya tells 
us that If the Self which inhabits the body is verily 
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the Brahman, and that as soon as the mortal coil i, 
thrown over, it will finally merge in Brahman" 
(S. 28. a). In the Svetasvatara we are told that" the 
individual Self flutters like.3. swan in the wheel of 
Brahman considering itself ~d its Mover as separate 
entities; but it is only when it becomes one with it 
that it becomes immortal" (S. 28. b). The Briha
darat;tyaka tells us that "he who worships the deity as 
separate from himself is merely the beast of the gods" 
(S. 28. c). In the Taittiriya an identity is asserted 
between the person in the Man and the person in the 
Sun (S. -28: d). The Mut;tqakopanishad teaches the 
identity of the Soul pent up in the recesses of the 
humq.n heart with the Supreme Person, and identifies 
both with. the Universe (S. 28. e). Finally, in that oft
repeated instruction which .Arut;ti imparts to Sveta
,ketu, he teaches the absolute identity of the Self and 
Brahman (S. 28. f). These passages are verily a crux 
to the non-Advaitic interpreters of the Upanishads. 
What does Sa6kara say, again, to the question of 
Creation? What, according to him, is the relation 
that subsists between the world and the souls on the 
one hand and Brahman on the other so far as 
creation is concerned? To ... explain creation empiri
cally, Sankara draws upon the Mut;lqakopanishad 
which tells us that "just as a spider creates and re
tracts its thread, as the herbs and trees grow upon the 
surface of the earth, just as from a living person the 
hairs of the head and the body grow, similarly, from 
this immutable Brahman does all this universe spring" 
(S. 29. a); and yet again tI just as from a fire well-lit 
thousands of scintillations arise, and inio it are 
resolved, similarly, from, this immutable Brahman 
manifold beings come into existence and into it 
are merged "(S. 29. b). As regards the doctrine of 
Immortality, Sankara asserts the impersonal immorta,-
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lity of the liberated Souls in their final mergence in 
the Absolute. "Just as rivers, ",hich flow into the ocean, 
disappear in it after having thro\\'n away their name 
and fonn, similarly, the Sage after having thrown off 
his name and fonn enters the highest heavenly Person 
(S. 30. a). cr His breath does not expire; being 
Brahman him~elf, he goes to Brahman; as a serpent 
may. throw off l'Js slough, even so does the Sage cast 
off his mortal body" (S. 30. b). This last passage im
phes also the state of " Jlvanmukti," inasmuch as it 
asserts that having realised his idmtification ",ith 
Brahman even while life lasts, ne merges in Brahman 
when he has thrown off his mortal coil. 

23. We now come to discuss a problem, upon which 
Three theories about there has been a great deal of differ

the origin of the Doc- ence of opinion among interpre
trine of Maya. ters of Vedantic philosophy, name
ly. prOOlelli v.! Ll.lt ~OU,l.'ces ot t.he uvdn,"~ -, U;;11a. 
There are, on the whole, th.-.:.c different theories which 
try to account for the doctrine of Maya, as found in 
SaDkara and later writers, in three different ways: 
according to the first, the doctripe _~!_ }~laY3: ,_!~. ~ 
mere fabrication of the fertile genu is of SaOkara; 
accordIDgto tbesecond,-llie-- doctrine 'of Maya as 
found in SaOkara is toJ>e, tr~ced entirely _t-2 Jhe in
fluence of the. S~r~~~g~._ot th.e B~d.?~ists; accor
ding to the thUa, Sankara's doctrine of Maya is to 
be found already full-fledged in the Upanishads, of 
which he is mere!l.-an exponent. ro-si:Vlnarfhe-doc
triile'Of1layi'15 a fabrication of Sailkara is to deny 
outright the presence of its sources in the Upanishads. 
To say that it is the outcome of the nihilism of the 
Buddlusts is to give, in addition, merely a negativistic, 
nihilistic interpretation to the philosophy'Pr'Saiikara. 
To say, again, that the doctrine of Maya is to be 
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found full-fledged in the Upanishads is to deny the 
process of the' development of thought, especially in 
such a well-equipped mind as that of Sailkara. All these 
theories could be disproved if we find sufficient justi
fication for the sources of the doctrine of Maya in the 
Upanishads, and if SaDkara's philo~ophy be shown to 
have developed these, and brought them to maturity. 
One of the chief ways in which an attempt is generally 
made to trace the source of the doctrine of Maya in 
the Upanishads is to find in a Concordance references 
to a word like Maya, and to argue therefrom as to the 
presence or otherwise of that doctrine in the Upani
shads. Such a procedure is an entirely ridiculous 
one, inasmuch as it finds the existence of a doctrine 
like that of Maya in words rather than in ideas. To 
find out whether the doctrine of Maya is present in 
the Upanishads or not, we must examine the ideology 
of the Upanishads, and see whether this affords us 
"utnClent justltication for 5aY ... ·;:r ..4,1. ... ", - tl.cnl\A.i;&·ine is 
to be met with there. We 'shall see in the sequel of 
this chapter that there are definite traces of that doc
trine to be met ~vith in Upanishadic hterature, and that 
50 far from Sailkara having fabricated a new conception 
altogether, or having owed it tq the influence of the 
nIhilistic school of thought, he may definItely be said 
to have gone back to the Upanishads to find his in
spiration there, and as may befit a true thinker and 
philosopher, to haye elaborated it out of the in~hoate 
mass supplied to him by the Upanishads. Our con
clusion, therefore, is that Sailkaracharya only elabo
rated the ideas that he found in the Upanishads, and 
wove them into the contexture of his Advaitic philo
sophy. 

24. As we have said, we shall examine the ideas 
instead of the words in the Upanishads, and see whether 
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the traces of the Maya doctrine cannot be found in 
them. The Isopanishad tells us that 

The Doctrine of !\Iaya t th . veiled in this universe 
in the Upanishads. ru IS 

hy a vessel of gold, and it in-
yokes the grace of God to lift up the golden vessel and 
allow the truth to be seen (S. 3I. a). The veil that 
covers the truth is here described as golden, as being 
so nch, gaudy, and dazzlmg that it takes away the 
mind of the observer from the inner contents, and 
rivets it upon itself. Let us not be dazzled by the ap
pearance of gold, says the Upanishad, everything that 
glitters is not gold. Let us penetrate deeper and see 
the reality that lies ensconced in it. We have thui, 
first, the conception of a veil which pre~ents truth 
from teing seen at first glq,nce. Then, again, we have 
another· unage in the Kathopanishad of how people 
livrng in ignorance, and thinking themselves wise, 
move about wandering, like blind men following the 
blind, in search of reality, which they would have 
easily seen had they lodged themselves in knowledge 
instead of ignorance (S. 3r. b). We have here the 
conception of blindfoldness, and we are told that we 
deliberately shut· Qur- eyes to the truth before Ui. 

Then, thirdly, ignorance is compared in the MUl,lQako
panishad to a lffioTWliicli-a man has to untie before he 
gets possession of the Self in the recess - of filS . ov.-n 
hea.rt(S: 3i:'~)~' Fourthly, the Chhandogyopanishad 
tells us how knowledg~is_.power, ~nd ign~rance im· 
potence (S. 31. d):"Ve, who are moving in this world 
Without having attained to the knowledge of Atman. 
are exhibiting at every stage the power of the impo. 
tence that lies in us. Not unless we have attained to 
the knowledge of A tman can we be said to have 
attained power. Then, fifthly, the famous prayer in the 
BPhadaraJ;lyaka, in which a devotee is praying to 
God to carry him from Not-Being to Bein~, froIX\ 

ag 
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Darkness t.o Light, from Death to Immortahty, mere
ly voices the sentiment of. the spiritual aspirant who 
wishes to rid himself. of the power of Evil over 
him. Unreality is here compared to Not-Being, to 
Darkness, or to Death (S. 3I. e). The Kathopani
~had declares that the Sages never find reality and 
certainty in ,the unrealities and uncertainties of this 
world (S. 3r. f). May~ t~..h~~lf§.«;nl?~s:t.~'1 ~n,:,:.adh
ruv~~:~_~,~!1-,u..IJr~<l1i~:p,L~.,2E~~E!,<l:~!Y~ ~ The Chhan
dogya. again tells us that a cover of Untruth hides 
the ultimate Truth from us, just as the surface of the 
earth hides from us the golden treasure that is hidden 
inside it. We, who 'unconsciously move to the re
gion of Truth day after day, do yet labour under the 
power of Untruth, for we do not know the Atman. 
This Atman is verily inside our own hearts. It is 
only he, who reaches Him every day, that is able to 
,transcend the phenomenal world (S. 3I. g). ~l~!.,i.~~_ 

h~<;?~£~tElg. .. JR.....e!L· !Jnt!:'l1tJ;:t1_._a.'!....:~,,~£Ei~;:,~,. Then 
agam. tue Prasnopanishad tells .us that we cannot 
reach the world of Brahman unless we have shaken 
off the crookedness in us, the falsehood in us, the illu
SIon (MiYa)"in-U-s-"{S:3Lh).lf"is fmponailr-to-'rem .. 
emoer"tharthe word M~!.j~_E,!rect1y used in this 
passage, and almost in the sense '01 an illusion. In 
the same sense is the word Maya usect"iil·mtriS 'Sveta-
5vatara where we are told that it IS only by meditation 
upon God, by union with Him, and by entering into 
His Being, that at the end there is the cessation of the 
great world-illusIOn (S. 3I. i). Here again, as before, 
the word Maya can mean nothing but illusion. It 
must be remembered, however, that the word Maya 
was used so far back as at the time of the 1}igveda in 
a passage, which is quoted by the Brihadaral].yaka, 
where Indra is declared to· have assumed many 
~hapes by his "Maya" (S. 31. j). There, appa· 



~24] CIlAI'TER IV: ROOTS OF PHILOSOPHIES 221 

rently, th~, ~yord. ~{~yJi,. JI1e~.t <t power ': ~ ~.~¢ of 
.. illusion "-a sense in' which the SVCtasvatara later 
uses It: ·when it describes its God as a Mayin, a magJ.~ 
cian, a po,verful Being who creates this world by hIS 
powers, while the other, namely, the individual soul 
is bound down again by .. Maya" (S. 3I. k). Here It 
must be remembered that there is yet no distinction 
drawn, as in later Vedantic philosophy, between the 
Maya that envelops Isvara and the Avidya that en
velops Jlva: for both the generic word .Maya is used, 
and in the passage under consideration it. mean I 
only <t power" -almost the same sense which Kimo 
Fischer gives .to the " ~ttributes ", of Spinoza. Then 
again, in the ~vetasva.!.a.!~1.!I~ya is ..2Il:ce _l11or~J~~tifi
ed with~I>.t~i (S. 31. 1). a usage which prevailed 
veryIDuch later, as may be seen from the way in 

-which even the author of the Kusumaiijali had no ob
jectIon in identifying the two even for his theistic pur· 
pose. The Svetasvatara also contains passages whIch 
describe the Godhead as spreading hIs' meshes and 
making them so manifold that he catches all the beings 
of the universe in them, and rules over them 
(5. 31. m). Here we have the conception of a net or 
meshes" inside which all beings 'are- 'entangled. Then 
again, a. famous passage from the BPhadaraJ;lyaka, 
which we have already considered, which speaks of 
II as if there was a duality," implying thereby that 
there is really no duality. signifies the identification of 
Maya with a semblance. an as-it-were, an appearance 
(5. 31. n). Finally, in that celebrated conversation 
between Svetaketu and AruJ)i which we have also 
had the occasion to consider, we are told that every
thing besides the Atman is merely a word';-a'mode, 
and 'a~riame (S. 31. 0). We thus see from an exami
nation of the various passages in the Upanishads that 
even though the word Maya. may not have been used 



228 SURVEY OF UPANISHADIC PHILOSOPHY [§24 

for many times in the,Upanishads, still the coneeption 
that underlies Maya is '\already present there, and even 
though we do not find there' the full-fledged doctrme 
of illusion in its philosophical aspects as in GauQapa;da 
and 'later writers, still we do find in the Upani
shads all the material that may have easily led 
Sankara to, elaborate a theory of Maya out of it. 
When we consider that we have the concepti9n~ pf a 
veil, 'of blind-foldpess, of a knot, of ignorance, of not
l)'emg,' 'o(da~Iffiess., of deatn,. or~tiIir~a1ity-~n(f-uncer
tainfy;-ofUiifrutn;-of croOKedness and falsehood and illu
sio!h:~£!~~l?,g~~~ of ~.9d, of this PC?wer ~s identical with 
nature, of meshes, of semblance, an as-it-were and an 
appearance, and finally, of a word, a mode and a name, 
let no man stand up and say that we do not find the 
traces of the doctrine of Maya in the Upanishads I 

. 25~ Having tra~d the source of the doctrine of 
, ,May~ in the Upanishads, it is but 

Vi~lssltudes in th~ proper that we should give a very 
historical development • •. • 
Of the doctriDe of Maya. bnef account of the Vlclssltudes of 

that doctrine in its historical. de
~~lopmept in the post-UpanishacUc period, and 
especially of the transformation of it which was 
eff~~ted by Gau<,.a.pada and Saitkara. inasmuch as 
this particularly concerns the question as to how far 
Saitkara ,may be said to have elaborated his full~ 
fledged doctrine from the teachings of the Upanishads 
and from those of his spiritual ancestor, GauQ.apada. 
In the post-Upanishadic period, as early as even in the 
days of the Bhagavadgita, we do not find the doctrine 
atated in the terms in which the philosophers GapQa
pada and Saitkara state it. In.Jh~.J3haKavadgIta, the 
word Maya is used in ~ge S«;lnse 1 a1mo~t~J>.f .. p1~gical 
, power, ~ and G9g,~.ih~ :~ea.t magkian, ,Js...decJared to 
caU$e the,~p~Ijt7hgst.tQ, revolve as bY,Jhe power of lib 
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divine magic (XVIII. 61), and yet again the beings in 
the world are declared to be resorting to the demoniacal 
sort of life when God robs them of their wisdom by 
his power (VII. IS). Moreover, it must be remem
bered, that here again we have to investigate the doc
trine of Maya in ideas rather than in words. Also, 
the BhagavadgIta is a short treatise compared with 
the Upanishads, nor does the theistic-mystic trend of 
the argument leave much room for a plulosophical de
Yelopment of the conception of Maya. When we 
come to GauQal?_~di,t, however, we find that a great stride 
forward rStaken in the development of that doctrine. 
GauQapada uses Buddhistic tenninology,. but sets 
forth an origillal doctrine. He tries to write a sys
tematic treatise on philosophy instead of only giving 
a lift to the spiritual impulse of man in the manner of 
the BhagavadgIta. Hence he states his opinion deli
berately and fully, and we find him in his 
Karikas maintaining the doctrine, not simply that the 
world is an appearance or an illusion, but that the 
world was never g~aJ:~g ~ ~ll His was what has been 
kIiown"iilU1e"Tristory of Indian Thought as the doc
trin.~ of ., Natavada," the~~~~~e._of. ,~o~-creation. 
un there were a universe, the question might 'arise 
whether it would hide from our view; but the universe 
is not; duality is only Ma.ya.; non-duality is the only 
reality" (1.17). The sage Gau<J.apada, however, is not 
decided as to whether he should regard the world as a 
dream or an illusion, or not. In one place, he praises 
those who have called the world an illusion: he call. 
such people the II well-versed in the Vedantic science" , 
(II. 31). On the other hand. when he is enumerat
ing the various views about the creation of the uni
verse, he is stating the view that the ~orld is a 
dream or an illusion as a view which is held by othe1"9_ 
besides himself. "Some people regard the universe 
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as the greatness of God, others as his creation, others 
as a..,,~.~~7_Q'll§fs::~s, ,an" .ulusiQlls.;DWis~:r€g;iia-' 1t as 
mer~~Y'}~e nU,pj God" , , . , :still others the object of 
His~\enjoyment~ some people call it the play-thing of 
Gorl,.and yet others regard it as God's nature" (1. 7-9). 
As contrasted with these views, he states his position 
that he is at one with those who maintain the doctrine 
that the universe was not created at all (IV, 4-5). 
But it must be remembered that for the purposes of 
spiritual perfection and' ethical conduct, Gauc}apada 
has'to take account of the world as a verity. "That 
is the state of the highE:st Samadhi, in which all talk 
is at 'an end, all anxiety is at an end, which is full 
of the highest tranquillity and eternal illumination" 
(III. ',371 ; . and, again, "creation has been recom
mended py the sages for the benefit of those who can
not but find the world to be real (Upalambhat) and 
who must needs be led on the path of good conduct 
{Samacharat)," (IV. 42). We thus see how even the 
sage GauQ.ap~\da has to take some cognisance at least 
of the world a.sreal, though it may be for the perfec~ 
tion of . mystical endeavour or ethical conduct, even 
though,' philos{)phically, he may regard it as not 
having been created at all. Sankara profits by all the 
conceptions tha't have preceded him, and weaves his 
full-fledged doctrine out of the strands left at his dis
posal ,by the Upanishads and Gauc}apada. If we exa
mine carefully the expressions which SaDkara uses 
about Maya in his great Commentary on the Brahma
sutras and elsewhere, namely those of inexplicability 
(sadasadanirvachaniyasvarupatva), super-imposition 
(atasmin tadbuddhll)), and illicit transformation (raju
sarpa and suktikarajata) on the one hand, and those 
of subjective modification (akase talamalinatvadi), and 
postUlation bf negation (khapushpa, ,mpgat.pshl}.ika, 
a.in~rajalika,' SasavishaQ,a and vandhyaputra) on the 
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other. all to designate the phenomenal appearance of 
the world, we shall see- that Sankara is placing himself 
between the doctrines of lesser reality and illusion; but 
his meaning is entirely unmistakable, that the world 
is merely an appearance on the background of Brah
man. We cannot enter here into greater details about 
the doctrine of Maya. as Sailkara develops it. But we 
cannot leave unmentioned even in the short space at 
our disposal here the objections which Ramanuja 
raises against Sailkara's doctrine of Maya., in order 
that we may be able to understand the real meaning 
of Sa.nkara's doctrine better. Rama.nuja asks--What 
is the seat of Maya, the Soul or Brahman ?-Ho\y'does 
the 'ever-luminous Brahman come to be hidden ?-Is 
Maya rea1 or unreal? If real, it cannot be an illusion; 
ir Urire81, it cannot be an "upadhi " of Brahman-Is 
not the description of Brahman that it is incapable of 
definition a definition itself ?-What is the critelion of 
the proof of Maya ?-Is it not a contradiction in terms 
to say that Maya ceases by the knowledge of the attri
buteless Brahman ?-Is not the removal of ignorance, 
once established, for ever impossible?-all these ob
jections would seem to be merely an ignoratio elenchi, if 
we only consider for a while :Sallkaracharya's critlcism 
of the Vijfianavadins and the Sfinyavadins in his ex
position of the Brahmasutra " Nabhava upalabdhe1.t " 
(11.2. 28), where by a severe criticism of theories which 
hold that the world is merely an idea, or that the world 
is merely a naught, Sailkaracharya proves himself to 
be neither an epistemological idealist, nor an epistemo
logical nihilist. To Sailkara, the world is real, but 
only phenomenally real. Noumenally, sub specie ater
nita tis, it is unreal. We shall entirely mistake San
kara's point of view if we do not consider the great 
distinction that he draws between the .t pa!'..a~arthika.. " 
~d ~he "~a~?-hatika:'. view. of reality. Like his 
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later successor in Germany, he was the first in." India 
to bring into vogue the distinction between empirical 
reality and transcendental ideality" Kant was him
self charged with having been an Idealist in spite 
of his celebrated Refutation of Idealism. In like 
manner has Sailkara been charged with having been 
an idealist-nihilist in spite of his celebrated criticism 
of these doctrines" The' recognition of the distinc
tion between the Vyavaharika and the Paramarthika 
views of reality, added to the recognition of the 
Pratibhasika and the Svapnika views, which may also 
be gathered from his philosophy elsewhere, YIelds us 
a doctrine of the Degrees of Reality, which is all the 
while implicit in Sailkara, though it is never explicitly 
stated. Greater reality than the reality of the world 
of illusion belongs to the world of dream; greater 
reality than the reality of the world of dream belongs 
to the- world of life ; greater reality than the reality of 
the world of hfe belongs to the world of the Self, or· 
God, or the Absolute, which are all ultimately identical 
with one another. EYery system of philosophy must needs 
take account of some sort of appearance. From the 
days of Parrn,enides, Plato, and Plotinus to the days 
of Berkeley. Hegel, and Bradley, there has been the 
same cry. There is ,an extraordinary •• moral " meaning 
in the doctrine of Appearance which critics of that 
doctrine systematically ignore. To quote the words 
of Carlyle: I. \Vhere is the cunning eye and ear to 
whom that God-written Apocalypse will yield arti
culate meaning? \Ve sit as in a boundless Phan
tasmagoria and Dream-grotto; boundless, for the 
faintest star. the remotest century. lies not even 
nearer the verge thereof: sounds and many-coloured 
visions flit round our sense; but Him. the Unslumber
ing. whose work both Dream and Dreamer are, we 
see not; except in rare half-waking moments, suspect 
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not. Creation, says one, lies before us, like a glorious 
Rainbow; but the Sun that made it lies behind us, 
hidden from us. Then, in that strange Dream, how 
we clutch at shadows as if they were 3ubstances ; and 
sleep deepest while fancying ourselves most awake t 
...... Where now is Alexander of Macedon? ...•. 
Napoleon too, and his 'Moscow REtreats and Auster
litz campaigns! Was it all other than the veriest 
Spectre-hunt? ...... That warrior on his strong war-
horse, fire flashes through his eyes; force dwells ill 
his arm and heart: but warrior and war-horse are 
a vision; a revealed Force,nothing more. Stately 
they tread the Earth, as if it were a firm sub~t.mce : 
fool 1 the Earth is but a fiJm ; it cracks in twain, and 
warrior and war-horse sink beyond plummet's iOunding. 
Plummet's? Fantasy herself will not follow them. .\ 
little while ago, they were not; a little while, and they 
are not, their very ashes are D0t ...... Thus, like a 
God-created, fire-breathing Spirit-host, we emerge 
from the Inane; haste stormfully across the astonished 
Earth; then plunge again into the Inane ......... . 
But whence?-O Heaven, whither? Sense kno~ ~ 
11ot; Faith knows not; only that it IS through Mys
tery to MYltery, from God and to God." 

-
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CHAPTER V 

THE PROBLEM OF ULTIMATE REALITY 
IN THE UPANISHADS 

1. In the midst of all the metaphysical conflicts 
that we have witnessed in tIle last 

The Supreme Philo- h . 
80phical Problem. C apter, there anses one supreme 

question-what, if any, is the 
core of Upanishadic teaching? Shall our minds be 
only tossed on the waves of philosophical conflicts, 
or can we have a ballast which will give the necessary 
poise to our philosophical speculations? Shall Ouf 
minds be only sunk in the mire of the metaphysical 
conflicts of Pluralism, Qualified Monism, and Monism 
as we find them in the Upanishads? Is there not, at 
the basis of these various attempts at the solution of 
the central metaphysical problem, one fundamental 
conception, which will enable us to string together 
the varieg<l;ted philosophical spec,ulations of the 
Upanishads? This raises a very important pro
blem-the problem of Ultimate Reality as understood 
by the Upanishadic seers. As we shall notice in this 
chapter, the Upanishadic philosophers solved the pro
blem by taking recourse to the conception of Xtman, a 
word which originally signified the breathing principle 
in man, but which came in the end tl) denote the 
essence of the Universe. Readers of Greek philosophy 
need hardly be reminded of the close parallel that exists 
between this Upanlshadic conception of Atman and 
the Platonic conception of the oWro J -.urb. The 
,Atman, as we shall see in the course of this chapter, is 
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the ultimate category of existence to the Upanishadic 
seers. How they arrived at this conception, and what 
use they made of it in the solution of the fundamental 
philosophical problem will form the theme of the 
present discourse. 

2. If we look at the history of philosophic thought, 

The three approaches 
to the Problem in the 
history of thought: 
cosmological, theologi. 
cal, psychological. 

we shall see that there are various 
ways in which the problem of Ulti
mate Reality has been approach
ed. The three chief types of ap
proach are the Cosmological, the 

Theological, and the Psychological. Dr. Caird has 
said, that, by the very constitution of man's 
mind, there have been only three ways of think
ing open to man: "He can look outward upon 
the world arotmd him; he can look inward upon 
the Self within him; and he can look upward to the 
God above him, to the Being who unites the outward 
and inward worlds, and who manifests himself in 
both."! According to him, the consciousness of objects 
is prior in time to self-consciousness, and the conscious
ness of both subject and object is prior to the consci
ousness of God. As he also elsewhere expresses it: 

til Man looks outward before he looks inward, and he 
looks inward before he looks upward."· The ques
tion arises: Is this account of the development of the 
consciousness of Reality ultimately valid? Is it ne
cessary that man must look at the outside world 
before he looks within, and must he always look 
within before he can look up to God? The solutions 
which the history of philosophy gives to this problem 
'lIe not exactly as Caird would have them. The 
-:artesian solution does not start by saying that the 

1 Evolution of Religion, 1. 77. 
1 Evolution of Reli~oD. II, II. 
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outside world is real. For Descartes, the Self is, th.e 
primary reality, self-consciousness the primary :fact 
of existence,! and introspection the start of the real 
philosophical process, From the Self, says Descartes, 
we arriye at 'the conception of God, who is the cause of 
the Self, and whom we must therefore regard as more: 
perfect than ~he Self. Finally, it is from God that we 
arrive at the !world which we started by negating, by 
regarding as 1;he creation of a deceptive evil spirit. On 
the other ha~d, to the God-intoxicated philosopher, 
Spinoza, neither the Self nor the world is the primary 
reality. To him, God is the be-all and the end-all of all 
things, the alpha and the omega of existence. From 
God philosophy starts, and in God philosophy ends. 
The -manner of approach of the Upanishaclic philo
sophers to the problem of ultimate reality was 
neither the Cartesian nor the Spinozistic one. The 
Upanishadic philosophers regarded the Self as the ulti
mate existence and subordinated the World and God , 
to the Self.. The Self, to them, is more real than either 
the World or God. It is only ultimately that they 
identify the Self with God, and thus bridge over the 
gulf that exists between the theological and psycho
logical approaches to Reality. They start, no doubt, 
by looking out into the world, but they find that the 
solution of the ultimate problem cannot come from 
the world without: it is necessary for us, they say, to 
go back to the psychololgical category. Then they 
try' another experiment: they go by the theological 
approach to the problem of reality, but they find 
that also to be wanting. Finally, they try the 
psychological approach, and arrive at the solution of the 
problem of ultimate existence .. We thus see that the 
problem of ultimate Reality to the .upanishadic phi1o~ 
sophers is a cosmo-theo-psychological problem: finding 
poth the cosmological and' theological approaches 
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deficient, they take recourse to the psychological 
approach and arrive at the conception of the Self, 
which they call the Atman. We shall proceed to show 
at length in this chapter how the Upanishadic philo
sophers regarded the cosmological and theological ap
proaches as only ancillary, and the psychological ap
proach as the only true approach to the ultimate 
solution. 

I-THl~ COSMOLOGTCAL ApPROACH 

3. We shall first discuss the cosmological approach, 
and see liow it was found defi

Regress from the cos· Clent. The naive mind of the na-
moloatcaJ to the ph),- • • • 
sloloatcal cateaories. tural man IS likely to consIder the 

forces of nature as ultimate reali
ties; but a deeper speculation and a greater insight 
into events show that the phenomenal forces cannot 
be taken to be ultimate realities. This fact is illustra
ted by a story in the Chhandogya Upanishad, where 
we are told how one student, Upakosala, lived for in
struction with his preceptor, Satyakama Jabala. and 
served him assiduously for twelve years; how even 
though the ordinary period of tutelage was over, hii 
teacher would not leave him; how the wife of the 
teacher asked her husband why it was that he would 
not leave this one disciple while he had left the others ; 
how. when Upakosala had once gone to the forest~ 
the three sacrificial Fires, whom he had assiduously 
served in his master's house, rose in bodily - form 
before him; how the first, namely Gahrapatya. 
told him that the ultimate reality was to be fou.ud 
in the sun; how the second, namely Anyahar .. 
yapachana, told him that it was to be foun<;l in the 
mOOD; how. the last, namely Ahavanlya, told.him that 
it was to be found in the lightning; how, in fact~ 
Upa,kosaJa seemed to be temporarily satisfied witb th, .. 
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instruction imparted tit> him by the three Fires; how, 
whel1 he returned horr~e, his teacher asked him why it 
was ~hat his face sholine as if with spiritual illumina
tion; how the student told him that the spiritual illu
mina\tion, if at all, wa;1 due to the instrm::tion imparted 
to .him by the threel' Fires; how the teacher replied 
that ~he teaching imparted to him by the Fires was 
deficieflt and inferior. to the teaching which he himself 
knew ;\ how he ultimately imparted that teaching to 
his disciple, which consisted in saying that the ulti
mate reality was to be found neither in the sun, nor in 
the moon:~ nor in the lightning, but in the image of the 
person refi,?cted in the human eye. "It is this Image," 
said Satya~~ma JabaJa. "which is the Atman. It is this 
image whicl:\ is fearless, and the ultimate reality. It is 
this image w ~ich brings all blessings. It is this image 
which is the :l1ost resplendent thing ill all the worlds. 
He w40 knows\~t to be so will himself be resplendent in 
the worlds" (S.\I). This passage evidently indicates a 
regress from the cosmological to the physiological 
category. Not \satisfied "ith objective existences 
being regarded lIs ultimate reality, Satyakama de
clares that ultimate reality is to be found in a phy
siological category~ namely, the eye. This, in itself. 
as we shall see later on, is only an inferior truth. 
though evidently it has the merit of taking us from the 
outsIde world to. the physiological sphere. In' a Simi· 

lar spuit. in another passage of the Chhandogya Upa
nishad, we are told how the light ., which shines in the 
high heavens in transcendent space 15 the same light 
which is within man, and of this we have tactual proof, 
namely, when we feel the warmth in the body, and 
audible proof when after closing our ears we hear what 
may be regarded as the thunder of heaven, 'or the 
bellowing of an ox, <?r the sound of,a burning fire. He 
Who meditates on ultimate reality as thus dwellin, in 
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the human body becomes himself conspicuous and 
celebrated" (5. 2. a). This same idea is expressed in 
the Maitri Upanishad when the author of that Upani
shad speaks of the ultunate reality in man as being 
verily the sound which a man hears after shuttmg his 
ears (5. 2. b). We thus see that in these' passages 
we have a regress from the cosmological to the physio
logical categories, namely, the eye, or bodily wannth, 
or the sound that man hears after closing his ears. 
The cosmological approach has been tried and found 
wanting. It seems necessary for the Upanishadic 
philosophers to halt at the caravansary of the physio
logical categories' before they can proceed to the 
psychological destination. 

4. In a passage which occurs both in the KaushItaki 

Regress from the cos
moloalcal and physio
logical to the p8ycholo
glcal categories. 

and the Bphadara9yaka Upani
shads, we are told how both the 
cosmological and physiological 
categories must be regarded as 

deficient. and how they must, therefore, necessarily 
pave the way for the psychological category. 
There is here a discussion as to how the proud 
.Balaki once went to AjatatSatru, the king of 
KasI, and how he tried to impose upon him by 
saying that he would impart supcnor wisdom to 
him; how AjataSatru welcomed tlus great man who 
told him that he would impart superior knowledge; 
how the proud Balaki began by saying that true wisdom 
consisted in regarding the sun as ultimate reality; 
how he went on to say that the ultimate reality Wal 

to be found, one after another, .in such objects as the 
moon, the lightning, the thunder, the wind, the sky. 
the fire, the water, the tnllTor, the image, the echo, the 

• There Is the same distinction between physiology and psycholollY a. 
Matthew Arnold would lay between tho poetriel of Byron and Wordawortla. 
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sound, the body, the right eye and the left eye: bow 
ultimately Balaki's mouth was gagged when he could 
proceed no further in his peculiar way of pbiloso
_phising; how Ajata~tru took Ba.laki by the band, went 
to it man who had fallen in deep sleep, and called upon 
him saying' Thou great one, clad in white raiment, 0 
kiilg Soma. '; how the man, who had fallen in deep 
sleep, still remained lying; how he rose at once when 
Ajata~tru pushed him with his stick: and bow. 
finally, Ajatasatru told Balaki that in the person who 
had gone to- sleep, the sleeping consciousness may be 
regarded as ultimate reality (S. 3)· In this passage we 
have evidently the deficiency of both the cosmological 
and physiological ~ategories brought out in favour 
of the psychological category. namely. the deep-sleep 
consciousness. We shall see later how even this is an 
iIiferior answer to the pr.oblem that has been raised; 
and, therefore, we shall not stop at this place to discuss 
the final psychological answer of the Upanishadic 
pbilosopben all this head. 

5. The cosmological approach has been' tried 

The cosmological 
argument for the exis
tence of God: God is 
all-powerful. 

and found wanting in favour 
either of physiological or psycho
logical categories. But it does not 
by any means follow that the 

cosmological speculations of the Upanishadic philo
sophers did not lead them independently to the 
positing of Absolute Existence:, If we look deeper. we 
shall find in them the same kind of cosmological proof 
for the existence of the Absolute, as we find, for ex
ample. in the history of Greek Philosophy. A passage 
of the Taittirlya UpanIshad declares that behind _ the 
cosmos there must 'be an existence' which must be re
garded as responsible for its origin. sustenance, and 
absorption: "that from which all these beings come 
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into existence. that by which they live. that into which 
they are finally absorbed. know that to be the eternal 
verity. the Absolute" (S. 4. a). And. again, a cryptic 
formula of the Chhruldogya Upanishad declares that 
a man must compose himself in the belief that the 
world has come out of, lives in, and is finally absorbed 
in the Absolute. The philosopher of this Upanishad 
expresses this whole conception by means of a single 
word tajjalan, which means that it is from the Absolute 
that the world has sprung, it is into it that it 
is dissolved, and it is by means of it that it lives 
(S. 4. b). This" cosmological" prooffor the existence 
of an eternal velity behind the cosmos by reference to 
the origin, existence, and destruction of the world 
is known to all students of philosophy, and we 
find the same thing in the Upanishads also. It is true 
that the same kind of objections that were advanced 
by Kant against the traditional cosmological argument 
may likewise be advanced against this way of argu
mentation in the Upanishads; but the fact cannot be 
gainsaid that the argument is there. When once an 
eternal verity behind the cosmos has been postulated, 
the Upanishadic philosophers have no hesitation in 
making it the fount and source of all power whatso
ever. They consider it to be the source of Infinite 
Power which is only partially exhibited in the various 
phenomena of Nature. Thus the forces of Nature that 
we are aware of are ultimately only partial manifes
tations of the power that is in the Absolute. There 
is a very interesting parable in the Kenopanishad 
which tells us how this is so. Parables and myths in 
philosophical works are to be understood as merely 
allegorical representations of phllosophical truths, 
and it is thus that the story in that Upanishad of Brah
man, the eternal Verity, showing its prowess against 
the arrogant godlings of Nature, must be under-
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stood. The story runs, that there was, once upon 
a tune, a great fight between the gods and the 
demons, and the gods were successful. The gods 
thought that the success was due entirely to their 
own power, and forgetting that thIS power \\as only 
a manifestation of the power of Brahman m them. 
they became proud The Brahman, knowmg this, 
suddenly made Its appearance before them, and the 
gods were greatly Vvonderstruck, not knowmg Vvhat It 
was. Then they sent forth one of them, namely, 
the god of fire, as an emIssary to Brahman. and charged 
rum WIth the task of learnmg the real natUle of that 
Great BeIng. The god of fire ran In pnde to Bratman 
Brahman asked h1m who he was: and the god of fire 
proudly ans\\ered that he was Jatavedas, m whom lay 
the power of burnmg the whole of the earth if he pleas
ed. Then Brahman threw before him a small blade of 
grass, and asked hun to burn it if he could The 
god of file was unable to bum It WIth all ~IS mIght 
He became dlsappomted and returned to the gods. 
Then the gods sent another godlmg of nature, 
the god of wmd. and charged him WIth the same mlS
SlOn. The god of 'wmd ran in pnde to Brahman, and, 
bemg asked "ho he \vas, said that he was Matansvan, 
in whom lay the power of blowmg away anythmg from 
off the surface of the earth. Brahman agam threw a 
blade of grass before hIm. Kot with all hiS might was 
the god of wmd able to moye it to an in£mtesimal dlS

tance. Then the god of wmd returned in sham~, not 
being able to know the nature of that Gre<'t Bemg 
Then the gods S{'nt Indra and charged 111m "lth the 
same mlSSlon Indra \\-as a more modest god th.:.n eIther 
the god of fire or the god of wmd. He ran tel Brahman 
to know Its nature. and Brahman dIsappeared from rus 
sight, for the slIDple reason, it seems, that Indra was 
more humble than either of the gods prevIously sent. 
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Then suddenly sprang _ before Indra one very beautiful 
celestial damsel, from whom Indra inquired what that 
Great Being was, which had made its sudden dis
appearance from before him. Then that damsel told 
him that it was Brahmcm, and said furth~-, that it was 
due to the power of the Brahman that the gods had 
gained victory over the demons, and not to their own 
personal power. God Indra was shrewd enough and 
understood that the power of the gods was only a 
manifestation of the power of the Absolute. It was on 
account of this humility, which mad~ it possible for him 
to go to Brahman and touch him nearest, that he became 
the foremost of the gods. "It is venly the power of 
Brahman which flashes forth in the hghtnmg and 
vanishes again. It is the power of Brahman which 
manifests itself as the motion of the soul in us and 
bethinks itself" (S. 5. a). This parable tells us that all 
physical as well as mental power is to be regarded 
merely as a manifestation of the power of Brahman. 
We thus see how the philosopher of the Kenopanishad 
arrives cosmologically at the conception of an un
manifested Power which lies at the back of the so
called manifest powers of nature and mind, and 
which must therefore be understood as' the primary 
reality. 

6. It is not merely that all the power in the world 
is ultimately due to Brahman: the 

God , •• upreme re- very resplendence and illwnination 
.plendence. 

that we meet with in the world 
are also to be regarded as manifestations of the 
great unmanifest . luminosity of the Absolute. .. Does 
the sun shine by his· own power ?" asks the Kathopa
nishad; .. Do the moon and the stars shine by their 
own native light? Does the lightning flash forth in 
iti native resplendence l-Not to speak of the paltr.y 
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. earthly fire, which obviously owes its resplendence to 
something else ?" Shall we say that all these so-called 
resplendent things are resplendent in their own native 
light, or must we assert that they derive their power 
of illumination from a primal eternal verity which 
lies 'at the back of them all, and whose illumi • 
. nation makes possible. the illumination of the so-called 
luminouS' objects of nature? If Before Him the Sun 
does not shine, before Him the moon and the stars do 
not shine, before Him the lightning does not shine; 
far less this earthly fire.' IUs ~nly when the Absolute 
shines first, that all these objects shine afterwards. 
It is by His luminosity that they become luminous" 
(S., 5: b) 

7. The Brahman. therefore, which must be posited as 
-Cod II tbe aubtle ea- the fount and source of all existen

•• nce underl)'ln4 phll- ee, and which, must be regard
Domenal ~xilltence. - ed as the origin of all power and 
resplendence, must also be taken,' say the Upanishadic 
thinkers, as the subtle essence underlying all the gross 
manifestations that- we meet with in the world. An
oth~r parable, this time from the Chhandogya Upani
shad, tells us how in the conversation that took place 
between a teacher and his pupil, the teacher, in order 
to convince his pupil of the .subtlety of the underlying 
essence, directed him to bring "to him a small fruit 
of the Nyagrodha tree; how, when the disciple had 
brought . one, the teaeher direct~d him to break it open; 
how, when. it was broken open, .he asked him 'to see 
what was inside the iruit of the t{ee.; how, when 
the .disciple looked 'into it, he saw that there were 
seeds infinite in .number, and infinitesimal in size; 
ho\.t ~ben the teacher, agaln directed hiin to break 
open one of those seeds,' the,'disciple did so, and, being 
~$~ to see furt~er what was there, said It Nothin, •. 
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Sir ", uWn whic1l the ~eacher told him, •. My dear boy. 
it i$ pi the very sqbtle eSsence that you do not perceIve 
there--it lS of t~ vefY essence that the great Nya .. 
grodha tree is made. Believe it, my dear boy" 
(S. 6). Tlus parable tells us how the underlying 
essence of things is to be regarded as subtle and un
manifest, ftIld how the gross and manIfested objects 
are to be Qllderst~d as merely phenomenal appear~ 
ances. There is. however, a further pomt in the 
parable which we must duly notice. When the teacher 
told hi~ clisClpJe that behmd the Nyagrodha. tree there 
lay a su,btle es~ence which was unmanifest. he also told 
lum that it was to be identIfied Wlth the Self. and fur~ 
ther. that th~ ~~ple mllSt identify hunself Wltb it 
(S. 6). We fiee h~,fe t~ 4mitatlon of the mere cosmo
IOglcal conception of an qndedying essence of tlungs. 
and -it seeIIlS ~ if cosmology must invoke the aid of 
psychological categories once more before the essence 
underlying the cosmos could be identdie<l with the 
essence that Ues at the ba~ ot the hwnaJJ. mind. 
Thus the whole UIUverse b~cQw.es one. only when 
we suppose that there is the same subtle essence 
underlying both the world ~~ naturt and the world 
of min<:\. 

8. Th~ ~QIQgica1 ~g~ent, lIS it bappens in the 
history of thought. seems also to 

The pb".lc'.~.&a.. take the help C)f the physic~ 
atc:al ar8umeat. ijl~Qlogic~ prQQf ft,11«l the two 
to~eth~ ~ tQ o.ff~r a {Qrmi~ilQJ~ front to the think
ing ~c;I. LUte~~ dpes ~ ~Pl?eil in the case of Upa
nis4adic plu1Q~pp1:tlf' The ar~t from design and 
the argwnept frQD;\ ord.~t ~~ IU,erely the personal SJl4 
impersonal ~pects of tll~ phy§ico"U\eol9sictil ~;urri~t. 
ThQse who beUeve ~ G9d bellev~ ill d~sign. Those 
who beheve in, an impersonal Ab$olute beli~y 

3S 
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only in order. Very often, as in the case of the Upa
nishadic thinkers, the personal and impersonal aspects 
are" fused together, and we are told how the Self as per
$o:qal existence. is yet "-an- impersonal bood which 
holds- the rivet of existence from flowing by. Neither 
night nor day., neither age nor death, neither grief nor 
gooc1, nor evilrare able- to transgress this eternal bund 
of existence" -(5. 7.- a). 8. It is at the command of 
tbis imperisha.ble existence," says the Bphadli.ralfyaka 
Upanishad, '! that the sun and the moon stand-bound 
in their places. Jt js due to the command of this Ab
solute that the heaven and the-earth stand each in its 
own place. --I Us due to. the command-of this impensh
able Brahman that -the very moments, the hours, 
the days, the nights, the months, the seasons, and the 
years have their appointed function in the scheme of 
things. It is at the command of tbis-Brahman that some 
rivers flow to the .east from the snow·clad mountains, 
while others flow--to the w-est"- {S.- '7. b). We shall 
not.try to. .disentangle-her-e the personal and -impersonal 
aspects of the physico-theological proof, the aspect of 
design-and the aspect of order. - Suffice· it tG say that 
the physiGo-theological proof is present in. the. Uparu· 
shads, pointing out that the Absolute must be regarded 
as the ballast of the cosmos, preventing it from rock
irlg to and- fro at the slightest gust of -chance; 

II-TIJl£ THEOLQGICA,t. _APPRoACH 

·9. We shall now -see how the Upanishadic philoso
phers -went by the. tlieological

.~eateS_' fro~ 'pol)'~. approach tp - the' -conception of 
tbelsOl to OlonotheiSttl.. • 'T.h ..... - J.... I •• 

reality. ~- ey 'l.J(;gan vY'mqtlllIDg-
how many- gods must be suppose¢!. to--exist in-the:~ .. 
"erse. They could -not rest -content-until they arnved· 
at the-idea Qf one-God,-who was the ruler 'Of-the whole
universe. 'Ultimately, they identWed tlliI God ",ith the 
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inner Self in man. In tbts way did theologi~al categorie.s 
become subservient to the psychological category of 
the Self. We shall see how this happens. In the contro
veJSY which took place between Vidagdha Sakalya 
and the sage Yajiiavalkya as reported in the Briliada
raQ.yaka, we are told that the former asked Yaji'ia:' 
valkya how many gods must be regarded as existing 
in the world, to which the first answer of Yajiiavalkya 
was II three and three hundred," Yajiiavalkya closely 
following upon this by saying that there were .. three 
and three thousand." Not satisfied with the answers, 
Sa.ka.lya asked again how many gods there were. 
Yajftavalkya replied there were thirty-three gods. 
Sakalya was again dissatisfied and asked again. 
Yajiiavalkya replied there were six gods. In answer to 
further inquiries from Sakalya, Yajiiavalkya went on 
to say that there were three gods, and then two gods, 
and even one-and-a-half (!) god. aJ'ld finally that there 
was only one God without a second. Yajiiavalkya 
was merely testing the insight of Sakalya as to whether 
he would rest satisfied with the different answers that 
he first gave, and when Sakalya did not seem satisfied, 
he finally said that there was only one God. By 
mutual consent, Sakalya and Yajiiavalkya came to the 
conclusion that!!~ _alQnc._is_ the God of the Universe, 
.. whose body the earth .is, whose sight is fire, whose
mind is light; aiia-who is the -final resort of all human 
souls" (S. 8. a): 

10, The Svet~atara Upanishad develops this COD-

The thelatlc concep- ceptioD of a personal God. In a 
tiOD of God and m, theistic vein it declares how the 
ldeutiftcatiOD with the one God, whom it calls Rudra. 
Self. b 'd h h' nd . eSI e w om t ere 11 no seeo , 
and who ruleS the worlds with his powera, stands 
behincl all persoXli, e~tes all the worlda, and, U. 
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the erld of timej ro1l9 them up agaih. He bas 
his eyes; tverywhere, and his faee everywhere; his 
hartGls ana feet ate also blnlliptesent. lIe treates the 
mt;n ,,{ eattb' and endOws them with ha.tids. He 
cteat~ the fowl ~f air and endows them with wings. 
He is the only GQd who has cteated the heaven 
and the earth {So 8. b}. In a later passage of the 
same Upanishad. the author inquires futther into 
the hature and attributes of this God. He calls 
him ,the only Lord Df the universe) the creator, the 
preserver, ahd the destroyet of all. He ends by 
declaring that it is only to those who regard this God 
as identical with the Self Within, ...... to those be
longs eternal happineSs, to none else: "Some so
called wise men, being under a gteat philosophic de .. 
lusidn. regard Nature, and others Time, as the source 
of being.' They forget that it is the greatness of the 
Lord. which causes the wh~el of Brahman to turn 
round. It is by Him that all this has been covered. 
He is the only knower, he is death to the god of death. 
the possessor of all qualities and wisdom. It is at 
His command that treation unfolds itself, namely, 
w}lat people call earth, water, fire, air and ethet. B<tis, 
th~_petmanent as. well as the accidental cause of unions: 
He is beyond the past, the present. and the future, 
and is "tiuly "regarded-"as Wi_fh~_u!yarts. - Th~~_~~er
sar-God. ,who is immanent in all tht:se J.>~ings, should 
be meditated .. upon as dwellirig~"-fu~_our .. mitJ.ds .alsQ-::-:-

"that God who is the Lord' of an gods, who is the DeitY 
"Of al1~ deities, -who 'is the supreme .~aster o(all.masters. 
and, who is the adorable-Ruler. ot the" .q,i.ive!:Se_, Th~re 
~is no eause of Him, nor any effec!~. "There }s_ non~ equal 
to "lIiixi, ndt any_ ~upetioi. ' The great power inherent 

- in ~iln manifests itself alike in-'the fomi of knowledge 
and actiQn. " There is no mastet of Him in this world,' 
flot any ruler, nor -is th~r~ anjrthins which we misht 
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regard as Hls sign. He is the ohly Cause. the Lord of all 
those who possess sense-organs. There is no generator 
of Him. nor any protector. He is the self-subsistent 
mover of the unmoving manifold. who causes the 
one seed to sprout in infinite ways. It is only to those 
who regard this Universal Being as imiIlanent in their 
own Selves. to them belongs eternal happiness. to 
none else" (S. 8. c). In this theistic description of the 
Svetasvatara Up:urlshad we are told how God is the 
only cause of the world, and how ultimatel}' be is to be 
regarded as Identical with the-Self v:ithin. Here again 
the purely theological category becomes subservient to 
t he psychological category of the Self; and it seems 
as if the ultimate category of eJcistence to the Up3l1i
::,llaJk philv~vi'Lcl ~ i~ Cod Xtm~. 

11. The Upanishads are not without reference to 
tbe immanence and transcendence 

The lnunanence- f G 
transcendence of God. 0 od. There are some passages 

which declare merely his im
manence. others merely his; transcendence; others 
again bring together the two aspects of the imma" 
nence and transcendence of God. Thus. for example, 
we are told in the Svetasvatara Upanishad that U God 
is to be regarded as being present in fire and in 
water, in all the universe, in the herbs and plants." 
In the Bpbadaral}yaka Upanishad we are told how 
God-.Atman is immanent in us from top to toe, as a 
razor is entirely doserl up Within the ra.zor-bOx, or 
again, as a bird is pent up within its nest. A story 
from the Chhandogya Upanishad also brings into 
relief this aspect of the immanence of God. We are 
told there how the disciple was asked by his teacher 
to place a small piece of saIt in water at night. and 
come to him in the morning; how the disciple did as 
he was commanded; how,wtien the teacher asked 
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him .what had become of the salt, the disciple eould 
not find it out because it had already melted in the 
water; how when the teacher askhd him to taste the 
water from the surface. then from the middle, and 
then from the bottom, the disciple replied that it was 
salt in all places; then bow the tl~acher told him that 
the salt, even though it seemed to have disappeared 
in the water. Was thoroughly pres~nt in every part of 
it. Thus, verily, says the clever t{;acher, is that subtle 
Atman immanent· in the universe, whom we may not 
be able to see, but whom we must l'egard as existing as 
the supreme object of faith (S. 9. a>. All these passa .. 
ges speak of the thorough immanence of God. A 
passage from the Ka thopanishad, 'which reminds us 
of l'l ~imi1::lr one fram tbp Republic of Pla.to, which 
speaks of the Sun of the world of Ideas, tells us 
how the universal Self is to be regarded as beyond 
all the happiness and the misery of the world-" like 
the celestial Sun who is the eye of all the universe ~d 
is untouched by the defects of our vision" (S. 9. b) . 
. Here the transcendence of God is clearly brought into 
relief. In other passages, we are also told how God 
is to be Jegarded as having, U filled the whole world 
and yet remained beyond its confines." "Like the fire 
and ,·the wind which enter the world and assume 
various forms,· the universal Atman is immanent in 
every part of the universe and protrudes beyond its 
confines /', U Verily motionless like a lone tree does 
this God stand in the heaven and yet by Him is 
this whole world filled/' This is how the Svetasvatara 
Upanishad declares the transcendence and immanence 
of God (S.9. c). ' We see from all these passages how 
God-Atman is to b,e regarded as baving filled every 
nook and cranny of the Universe, and yet baving 
overflowed it to a limitless extent. In any case,' 
the God in tbe universe is to be' regarded as iden-
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tical with the Self within us: it is only when this·identifi. 
cation takes place that we arrive, acc-ording to the Upani
shc..dlC pbiWsophers ,at the ultima teconception of Reality. 

nT-THE PSYCHOLOGICAL ApPROACH 
. - . 

.12. Let us now proceed to sec how the Upanisharuc 

The conception of the 
Self reached by an ana-
1}'!!!8 of the varloU8 
physiological and pay
chololUcaJ cateaortes. 

philpsophers reached the idea of 
ultimate reality by the psycholo
gical method. In a conversation 
which took place between King 
Janaka and Yajiiavalkya as re

ported in the Bphadara~yaKa Upanishad. we find 
that Yajfianlkya asked Janaka as to what psycho
logical doctIines he had heard about the nature of ql
timate. reality. Janaka was a very inquisitive and 
philosophically inclined king. and he had therefore 
known all the opinions on that head which had. been 
imparted to him by . different sages. He proceeded 
to tell Yajiiavalkya the opinions of these various 
philosophers. "Jitvan Sailini told me," said king 
Janaka. "that speech. was the ultimate reality. II 

Yajiiavalkya answered that this was merely a par
tial truth. Then king, Janaka told him that Udanka 
Saulbayana had said to him that bre~th was the 
ultimate reality. This also, said Yajfiavalkya. was 
only a partiai truth. Varku VarshQi had told him. 
said Janaka, that the eye was the' final reality. This
again, said Yajfiavalkya, was only _ a .p.artial t~th; 
Then the king went on to say how GardabhI-vipIta 
Bharadvaja had told him that the ear was the final 
reality; how Satyakama Jabala had said· that tbe 
mind was the final reality; how Vidagdha Sa.k~ya 
had told him that'the heart was' the final reality;
all of .which opinions" said Yajiia valkya. were only 
partial truths (S. 10. a). In this enumeration of the 
opinions of. different Upanishadic philosophers as re-
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gp:qs tile Vqnqus J?hys~oll?gical or psych,blQ~c~ . ca~~ 
goqes, ~ c9IlS~tuting th~ ultimate re.ality, and in 
Ya.jfi~v~a,·s rejecti~n ~t ~c~ . ~ne of 1;4em in t~, 
there lies implicitly thl~ conception i:pat ultimate 
reality can be found oply in the Self, and not in 
the aCcid~ta1 adjuncts with which the Self may come 
to be clothed. This sarrfe ~dea has been developed in 
the Kep.a; Up~shad w~ere we are tQleJ 1,hat II the Self 
must be regarded as tbe ear of ear, as l the mind of 
mind, as the speech of speech, as the breath of breath, 
as the eye of eye. Those who kItoW the Self thus are 
released. from tl$' world_ and become immortal." 
"Tha,t which speech is' unable to give out, I;mt that 
whiCh) itself. 'gives out speech, know that to be the 
ultimate reality. pot that which peopl~ worship in 
vain. That· which the m,ind is unable to think, but 
which thinks the mind, 1m.ow that to be the ultimate 
reality;, that which the eyt'~ is unable to'see, but that 
which ,enables us t-o see the eye,. know that to be 
the ultimate reality: that-which the ear does not hear, 
but ,that, which enables us to perceive the ear, that 
which' breath is not able to breathe, but that by which 
breath itself is breathed, know that to be the final 
reality" (5.· 10. b.). In this passage we are tol~ that 
the Self ,must be' regarded as the- innenp,ost existence, 
while all the physiologiCal and psychological elements 
are "only .external vestures, which clothe reality but 
'Yhich do not constitute it. I 

r3. We new- come .to a very fam6U$ parable in the. 
The C state. ~ coa... ChhmsIogya Upanishad which un-

8CliousQes., : WJlking.. mista~bly tells 1,lS how we must 
con,clousne.,. dream- • th ·.1 th 
COD8aoum ... ".leep- amve a~ e c(>.1;).ceptiQn 0", e 
COllllcJOUlDe8.: Self·' 5elf-con$cioUS. Being within us as 
cOD.clo!,'l1le~8.· constituting the ultimate reality. 
In- &. very clever analysi$ of the psychological statea ' 
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through which a man,'s soul passes, the author of 
that Upap.ishad bring!l out how the ultimate reality 
must not be mistaken with bodily consciousness; 
how it must not be confused with the dream
consciousness; how it transcends even the deep-sleep
consciousness; how, finally, it is the pure Self-cons
ciousness J which is beyond all bodily or men
tal limitations. We are told in the Chhandogya Upani
shad that the gods and demons were, once up.on 
a time, both anxious to learn the nature of final 
reality. and they therefore went in pursuit of it to 
Prajapati. Prajapati had maintained that "that entity. 
which is free from sin, free from old age, free from death 
and grief. free from hunger and thirst, which desires 
nothing. and imagines nothing, must be regarded as the 
ultimate self." The gods and demons were anxious to 
know what this SeU was. So the gods sent Indra and the 
demons Virochana as their emissaries to learn the, 
final truth from Prajapati. They dwelt there as pupilS 
at first for a period of thirty-two yeru·s, which condi
tion was necessary before a master could impart spiri
tua,! wisdom to his disciples. Then Praj apati asked. 
them what it was that had brought them there. Indra 
and Virochana told him that they had come to him in 
order that they might know the nature of the Self. 
Now Pra; apati would lIot immediately tell them the. 
final truth. He tried to delude them by saying first 
that the Self was nothing more than the image that we 
see in the eye, in water, orin a mirror. It was this, he 
said, which must be regarded as the immortal and f~. 
less B.rahman. lndra and Virochana becam~ compla
cent ill the 1;>ellef that they had understood the nature 
of the SeU. They bedec~ed themselves by puttillg ou, 
excellent clothes and omam~ts, cleaned themselvC$, 
looked into a water-pan, and imagined. they had 
viJualised the ultimate Self, and went alto~ether com· .i -
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posed in mind. Virochana told the demons that he 
ha,d been in possession of the ultimate secret, namely t 
that the so-called Self was no other than the image that 
one sees in the eye, in a mirror, or in a pan of water, 
thus identifying the Self with the mere image of the 
body. The Upanishad tells us how there are a certain 
set of people who take this as final gospel, which it 
calls the gospel of the Asuras. There must be a slight 
reference here to those, who, like the later Charvakas. 
maintained that the Self was nothing more than the 
mere consciousness of body. IneIra, however, un
like Virochana, bethought himself that Prajapati 
must not have given him the final answer in the 
matter of the knowledge of ultimate reality. There 
was this difficulty that pressed itself before -him.
rc It is true," he said, It that, when the body is well 
adorned, the Self is well adorned; when the body is well 
dressed, the Self is well dressed; when the body is well 
cleane9, the. Self is well cleaned; but what if the body 
were blind, or Iame~ or crippled? Shall not the Soul 
itself be thus regarded as blind, or lame, or crippled"? 
He -thought that there was this great' difficulty in the 
teaching that had been imparted to him by Prajapati, 
and so he went back again to Prajapati to request him 
once more to tell him what ultimate reality was. 
Praiapati advised him to practise penance once more 
for- thirty-two. years, and, when IneIra had performed 
that penance, Prajapati supplied him with another 
'piece of knowledge. .. The true Self is he, " said PrajIL
paU, ., who moves about happy in dreams. He is the 
immortal, the fearless Brahman." In fact, Prajapati 
told . him that dream-consciousness must be re-
garded as identical with the Self. ,This _seemed -to 
please Indra and he went back; but before he reached 
the gods, -he- sa.w again that there was another diffi
culty in th~ information that had been imputed to 



~ 13 J CHAPTER V'; METAPHYSIC! 261 

him by Prajapati. "Do we not feel," he asked 
himself, "as if we are struck, or chased in our 
dreams? Do we not experience pain, and do we not 
shed tears in our dreams? How can we account 
for this difficulty if the Self were to be identified 
"ith dream-consciousness "? So he went back to 
Prajapati again, and told him that the knowledge 
which he had imparted to him could not be final, 
inasmuch as the dream-consciousness seemed to him 
to be affected with feelings of pain and fear. The 
true Self could experience neither pain nor fear. 
Prajapati saw that Indra waS a pupil worthy to know 
better things, and so he asked him once more to prac~ 
tise penance for another thirty-two years, at the end 
of which time he imparted to him another piece of 
knowledge which was yet not the highest lmowledge, 
namely, when he said, that the true Self must be re
garded as identical with the deep-sleep 'consciousness in 
whiCh there is perfect repose . and perfect rest. Indta 
was satisfied with the answer which Prajapati had given 
and returned. But before he reached the gods: he 
again saw that the real Self could not be identified 
even with deep-sleep consciousness for the simple 
reason that in deep-sleep we are conscious neither of 
our own selves nor of objects. In fact, in deep-sleep 
we are as if we were only logs of wood. There is 
neither consciousness of self nor consciousness of the 
objective world. Feeling this great difficulty in the 
teaching that had been imparted to him by Prajapati, 
he went back again and told him that he could not be 
satisfied with the knowledge which had been imparted 
to him, namely that the ultimate Self was to be 
found. in the cons.ciousness of deep-sleep. For, he 
said, in that state there was neither sell-conscious
ness, nor any consciousness ()f the objective world; 
and it seemed as if the soul was entirely annihi-
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lated in that state. This could not be regarded, said 
lndra. as the final v.isdom. Prajapati now saw that 
Indra by his shrewd insight had made himself worthy 
of receiving the highest knowledge. So he asked 
Indra once more, and this time finally. to practise 
penance for five years again. In<:lra practised penance 
fer five years, thus completing the round of penance 
f()r a hundred and one years. At the end of that 
period, he went m all humility to Prajapati and 
implored him to give hun an insight into the final 
knowledge. Prajapati said. " Verily, 0 Indra, this body 
is subject to death. but It IS at the same time the ves~ 
ture of an unmortal Soul. It IS only when the Soul is 
encased in the body, that It 15 cognisant of pleasure 
and pain. There IS neither pleasure nor pain for the 
Soul once relieved of its body. lust as the wind and 
the cloud. the lightmng and the thiinder ,-are without 
body~~~<!. ar~~_ !rom_ ~eavenJy space and appear in 
their own form, so does this .serene being. namely. the 
Self, arise, from this mortal body, reach the highest hgbt. 
and then appear in his own form. This Serene Being, 
who 'appears in his own form ~ the lUghest Person." 
There.is here an indication of the true nature of ulti
-m~te r~ality !is-beuig -of the nature ofsclf-consciousness. 
That which sees_ !tself by ltself! that which recognises 
itself .as identical with ltself m the light of supreme 
knowledg~:-:-that.must be regarded as the final reality. 
1ne final reaIity.Jherefore, according to the Chhando
gya .lJ.E~mshadl is reached In that theoretic, ecstatic, 
se1f-spectacular state in WhlCh the Self 15 conscious of 
nothmg but itself. (So II). There IS a great meaniDg 
which runs through this parable. By, an analysis of 
ih~ different states of consciousness, the phllosopher of 
the Chhandogya Up!Ulishad points out that the bodily 
consciousness must not be mistaken for final reality, 

. uor the consClousness in dreams, nor that in deep sleep_ 
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The Soul is of the nature of pure self .. consciousness, 
the Kantian "I am I." - Those who mi:>~ake the ulti
mate Self as identical with bodily consciousness are 
the materialists. Those who identlfy it with the con
sciousness m the dream-state rise a little higher no 
doubt, but they mistake the Self for "'hat the modem 
Theosophlsts call the" etheric double." Those, on the 
other hand, who regard the Self as identical with deep
sleep consciousness also misunderstand its nature, be
cause there is in that state no consciousness either of 
the object world or of the Self. The true Self could 
only be the self-conscious Being, shining in his ov.n 
native light, thinking of nothing but his own thought, 
the ~0'P'I~ lIoh<reoos of Aristotle, the supreme theoretic 
Being, the eternal Self-spectator. 

14. We have hitherto seen how the philosopher of 
Tbe obtoloQlcal er- the Chhandogya Upanishad arrives 

iwnt<Jlt for the exla- at the conception of Self-cons
tance of the Self. ciousness as constituting the ulti-
mate reality. We have seen also how the Upanishadic 
philosophers generally regard God as identical with this 
pure self-consciousness. The philosopher of the TaitH
rlya Upanishad gives us certain characteristics of this 
final reality which enable us to regard his argument as 
almost an ontological characterisation of reality. 
"The Absolute," he says, "is Existence, Conscious
ness, and Infinity II (S. 12. a). In this identifica
tion of the Absolute with Consciousness, we have 
again the real nature of the Atman brought out in 
bold relief. Existence to that philosopher means 
Consciousness. The same idea is repeated elsewhere 
in the Aitareya Upanishad, where the author of that 
Upanishad speaks" of the gods of the heaven and the 
beings of the earth, whether produced from eggs, 
or embryo, or sweat, or from the earth. eveI)'thill( 
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that movea, orfiies, or is stationary-Self-consciousnesa 
it the eye -of all these. They are rooted in Self
consciousness. Self-consciousness is the eye of the 
w~rld; it is Self-consciousness which is - the 
Absolute" (S. I2. b). Here we have unmistakably 
the ontological argument, namely, that ultimate -Exis
tence must be identified with Self-consciousness. Thus 
by a survey of the different approaches to the problem 
of Reality, namely, the cosmological, the theolo
gical, and the psychological, we see that the Upa
nishadic philosophers try to establish Reality on the 
firm footing of Self-consciousness. Self-consciousness 
to them is the eternal verity. God - to them is not 
God, unless he is identical with Self-consciousness. 
Existence is not Existence if it does not mean Self
consciousness. Reality is not reality, if it does not ex
press throughout its structure the marks of pure 
Self-consciousness. Self-consciousness -thus constitutes 
the ultimate category of existence to the Upanishadic 
philosopl\qs. 

IV-TIm SIGNIFlCANC:E OF. SELF-CO~SCIOUSNltSS 

15. The great question that now confronts the 

Self-consciousness: 
Its epistemological and 

Upanishadic seeker after truth is : 
if Self-Consciousness is the final 

metapbysical slgnlft-· reality, how would it be possible 
cance contrasted with for us to realise it? Can bare 
the mystical.. •• • 

mtellect suffice to gIve us a VISlon 
of this final reality. or is there any other process 
beyond the reach of intelligence which has the power 
of taking us within the portals of pure Self-consd
ousness? The Upanishadic answer is that mere ro.:. 
telIect would' be. lame to enable us to realise pure 
Self-consciousness. Pure Self-consciousness- could oilly 
be reac~ed in a state of mystic realisation. ,\\"li~ther 
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the mystical faculty, which may be called intui
tion, is higher than, analogous to, or included in 
the faculty of intellect, whose product all philosophy 
is, we shall not stop here to consider. It raises a 
large problem which does not lie within the scope of 
this work. We shall, however, try to describe it 
partly in our last Chapter on tI The Intimations of 
Self-Realisation, II where we shall see how it would be 
possible mystically to realise Self-consciousness. Our 
answer there would evidently be the super-sensuous 
and the super-intellectual answer. Intuition, as we 
shall see, is a superior faculty to either men~ sens
uous perception, or intellective apprehension. At pre
sent, however, we are concerned merely with the 
t< philosophic II aspect of pure Self· consciousness, 
which may be looked at from two different points of 
view, the epistemological and the metaphysical. We 
shall see first what the epistemological aspect of 
Self-consciousness is according to the Upanishads, and 
then shall end this chapter by bringing out its full 
metaphysical significance, reserving the mystical 
aspect of it for our last chapter. 

!6. Epistemologically, we are told in various 
passages of the Upanishads, it 

The EpIstemology of would not be possible for us to 
Self-CODIlc:JOUIIDelll. 

know the Self in the technical 
meaning of the_word" knowledge." Our readers might 
bring to mind the fact th~t Kant equally well regarded 
Reality, as consisting of God and the Self, as techni
cally unknowable. These were, he said, merely mat
ters of faith. The Upanishadic answer is that it i& 
true that God and the Self are unknowable, but they 
are not merely objects of faith, they are objects of 
mystical realli;ation. Then, again, the Upanishads do 
ll()t regard the Self as unknowable in .the ~nOltic 
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sense of the word. for example, in the sense in which 
Spencer understands it. Rather, it is- It unknowable .. 
from the standpoint of philosophic humility. 

(i) The Atman. say the Upanishadic philosophers. is 
unknowable in his essential nature. "That. from 
which our speech turns back along with mind. being 
UJlable to comprehend its fulness. is the ultimate rea· 
lity»" says the Taittirlya Upanishad. cr That where 
'Ule eye is unable to go, where neither speech nor mind 
is able to reach-what conception can we have of it. 
except that it is beyo~d all that is known, and beyond 
all that is unknown I" says the. Kenopanishad. The 
philosopher of that Upanishad says in an Augustinian 
mood that he who thinks he knows does not know, 
whUe he who thinks he doesnotknow does really 
know. Cognoscendo ignerari, cJ ignorando cogtlosci. 
The Ka thopanishad in a similar vein says that "the 
Self is not in the first instance open to the hearing 
of men, but that even having heard him, many are 
unable to know him. Wonderful is the man, if 
found. who is able to speak about him; wonderful. 
indeed. is he who is able to comprehend him in ac
cordance with the instruction of a teacher" (S. 13. a). 
We see in all these 'passages how the Atman is to 
be regarded as unknowable in his essential nature. 

(ij) There is. however, another side to the sub· 
ject of the unknowability, of A tman. The Atman 
is unknowable because He is the Eternal Subject who 
knows. How could the Eternal Knower, ask the Upae 

mshads in various places. be an object of knowledge? 
" The Atman is the Great Being," says the ~vetU~ 
vatara Upanishad tt who knows all tha.t is knowable ; 
who can know hiID who himself knows?" In the 
BribadaraI}yaka Upanishad, in various passages# we 
are put in possession of the bold speculations of the 
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plulosopher Yajfiavalkya. "That by whom everything 
is knov.n, huw could he hImself he hnown? It is 
impossible to know the knowu " .. It \VOlli.! not 
be pO:o-,;ible for us to c,c:e the seer, to hear the [tearer. 
to think the thinker, and to <lpprehend him by whom 
cwrything i.; apprehended." "He 1S the ctelnal seer 
without himself bdng sC'en ; he 1~ the eternal hearer 
without himself being heard; he is t11e only thinker 
without himseli being thought, he is the only com
prehender without anyone to comprehend him; 
beyond him there is no seer, heyond him there is no 
hearer, beyond him there L~ no thinker, beyond him 
there is no being who comprehends "(5. 13. b.) We 
thus see that the question of the unknowability of 
Atman has another aspect abo, namely, that lIe is 
unknowable because He is the EtelIlal SulJject of 
knowledge, and carmot be an object of knowledge 
to another beside Him. 

( iii) But thJS raises another fundamental ques
tion. Granted that the Self is the dernal knower of 
objects, granted also there is no other knower of 
him, would it be p,)sslble for the knower to know 
himself? This very subtle ql1tstion was asked of 
YajilavaIkya in another passage ot the J1rihadaraQ
yakopanishad, and here again we see the brilhant 
Usht ,~hich the sage Yaji'iavalkya. throw:; on the 
prQQlem. It is p03sible, he ~'lys, for the knower ta 
know. ~~II!self. In fact, Self-knowledge or Self-con
sciousnes~ is the ultimate category of existence. The 
Self can become an object of knowledge to llilOselI. 
According to the philosophy of Ya.jllavalkya, nothing 
15 possible, if self-consciousness is not possible. Self
consoiousness is the llltimate fact of existence. \V$ 
iee here how boldly Yajfiavalkya rc{,;uHls both in
tro~ptctioo and ,elf -C(1(1Rcinusnf'll!': :1S the verities Qf 
~ . 
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experience. We also see the nudity of the doctrin~ 
of Kant and Cornte when they try to deny the fact 
of introspection. Introspection is a psycbological 
process corresponding to Self-consciousness as a me· 
taphysi~al reality. Self~onsciousness is possible 
only through the process of introspection. The Self 
is endowed with the supreme power of dichotomising 
himself. The empirical conditions of knowledge are 
inapplicable to the Self. The. Self can divide himself 
into the knower and the known. It is wonderful 
how Kant should have posited the tI I am I J) as the 
supreme metaphysical category, which he called the 
transcendental. priginal, and synthetic unity of ap
perception, and yet should have denied the reality 
of the corresponding psychological process of in .. 
trospection. The answer of Yajiiavalkya is that 
Self·consciottsness is possible, and is not only possible, 
but alone. real. King Janaka asked YiLjiiava!kya 
what was the light of man. Yaj£iavalkya first said 
that the light of man was the sun. It is on account 
of the sun that man is able to sit and to move about, 
to go forth for work, and to return. II When the 
sun has set, 0 Yajfiavalkya. JJ asked king Janaka 
It what is' the light of man?" Yajfiavalkya said 
that then the moon was the light of man. For, 
having the moon for light, man could sit, and move 
about, and do hIs work. and return.' II When 
bOth the sun and the moon bave set, •• asked king 
Janaka, U what is the hght of man tn 

.1- Fire indeed •• ~ 
said Yajiiavalkya, CI is man's light. For having 
fire for his light, man can sit and move about, do his 
work, and return." II When the sun bas set, when 
the moon bas set, and when the, fire is extingUished, 
what is the light of man?" asked Janaka. "Now, 
verily," says Yijiiavalkya, co you are prwing m. 
*0 tb, deepest question. Wben the lun hu Nt. 
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when the moon has set, and when the fire is extin
guished, the Self alone is his light" (S. 13. c.). Ya
jiiavalkya is here clearly positing what Aristotle 
called .. theoria," the act of pure seli-contempla
tion in which the Self is most my-steriously both the 
subject and object of knowledge. 

f 7. We have seen, hitherto, the epistemological 
significance of the conception of 

The Metaphysics of S If . . h U 
Self-consciousness. pure e -conSCIOusness 1U tepa-

nishads. We have seen that the 
Self is regarded as unknowable in his essential nature, 
as well as because he cannot be an object of knowledge. 
We have seen also that he can dichotomise himself and 
make himself at once the knower and the known. It 
remains for us now to discourse on what may be called 
the metaphysical significance of the conception of Self
consciousneess. In the preceding Chapter we have 
seen how the whole field of philosophic thought 
was torn by the conflicts of the metaphysicians, some 
regarding the Self as entirely distinct from the Abso
lute, others tegarding it as a part of the Absolute, 
and yet others regarding the Self and the Absolute 
as entirely identical. These constitute respectively 
the fundamental positions of the three great metaphy
sical schools -the dualistic, the quasi-monistic, and 
the monistic. Never has any land poSsibly experi
enced such bitter and prolonged argumentative 
battles as were witnessed in India throughout the 
history of its thought. The question arises: Is 
there any way out of the difficulty t How is it that 
each of these different metaphysical schools comes to 
interpret the same Upanishadic passages as confinn
ing its own special metaphysical doctrines! Shall we 
not say that the Upanishads are higher than the 
Commentators? Is' there not a common body of meta-



276, SURVEY OF UPANISnADIC PHILOSOPHY (§ 17 

physical doctrine in the Upanishads which each of the 
metaphyslcal schools has ,only partially 'envisaged? 
Is the utterance of that greatest of Indian 'Philosophers 
to be regarded 'as vain, when he said that the School~ 
may battle among themselves, but yet that Philosophy 
is above the Schools? May we not find a supreme 
clue to the reconciliation of these different battling 
doctrines ~ 'We must go back to the Upanishads them
selves, 'with our mind entirely purged of all scholastic 
interpretation. Let us make our mind a tabula rasa, 

. an unwritten 'slate upon which there is no hurtful im
print 'of scholastic superstition, and we shall see 'that 
there is a clue through the labyrinth and 'mazes of the 
philosophic conflicts. It is true that the reconciliation 
of the' different schools must come, if at all, only 
through mystical experince. I t is only in mystic experi
ence that each school and each doctrine can have its 
own appointed place and level. But it may also be 
granted to us to look even philosophically at the 
problem, to go back to the texts of the Upanishads 
themselves, ,to an'ange them in a serial order of 
developing philosophical propositions, -and finally to 
see a vista of supreme reconciliation spreading out 
before us among the battling forces, 

18. We may arrange the different stages 'Of spiri-
The Lal1der of SpiTi-' tual experience, as developed in 

tual E~perlence. the, Upanishads" philosophically 
interpreted, in, a series of Bye developing proposi
tions. We may regard them as ,constituting the 
ladder of spiritual experience with a series of. five 
ascending steps. The first stage of spiritual experience 
would consist, according to Brihadar~1).yaka, Upani~ 
shad; in realising the Self, in mystically apprehending 
the glory of the Self within us, as though we were 
~stinct from him (S. I4. a (. ,Now' cOIlles the. seconq 
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stage. Another passage :from the BrihadaraQ.yaka 
Upanishad tells us that the Being, which calls itself 
the ... I " within us, must be identified with the Self that 
is hithertofore realised. We must experience that we 
are really the very Self, and that we are neither the 
bodily, or the sensuous, or the intellectual, or the emo
tional vestUles; that we are in onr essential nature 
entirely identical with the pUle Self. This is the second 
stage (S.14. b ). In the thml stage 01 spiritual expi
rience, we 111USt come to realise, according to BPha
daral,lyaka Upanishad, that the Self that we have 
realised is identical with the AbiOolute. This same 
identification of the Atman and the Brahman, of the 
Individual Spirit and the Universal Spirit, of the Self 
and the Absolute, is also proclaimed by the episto
lary stanza of the lSa and its cognate Upanishads, 
where we are to1d that the Atman must be regarded 
as verily the Brahman, that the Atman is infinite in 
its nature as also the Brahman, that the Atman de
rives its being from Brahman, that subtracting the 
infinity of the Atman from the infinity of the Brah
man, the residuum is even infinite. Thus does that 
epistolary stanza pile infinities over infinities, and. 
taking the mathematical lead, speak as if when the 
infinity of the Atman is deducted from the infinity 
of the Brahman, the remainder itself is infinite. The 
inner meaning of this assertion is that we should see 
that there is no difference between the Self and the 
Absolute. This constitutes the third stage (S.I4.c). 
Now comes the fourth. If the Being that calls itself 
the "I II within us is the Atman according to our 
second proposition, and if it is to be entirely 
identified with the Brahman according to OUf third 
proposition: that is, in other words, if I atll the Self, 
and the Self is the Absolute; then, it follows syl1o· 
gistically that I am the Absolute. lbis is unmis .. 
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takably incul~ated by a pa:!~age of BribadaraI}yaka 
Upanishad, Whel"e we are 10ld that we, must iden· 
tify the " I U wlth, the Absolute. Another aspect of 
the same -doctrine is proclatmed in the Chhandogya 
Upanishad, where the, "Thou" comes also to be 
fI projectively JJ identifie4 . with the Absolute. This 
constitutes the fourth stage (S. 14. d.). If now the 
.. I II is the Absolute, and if. also the .. Thou" is 
equally the Absolute, if. in :other words, both the su~ 
jeet and object afe th(\ Absolute, then it follows 
that everything· that wte see in this world. Mind 
and Nature, the Self and ~.he not-Self, equally consti
tute the Absolute. Whatever falls within the ken 
of apprehension, equallYi with whatever we are, 
go~s to make, up the fub~ess of the Absolute. The 
Bralunan according to the Chhandogya Upanishad 
is verily the "ALL" ( S. 14. e). To. such a giddy 
height does the philosophic ladder take us on the 
rising steps of philosophi<: thought. This is verily 
the position of Absolute Monism. Whether this 
state of· Absolute Monism \ is to be merely intellec
tually apprehended. or mystically realised. depends 
upon whether we are by nal;ure destined to be merely 
torch-bearers or mystics itn the spiritual pilgri
mage. That we should preIer the second alternative 
will be evident in' our last Chapter on the .. Intima
tions of Self-Realisation." 
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CHAPTER VI 

THE ETHICS OF THE UPANISHADS 

1. After a discussion in the last chapter of the 
central metaphysical position 

Metapbysics, Mora- reached in the Upanishads and 
Itl,., and Mystldsm. ' 

after a suggestion that that 
position is to be attained more by the way of mYiiticism 
than by the way of thought, it would behove us 
for a while to bestow our attention on the moral 
problem in the Upanishads, which might easily be 
seen to be cOImected with their metaphysics on 
the one hand, and mysticism on the other. The 
problem of the relation of metaphysics and mo
rality has been a much-debated problem from very 
ancient times; nor is the problem of the relation of 
morality and mysticism in any way a less important 
problem. For, just as it is hard to decide as to 
which of the two-metaphysics and morality-should 
receive the primacy in the discussion of the develop
ment of man's consciousness as a wbc1e, similarly, it 
ii equaHy hard to decide which of the two
morality and mysticism-plays a more important part 
in that development. If we take into account, however, 
tbe integrity of man's consciousness as a Whole, it 
would seem absolutely impossible, in the intere&t of 
the ~hest development of which man's consciou
ness is capable, to sunder the intellectual from the 
moral, as the moral from the mystiool element. In
telligence without the moral backbone might only 
ciegenerate into the clever6it form. of chicanery, and 
a m)'ltic without morality. if such a on. were pouiblt, 
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might only be a hideous creature who is a blot on the 
spiritual evolution of man. And, again, just as morality, 
·to be ratiocinative, must be firmly linked to the intellect, 
similarly for its consummation, it must end in the 
mystical attitude, which alone is the goal and end of 
the life of man. In short, Metaphysics, Morality and 
Mysticism are as inseparable from each other in the 
int~rest of the highest spiritual development of man, 
as intellect, will, and emotion are inseparable for his 
highest psychological development. It would thus 
~em necessary for a while to linger on the discussion 
of the moral problem in the Upanishads, as the con
necting link between the metaphysical position reach· 
ed therein and the final mystical. realisation taught 
in the Upanishads. 

2. At a time when moral reflection in other lands 

f h Ch 
had hardly reached eve,n the gno-

Pro~res/l 0 tea·. . .• . 
ptel', nuc stage, It IS l~terestUlg to 
, note that, in the Upanishads, we 

have a fairly good discussion of all the more im
portant ethical problems; while, in certain cases at 
least, the solution reached .might be contemplated 
upon with great profit even by present-day moralists, 
because the solation which the Upanishads attempt 
is a' solution which is based upon the eternal truths 
of Atmanic experience, It is true that in the 
Upanisbads we have not a very' full discussion 
of' the theories of the moral standard as apart from 
the theories of the moral ideal, inasmuch as thought 
IS required to be necessarily more abstract in the dis
cussion of the former, while in that of the latter. it 
has to deal with the concrete problem of the end of 
human hfe. In tl:\e course of the present chapter, we 
shall first discuss the rudiments of the' theories of the 
moral standard as we find them in the Upanishads,' 
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and after a consideration of the limitations of the 
theories so advanced, we shall proceed to a discussion 
of the theories of the moral ideal. Of these latter, two 
at least are specially noteworthy-the Doctrine of 
Beatificism, and the Doctrine of Self-realisation. 
After having considered these theories, we shall next go 
on to the discussion of practical ethics in the Upani
shads, and thus survey the lists of virtues enumerated 
in the various Upanishads, considering more especially 
the virtue of Truth. It is undoubtedly true that in the 
discussion of the practical side of ethics, the Upanishadic 
period IS surpassed by the Neo-Upanishadic period, 
for there the metaphysical interest having waned, 
interest ill practical conduct got the upper hand. 
Then, after a short discussion of the problem of the 
freedom of the will as considered in the Upanishads, we 
shall conclude the chapter by a short portrayal of the 
ideal of the Upanishadic Sage, bringing out the 
contrast between the Upanishadic Sage on the one 
hand and the Stoic and Christian Sages on the other. 

I-THEORIES OF THE MORAL STANDARD 

3. Coming to the consideration of the theories of the 

Heteronomy. 
moral standard as advanced in the 
Upanishads, we have to note at the 

outset, that, as in the childhood of man, so in the child
hood of the race, heteronomy is the first principle which 
serves to dictate rules for moral conduct. Reference 
is always made in such cases to the conduct of others, 
of those who are better situated morally than 
ourselves as dictating to us the principle of con
duct for our own behoof. Not without reason 
did Aristotle think that the opinion of men of 
trained character should count as the principle of 
moral authority in cases when one is not able, on act-

S? 



290 SURVEY OF UPANISHADIC PmLOSOPRY [§ 3 

count of one's ignorance, to c1!oose the way of moral 
action for oneself. lThe Taittirlyopanishad contains a 
celebrated passage, where the disciple is told that 
I< he should follow only the good actions of the 
spiritual teacher; that he might even more profit~ 
ably follow the good actions of those who are still 
better situated than the spiritual teacher; that if 
ever he should seek to find out the intimate nature 
of duty or conduct, then he should always be 
guided by this one principle only, namely, how the 
Brahmins, who are cautious, gentle, and intent upon 
the law, conduct themselves in that particular case" 
(S. I). This quotation evidently implies the maxim that 
we should 'always mould our conduct on the pattern of 
the conduct of those who are better than ourselves and 
are in a position to give us rules of conduct by their 
example. The opinion of Society in generaJ, or the 
opmion of the State, are rather vague terms for defining 
the nature of heteronomic duty. It may not be possible 
for either the Society or the State to always impart 
to us one uniform principle of moral conduct. On the 
other hand, if we penetrate deeper, we shall find that 
the opinions of the Society or the State are themselves 
based upon the maxims of conduct which are sup
plied to tliem by Wise Men. There is an oligarchy in 
Morality, as there is an oligarchy in the Society or 
the State, and it is the voice of the Moral Oligarchy 
which, according to the Taittirlyopanishad, ought to 
prevail in supplying us with the pattern of conduct. 

4. Theonomy is also a sort of heteronomy, inas
much as the U theos " is also a .. heteros" from the 

Theonomy. 
properly morfl,l point of view. 
But it is convenient to consider 

Theonomy as separate from Heteronomy, inasmuch as 
I. Nicomacllean li:tbiCI 1. .. 
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the Law of God stands in a somewhat different category 
from the Law of Man. 'Unless it were possible to know 
the wishes of God in every particular case affecting moral 
conduct, unless it were possible even so much as to note 
what principles in general might be regarded as constitut
ing the wishes of God-if we were not to understand these 
as identical with the dictates of Conscience which is the 
candle of the Lord within us-it might not seem very 
possible to set down in detail the Laws of God as enjoin
ing the performance of certain duties upon us, in pre
ference to, or in cance1ment of, other duties. But in 
communities which entertain a vague fear about God 
as a Being who is separate from ourselves, the laws 
which are after all "attributed II to God by man 
ever hang like the sword of Damocles on the moral 
agent, and theophobia instead of theopathy supplies 
the rules for moral life. It was thus that the sage of 
the Katbopanishad said that" God is that great fear
ful Thunderbolt which is raised over our head, by 
knowing which alone can man become immortal. 
For is it not through His fear, that the fire burns. 
the sun shines, the god of gods, the wind, and death 
as the fifth, run about doing their work?" Of the 
same import is the passage from the Taittirlyopa
nishad which only reiterates the passage from the 
Katha with slight alterations (S. 2). But when all 
has been said in favour of the Law of God, on a careful 
consideration of the intimate nature of moral action, 
it may become evident that the law issuing from 
anybody excCj>t one's own Self can never be regarded 
as a sufficient guarantee for the moral tone of actions, 

5, It is thus that moralists have arrived at the 

Autonomy. 
conception of autonomy which 
alone supplies the true principle 

of moral conduot. It is neither the Society, nor tb, 
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State, nor God, who can give us the essential rule for 
moral conduct. This must spring entirely from within 
ourselves. We cannot say that the Upanishadic 'seers 
envisaged this principle of moral action unless of 
course we see it in that quotation from the Chhan
dogya Upanishad where we are told that the mind 
should be meditated upon as the Ultimate Reality 
(5. 3. a), or even again in that other quotation from 
the same Upanishad where we are asked to regard the 
mind as verily the Atman in us, as also the Ultimate 
Reality (S. 3. b). These passages have been under· 
stood by a recent writer on Hindu Ethics as involving 
the theory of Intuitionism. But it may be easily 
seen that inasmuch as it is the Mind which is here 
equated with the Highest Reality and not the Self 
which is mentioned as apart from it, we can only 
understand the passage as involving a lower intui
tionism instead of the higher intuitionism of auto
nomy. Instances are not wanting even in the history 
of European Morals where aesthetic or sympathetic 
intuitionism prepares the way for the higher intui
tiomsm of autonomy. It was not till the days of the 
Bhagavadgita in the history of Hindu Ethics that the 
real nature of autonomy was clearly appreciated, and 
the' categorical imperative of duty with all its Kantian 
purism severely inculcated. We have thus to regard 
the Upanishadic Ethics as on the whole deficient in 
the principle of autonomy as supplying the rules for 
moral conduct. 

II-THEORIES OF THE MORAL IDEAl 

6. It is however when we Come to the fortnulation 

AIltl-Hedonilm. 
, of the theories of the Moral Ideal 

that the Upanishadic seers are 
at their best. We have said above that· tbe 
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formulation of such theories is a more concrete pro
blem than the formulation of the theories of the 
Moral Standard. which 1S by the very nature of the 
case bound to be abstract. As there is a variety of 
Metaphysical theories in the Upadishadic literature 
as we saw in a previous chapter. similarly there is a 
variety of theories about the nature of the Moral Ideal. 
To begin with, we have an entirely anti-hedonistic 
theory advocated by the author of the Kathopanishad. 
We are told there that" there are two different paths. 
the path of the good and the path of the pleasant, and 
that these two diverse paths fry to sedur;e a man each 
to itself. Of these, he who follows the path of the good 
is ultimately rewarded by the fulfilment of his aim, 
while he who follows the path of the pleasant loses the 
goal which he is pursuing. When the good and the 
pleasant present themselves before a man, he looks 
about him if he be wise, and decides which of them to 
choose. The wise man chooses the good before the 
pleasant, while the fool chooses the pleasant before the 
good" (S. 4. a). In these two verses from the Ka tho
panishad we have a classical expression of the con
flict between the good and the pleasant as experienced 
even in the Upanishadic days. Who will not say 
that the story of the conflict between the Good and the 
Pleasant in the Kathopanishad trying to attract a man 
to themselves reminds one of a similar story of the 
choice of Hercules in Xenophon, where the two mai
dens, Pleasure and Virtue, present themselves before 
Hercules with their several seductions, and Hercules 
chooses Virtue? As with Hercules, so with Nachi
ketas. Even though the God of Death tnes to seduce 
Nachiketas by the offer of a life of pleasure and glory, 
Nachiketas refuses to be imprisoned in the chains 
wluch Yama has forged for him (S. 4. b), and therein 
proves that he is not like the ordinary run of mankind 
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which hugs to its heart the path of plesaure and glory 
to be only ultimately ¢lisillusioned in its choice. 
Nachiketas, true anti-hedonist as he is, refuses to be 
seduced by the Ufe of pleasure. 

7. It is likely, however, that anti-hedonism may 

Pessimism. 
degenerate into an utter pes
simism, and so likewise does it 

happen in thE! case of certain Upanishads. The Katho
panishad asks in ~1. pessimistic vein: "what decaying 
mortal here below would delight in a life of the con
templation of the pleasures of beauty and love, 
when once he ha:~ come to taste of the kind of life 
enjoyed by the ~ageing immortals ?" (S. 5. a). This 
is almost in the spirit of Schopenhauer who said that 
the best thing for man here below is not to have been 
born at all, and the second best to have died young. 
In a similar spirit, the Kathopanishad condemns the 
desire for a long life of sensual enjoyment in pre
ference to even a momentary contemplation of the life 
immortal. This pe5~imistic mood is most expres
sively brought forth in the Maitd Upanishad, where, our 
attention having been called to the contemplation of the 
universal evil that exists in the world and the imper
manence of things having been most poetically ex
pressed, life is described as the source of eternal mi
sery. "What is the use of the satisfaction of desires," 
asks Brihadratha, "in this foul-smelling and unsub
stantial body, which is merely a coglomeration of 
ordure. urine, wind, bile and phlegm, and _which is 
spoilt by the content of bones, skin, sinews, marrow, 
flesh, semen, blood, mucus and tears? What is the 
use of the satisfaction of desires in this body which 
is afflicted by lust, anger, covetoUsness, fear, deject
ion, envy, separation from the desired, union 
with the undesirable. hunger. thirst. old age, death. 
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disease and grief? Verily all this world merely 
decays. Look at the flies and the gnats, the ~ass 
and the trees, that are born merely to perish. But 
wha.t of these? The great oceans dry up, the moun
tains crumble, the pole-star deviates from its place, 
the wind-cords are broken, the earth is submerged, 
and the very gods are dislocated from their positions .. 
(S. 5. b.). Contemplating such a situation, Brhad
ratha entreats Sakayanya to save him "as one might 
save a frog from a waterless well." This pessimistic 
attitude of Brihadratha is the logical outcome, only 
carried to an excess, of the anti-hedonistIc attitude put 
into the mouth of N achiketas. 

8. Closely connected with pessimism is the theory 
of asceticism and its monastic 

Ascetldsm. Satya- . U 1 b 
4raha, and Quietism. practIces. ness a man egins 

to feel the interest in life waning 
for him, he does not see the necessity of harbouring 
the ascetic virtues. It is only when his heart begins 
to be set on the Eternal that he wishes to adopt the 
life of renunciation. It was in this way, we are told 
by the Briliadarat;lyakopanishad, that the wise men 
of old began to feel that there was no use for 
them of any wealth or fame or progeny. "What 
shall we do with progeny," they asked, " if it does not 
bring to us nearer the Eternal?" In this manner did 
they leave all ambition for progeny and wealth and 
fame and adopt the life of an ascetic (S. 6. a). The 
Kaushitaki Upanishad goes even further, and by a 
curious analogical explanation advocates the attitude 
of Satyagraha. "J ust as Pral}a which is identical 
with Brahman is served by the mind as its messenger, 
the eye as its guard, the ear as its informant, 
the speech as its tire-woman, and just as all the 
senses bring offerings to Prat;la even though it doe$ 
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not solicit them, similarly ~ these beings will bring 
offerings to a man who knows this secret even though 
he does not solicit them. For him the rule of life is 
• Beg not '. When he has gone to aIms in a village 
and does not find any, he may sit down with the re
solve that he shall not partake of aQ-ything that may 
be offered to' him, and those who had formerly refused 
him shall come near hUn and speak to him good 
words-for this is verily what happens to a man who 
does not solicit alms-and bring offerings to him and 
say they shall give" (S. 6. b). This passage from the 
Kaushltaki enjoins upon an ascetic the attitude of 
non-begging in the firm belief that when he does not 
beg, things will come to him of their own accord. The 
Btihadara~yakopanishad gives further characteristics 
of the ascetic' life, inasmuch as it tells us that "a 
Brahmin ought to grow disgusted with all wisdom, and 
lead a life of child-like simplicity" (S. 7. a) ; believing 
in the quietistic life, " he should never give himself up 
to too many words, for that is verily a weariness of the 
fl~sh " (S. 7. b). 

9. There is, however, a positive side to the quietis
tic life taught in certain Upani

Splrltual Activism. 
shads. The MU:QQ.akopanishad 

tells us that" we should verily leave away all words, 
but should devote ourselves to the knowledge of the 
Atmant for the A tman is the bund of immortality. 
Meditate upon the Atman with the help of the symbol 
'Om; for thus alone may it be possible for you to go 
~eyond the ocean of darkness. Sages see Him by the 
help of the light of knowledge, for he manifests him
self, the ImmortaL One, 'in the form of bliss" (S. 8. a). 
We must therefore remember that even though. we are 
told that we should lead a quietistic life, that is only 
as a sort of recoil from the unreal and empty world of 
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~s~; within itself, however, it may contain tM marrow 
of self-realisation. "It was thus," says the Brihada
~yakopanishad, "that one 'who lived a peaceful 
life, of self-control, of cessation from activity. 
and of patient suffering. ha'dn; collected himself, saw 
the Atman within himself, saw in fact eyerything as 
verily the Atman. Evils cease to have any power 
Over him, for he has overcome all evil. Sin has ceased 
t6 torment him, for he has burnt aU sin. Free from 
evH, free from impurity, free from doubt, he has be .. 
tome properly entitled to the dignity of a BrahmaI)a " 
(S. 8. b). The MUl].Qakopanishad makes a more posi
tive assertion by telling us that" a man who has left off 
an argument in the superiority of his spiritual illumi· 
n~tibi1 begins to play with the Atman, and to ~njoy 
tli6 Atman, for that verily tonstitut~s his a.ction. 
Thus does he become foremost among thOM whO h~ve 
kilown Brahman" (S. 8. c). Here we ar~ told that 
thOugh, t() all appearances, such a p~rson mt\.y be 
l€Ading B. life of freedom from the bu!;tle 6£ society, 
llOM to himself in the privacy ()f ~piritua.l solitude, 
he still has an object to play with, an obj~t to enjoy, 
namely the Atman. In fact, his life in Atn\an i~ a 
life ~f intense spiritual activity, and 1'16t, as it mny 
teem to tlthers, a life of retirement and quietude. 

10. Contra£tec1 with this kind of Aetivism, howe,'U, 
stands that other kind of ActivisM, 
with which alone people are orill' 
narily fanriliar, namely, wh=a.t \\,4 

may tall Phenomenal Activism. The Isopanishad tells 
us that II a man should try to spend hiS life..spati 
of ~ hundred yeats only in the tonstant t>erforft1-
anee of actions. It is thw; only 'that M un hope 
not to be contaminated by actions" (S. 9. a). It 
is> important to -nott! that I!v~fl tLough t.his 'f>aUacf 

as 
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from the lSopanjshad tells us that we should, spend 
our life-time in doing actions, the actions that are 
here implied have no further range than possibly 
the small circumference of I< sacrifice"; and further, 
the way in which, even in the midst of a life of 
action, freedom from contagion with the fruit of action 
may be secured is not here brought out with suffi
cient clearness. It is only later, when we come to the 
days of the Bhagavadglta., that we see how even in 
the midst of the life of action actionlessness may be 
secured, only if attachment to action is.annihilated 
once for all and no calculating desire is entertained 
for the fruit of action. The lSopanishad does not 
supply these two links betwef>Jl the life of action and 
the goal of actionlessness and point out that action
lessness may be seeured in the midst of action only 
through freedom from attachment to action, and the 
annihilation of any desire for the end of action. 
But, at any rate, it is evident that the Isopanishad 
goes very much beyond the other Upanishads 
when it tries to reconcile the life of a.ction with the 
life of knowledge. .. To pitchy darkness do they go," 
it tells us, " who pursue the path 'of ignorance, namely 
the path of action. To greater darkness still do they 
go who devote themselves to the life of knowledge for 
its own sake. Sages have told us from very ancient 
times that knowledge leads to the one result, while action 
leads to the other. But he alone who can synthesise 
the claims of knowledge and action is able by means 
of action to cross the ocean of death and by means of 
knowledge to attain to immortality" (S. 9. b). In this 
way does the lSopanisbad try to reconcile the claiins 
of knowledge and action. telling us that the life of bare 
contemplation and the life of bare activity are alike 
fraught with eVil; but that he alone may be said to 
ILt~ ,~ ,au ~ ~if~ who knows how to ~Diie 
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the two different paths. Thus we may see how the 
later claims of Aristotle lor the contemplative life, and 
of Bacon for the active life, are prophetically reconciled 
by the philosopher of the Isopanishad. 

11. When the phenomenal side of Activism is thus 

Eudaemomatn. 
recognised, it is not very difficult 
to deduce from it a theory of the 

moral ideal whlch must needs take account of pheno· 
menal good. The moral good may not be regarded as 
the Summum Bonum, and the worldly good may come 
to be recognised as at least on 1:1. par with it in the for· 
mation of the conception of the Summum Bonum. On 
the other hand, the verse from the Svetasvataropa
Dishad which comes at the end of its \?urth chapter is 
an echo of the spirit of Vedic prayer, where worldly 
good is craved for as being even a superior moment in 
the conception of the highest good. "Make us not suffer 
in our babies or in our sons," says the Upanishad: 
.. make us not suffer in lives, or in cows, or in horses: 
kill not our powerful warriors, 0 Rudra, so may we 
offer to thee our 'oblations for ever and ever I" (S. 10. a). 
When the eye of the moral agent is not turned in· 
wards, the good he seeks is evidently the ext$llal 
good only. On the other hand, when as in the case of 
the Taittirlya Upanishad, the internal good comes also 
to be recognised as of no meaner value, we are asked 
to choose both Truth and Law which have moral, 
along with Happiness and Prosperity which have 
material value (S. 10. b). It was thus that even that 
great idealistic philosopher Yajiiavalkya, whfll- he 
went to the court of King Janaka and was 
asked as to whether he desired wealth and cattle, 
or victory and controversy, said he wanted both: 
he wanted the cows along with their golden coin, as 
well as victory in the argumentative battle with the 
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(JfAer p~ilo~oplH~fS inr, Jan.~ka'? ~ourt, ,Th~ ft.P9logy 
whic4 Yajfia:v~~ya ~pparently Qffered for hi~ ~Qndu~t 
W'I-& tl1at " h~ wa!? ~njoin€}d by pi$ father not to t~~ 
away any wealth wit40ut having imparted spiritual 
instruction" (S, 10. c). It is evident that Yajiia
vaJkya desire<l both mq.teqal a~ well as spiritual geed; 
~ml in spite of :pi$ otherwise supremely idealistic teach-
4lg. h~ PQ?~ibly waI).t~d to set an example by showing 
tlla.t the cQ;nsid~ratiol:\ of external good cannot be 
t.;~tireJy ignorecl ~Ven by idealists as constitq:tipg , 
m9I41~1},t in tpe, CQI!.c~ption Qf the highest goo<1. 

}2. The av.tllor of the Taittirlyopnishad goe& eV~D 

Beatiftcism. a step further, and tells us that 
p:robably there is p.o distincU9n Q( 

~i,nd 'between physical good and spiritual good, an<l 
that we Il)ay thus regard the two as commensurabl~ 
ip, tenns Qf each other. In a famous passage 4Q 
mq.k~!? for us a~ analysis of the conception of pliss. 
rhysi~al good to pim is its~lf {ill aspect pf "b~~," 
as spjriiu~l good, t:onstitute$ the acmE;! of "Dliss"; aIle! 
@.~(n·Qing to that author. tpere is a. ~cale of values eon· 
~~c:ting t].1e ~9-r,:a)l~q ppy~ical bliss on the o!).e hand 
vlit!} thtr highe$t spirit\1al bllsS 91:\ the other. What, 
t~corging to piln, i~ the "nit Qf measurement? Wf; ~t 
told th9-t the UIlit of w~~urement may be taken to 
p" ,rt}lQ happine!;s of a Y9ung mall of nobl~ birth a.n.g 
9f gOQr;lleaming. w].1o is very ~witt and funl anCl ~trong, 
~d tQ wl;lQm is gre.nt~d tp~ pQSsession of the wb-ott 
taith full of w~alth. Of a hundred ~uch b1is$e~ is 
meu;1~ the bli~!j of the human genii; Qf a hundre4 
bUsses of these genii i~ made the bliss of th(l divin~ 
genii; of ~ hundred of the!?~ latter blisses ii$ mad~ ~ 
1;>lls~ of tp, fathers; c;>f a hundred blisse;; of t\l~ fathe~ 
i~ Jl!.",Q@ the l>li?S Qf th~ gods whQ are PQrn god~ ; cf , 
~'lndJW of lb~§e i!i p)~~~ tll~ plis§ 9t the (~ whQ Jlav, 
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b(!cqme g9ds by their actions; of a hundred such 
hliss~s js made the bliss' of the highest gods; of a hun. 
~red b!isses of these gods is made the bliss of Indra; 
~ hlll!dred blisscs of Indra constitute the bli;;& o~ 
~rihaspatj ; of a hundred such blisse5 )5 made the bliss 
of Prajapati ; and a hundred blisses of Prajapati make 
the bliss of Brahman: an'd each time we are told that aU 
the blisses, severally and progressively, belong to the 
Sage who is free from aU desires" (S. II). It is impor .. 
tant to note that there is here no distinction of kin<l 
brought out between physical good on the one hap4 
and spiritual bliss on the other, unless of course it were 
intended by the author that the physical goo<l may b~ 
taken to be as good as naught before the highest bliss. 
Th3-t, however, does not seem to be the trend of argu
ment by which the beatific calculus is arrived at after 
such labour by the author of the Taittirlyopanishag 
with the help of a physico-mythological scale of 
m.e~urement. It is also e'1ually important to remember 
th;l.~ all these various blisses are said at all times to 
belong ta the Sage who is free from all desires. If, iu 
$ort. desirelessness is to constitute the highest bli~s, 
th~re is no meaning in saying that the highest g9Q4 
coul<l be measured in terms of the unit of physical gooq. 
In ?,qy case, it does not seem possible that spiritua,1 
good can be of the same kind as physical good: ~ 
tw9 3.fe probably entirely incommensurate, differins 
nQt in degree but in kind. The bliss of th~ Sage, Wh9 
ha.$ fealised Brahman, cannot be measured in tenns 
Qf the pbysical happiness of any beings whatsoever. 
how~ver highly placed or however divine they may l>e. 

13. Jnde~d, there cannot be any physical scale (Qf 

Self-realisation. 
the measurement of spiIit\1al val
ues. The bliss of Self-f~3-1is~tio~ 

i~ ~tir~ly ot its own kind, absolutely ~ui ~en~i~. , ;1}lJt 
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to cavil at the theory of Self-realisation by saying that 
the Self" is realised" already, and that therefore there 
is no necessity of "realising" the Self seems to us to 
be merely a listless evasion of the true significance of 
Self~realisation. When Canon Rashdall says that the 
Self is realised already, he is. speaking about a meta
physical fact. On the other hand, when it is said that 
the Self is to be realised, we are asked to take into 
account the whole ethical and mystical process by which 
the allurements of the not-Self naturally ingrained in the 
human being are to be gradually weaned out, and the 
Self to be made to stand in its native purity and gran ... 
deur. It is in t;he doctrine of Self-realisation that the 
ethical and mystical processes meet, a fact to which we 
shall have to allude presently. It need hardly be said 
that by Self-realisation, as the Upanishadic seers 
understand that expression, is meant the unfoldment 
and the visualisation of the Ktman within us, instead 
of the incipid and soul-less realisation of the various 
" faculties" of man, namely, the intellectual, the emo
tional and the moral, ~n which sense Bradley and 
other European moralists have understood that ex
pression. The Briliadara~yakopanishad tells us that 
the Atman, who constitutes the Reality within us 
as without us, is and ought to be the highest 
object of our desire, higher than I any phenomenal 
object of love, such as progeny, or wealth, or the like, 
because, the Upanishad tells us, the Atman, being 
the very kernel of our existence, is nearmost to us. 
" If a man' may say there is another object of love 
dearer to him than the A tman, and if another replies 
that if there be God overhead he shall destroy his 
object of love, verily it shall so h~ppen as this man 
says. Hence it is' that we ought to meqitate on 
the Atman as the only object 'of desire. For him 
who worships the Atman in this way, nothing dear 
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shall ever perish" (S. I2. a). There i~ a further 
reason why, according to the S.llllr> ~ \nishad, tthe 
Self should be regarded as J J. _-ouest object of 
desire; because, when OT" _ dtiained the Self, there 
are for him no des;'" ,L to be fulfilled, and he becomes 
entirely de";" , , . (S. 12. b). But the Vpanishadic 
doctri~- ... 1 -~elf-realisation impl!es more than that 
4:~~ Atman is the sale object of desire. In a very 
celebrated conversation between Yajfiavalkya and 
MaitreyI in the Brihadarat;lyakopanishad, we are told 
that when Yajiiavalkya wanted to make a partition 
of his estate between his two Vtives, Katyayanl 
and Maitrey!, Maitrey! chose rather the spiritual 
portion of her husband's estate, iaying "Supposing 
I obtain the possession of the whole earth full of 
wealth, by that I shall never attain to immortality." 
"Verily not," replied Yajfiavalkya, .. thy life will 
be only like the life of those who have all kinds 
of convenience for them; but there is no hope of 
immortality by the mere possession of wealth." 
MaitreyI thereupon replied: " What shall I then do 
with that by which I may not grow immortal?" 
.. Verily most dear to me art thou, my wife, who art 
talking thus," said Yajfiavalkya, "Come, I shall in
struct thee in spiritual wisdom. It is not for the sake 
of the husband, that the husband is dear, but for the 
sake of the Atman; it is not for the sake of the wife 
that the wife is dear, but for the sake of the Atman . 
it is not for the sake of the children that the childre~ 
are dear, but for the sake of the Atman ; it is not for 
the sake of wealth that wealth is dear, but for the sake 
of the A tman .... It is not for the sake of eV'fYthlng 
that ,everything is dear, but for the sake of the Atman. 
'This Atman, 0 Maitreyi, ought to be seen, ought to 
be heard, ought to be thought about, ought to be me
ditated upon; for it is only when the Atman is seen and 
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liMtd and tlM111ght about and meditated upotl. does all 
tlii§ become,: ., .. 1cnown " (S, I3). It is important tc) 
remember th~t L • .;:- I, '~f!~ is not to be interpreted i1'i 
the intereSt of an egoh)'~ . ' ''''ory of morals, as some 
have done, but only in the h~. " + of the theory of 
Self-realisation. We have hot to unL..~' ·· ... nd that the 
wife ot the husband or the sons are dear for v.··-'~ own 
sake, interpreting the word A.tman in an egOl&~.~' 
sense. The word Atman which comes at the end of 
the passage in the expression Atma va are drashjavyo 
forbids an egoistic interpretation of that word in the 
previous sentences. We are thus obliged to interpret 
the word Atman throughout the passage in the sense 
Of the Self proper, the Ultimate Reality, and, therefore, 
to understand that the love that we· bear to the wife 
or the husband or the sons is only an aspect of, or a 
reflection of, the love that we bear to the Self. It is, 
m fact, for the sake of the Self that all tMsa things 
Mcon'1e dear to us. This Self the Brihadara~ya.ka 
ehjoi'fls upon us to realise by means of contemplation. 

14. The ethical and mystical sides 6f S€lf-r~a· 
lisation are fused togethet no

The fltllical and mys- where better than in that cele-. 
tlcal sides of Self-rea- . 
Usadon. brated passage from the Chhan .. 

dogya Upanishad, whete navilig 
started an inquiry as to what it is that induCes a 
man to perform actions, and having answered that 
it is the consideration of happiness which impeli him 
to do so,·=:.for, we are told, had he experienced unhappi" 
ness in his pursuit, he would not have gone in for the 
attiohs at allj ....... the authCfr of the Chhandogya Upani; 
shad comes to tell us that real happiness is the hap})i' 
neSs that one enjoys in the vision of the Infinite, and 
that everY other kind of happinesS is oIily sO'-Callooj • 

atIcl of really DE) value' whatsoever a!; eohtruted mtB 
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it. It thus comes abou,t that, according to the author 
of that Upanishad, there are two radically different 
kinds of happiness, namely what he calls the Great 
and the Small. Great happiness consists in seeing, 
hearing, and meditating upon the Ahnan. Little happi
ness consists in seeing. ~earing and meditating upon 
other things besides the Atman. Great happiness is im
mortal; Little happiness is perishable. If the ques
tion be asked, in what this Great happiness consists, 
the answer may be given, in Herakleitean fashion, 
that it consists in its own greatness, and possibly not 
in its own greatness! People say that cows and 
horses, elephants and gold, servants and wives, lands 
and houses-these constitute greatness. No, says the 
author, these rest in something else, but the Infinite 
rests in itself. Great happiness is experienced when 
the Infinite is seen above and below, before and be
hind, to -the right and to- the left, and is regarded as 
identical with everything that exists; when the Being, 
that calls itself the I within us, is realised above and 
below, before and behind, to the right and to the left, 
and is regarded as identical with everything that 
exists; when the Atman is seen above and below, be
fore and behind, to the right and to the left and is regard
ed as identical with everything that exists. He who thus 
realises the triune unity of the Infinite, the I, and the 
Atman,- and experiences the truth of the sentence So 
Aham Alma. is alone entitled to enjoy the -highest 
happiness. One who comes to see this. -and think -about 
this, and meditate on this, really attains Swarajya : he 
loves his Self, plays with his Self, enjoys ·the -company 
of his Self, and revels in his Self (S. I4). In this way, 
according to the Chhandogya Upanishad,- the ethical 
Summum Bonum -consists in the mystical realisation 
of the triune unity as the goal- of- the -aspinnt's . one· 
pointed endeavour. 

00 
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15. We must not fail tt) take ~c'2unt, hoy.rever, of 
tu~. ~ ph~ of ~~ theory ?f the moral 

, 1~i11 as prQpounded m ,the Upa .. 
pi$hads. _ 1hjs is. the theory of :what we may call 
SupeIlllOJ'JIism, ~~ state of being beyon.d good and 
bad,! ~e. ethical _ co~nterpart ()f the ~etaphysica1 
th~lY of Abs<?lu~m~ ;TJt.~re ~, _ h~wever, a distinc
tion "behyeeJ;l th~ supennoralism of Bradley and 
Nietzs~he on the Qn~ hp,n4, and, the" supermoralism of 
the ,Upanisb.ads on ,the other •. Neltzscbe's super
moralism affects OI?ly :the ~upeonan,' who, in the pos
~esSion of absolute. strength, defies, and the).fefore rises 
above, ,all concep~ions of good and bad. The Brad
leyan sup~rmoralism affects oDly ~e A~~olute, which 
in j.t~ absoluteness is tQ be regarded as 'being beyond 

,both.good and bad. On the other'hand, the Upani
-sbadle supermoralism affects the Individual as well as 
the Absolute, and the Individual only so far as he may 
,be rega.t~ed as having realised the Absolute in bimseU. 
""The passage from the Kathopanishad which tells us 
that .. the Absolute is beyond duty and beyond non
~d1!-ty, ~yond a~tion and :t>eyond n?n-action, beyond 
. the past ~d beY9~d the. future," s}lpported likewise 
by fi?,e passage from the Chh~dogya Upanisbad whiell 
tells us that ~. the, bodiless Atman is beyond the reacb 
of the desirable and the undesirable j) (S! 15. a), has its 
counterpart in the passage !rom the Ml1\lQakopanishac 
.which tells us that "th,e Moral Agent shakes off all con' 
-~pti~ of merj.t and demerit, that is, in other words, 
,goes beyond the reach of virtue and vice. and good ane 
bad, when he. has attained to divine assimilation aftel 
rea1i~ing the golden-coloured- Being who ,is the lord 
and govemot of all" (S. 15. b). Similarly, we are tolC 
in, the Brihadlr2.\lyakopanish'ad that the Atnw 
wAo lives iu the citadel of our heart, and who is the 104< 
.~ pl"OtI'CWr' of all; F~ neither ~t 'by'rood acdoa. 
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nor small by evil actioM.(S. 16. a), while he whP COD

templates upon this Abnan himself attains a like vir· 
tue. when his greatness ceases to grow by good actions. 
or diminish by bad actions (S. 16. b). These passa
ges tell us that the Moral Agent goes beyond the reach 
of good and bad. when and only so far as he has attained 
to likeness with, or becomes merged in. the Atman. who 
is himself, metaphysically speaking. beyond the reach 
of good and bad. 

III-PRACTICAL -RTmcs 

16. We have discussed hitherto the theories of the 
Moral Standard and the Moral 

Virtu. III the Bri. eal bieb be d ed 
badaraDJ8ka. Id w have en a vanc 

in the Upanishads. We shall now 
go on to a consideration of the practical side of 
Ethics. namely the enumeration and inculcation of 
certain virtues in the various Upanishads. And 
first. about the three cardinal virtues which are 
enumerated in the Brihadar31J.yakopanishad. There 
we are told how If once upon a tirrie the gods. 
men, and demons aU went to their common father, 
Prajapati, and asked him to communicate to them the 
knowledge which he possessed. To the gods, Prajlpati 
communicated the syllable Da, and having asked them 
whether they had understood what he had said tq 
them, received the answer that they had und* 
stood that they were asked to practice self-con~l 
(Damyata) , upon which "Prajapati expressed satisfac-
tion. To the men he also communicated the syllable 
Da, and after having asked them whether they. had 
understood what he had said to them, received tb, 
answer that they had understoO<! that they should prac
tise charity (Datta), upon which Prajapati said he was 
satisfied. to the demons likewise, Prajipati COmDlll" 
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nicated the syllable Da, and having asked them whe
ther: they had understood what he had said ,to them, 
received the answer that they had understood that 
they should practise compassion (Dayadhvam) , upon 
which Prajapati expressed satisfaction again "(5. 17. a). 
Even though thus Prajapati gave the same instruction 
to ,the different inquirers, they understood the import 
of the instruction according to their different capacities, 
and learnt what was for them the right thing to do. 
We are told by the author of the Upanishad that" when 
the celestial voice, the 'Thunderbolt, repeats Da, Da, 
Da, it intends to communicate the three different sets of 
virtues; namely. Self-control, Charity. and Compassion." 
Tliese, then .. are the three cardinal virtues for people 
who are born with the Sii.ttvika, the Rajasa and the 
T"amasa:elements predominating in them. To those 
who. like the gods, occupy an elevated position, 
the divine voice' says: "Be self-controlled, for other
wise, out of ryour 'elation, you might do acts of un
kindness.~· To those who 'are in the position of men, 
equals" among equals, the divine voice says: !' Be 
charitable;'and.1ove your fellows." To those, again, 
who,' like the demons; have in them .the, capacity 
of, doing 'infinite ,harm, the divine voice l)ays: "Be 
comp~sionate .. Be kind to those with whom you would 
otherwise be cruel. II Thus we are told in the above 
p~ssage that Self-control, Charity, and Compassion con
stitute the three different cardinal virtues for the three 
different sets of people, each one of them having a 
certain prooominating psychological temperament. 

17. So far about the BrihadaraIJ.yakopanishad., In 
. the Chhandogya Upanishad we 

th:~:';::y:'ices In meet with' a different list of ,vir" 
tues: ih the'conversation between 

Ghova 'Angirasa 'and ''I{fighlJ-a1 the son 'of Devald. 
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Who this Krishna \'Vas, and ~hat the purport 
of the instruction which Ghora Angirasa imparted 
to Kpsht;ta might be taken to be, we have had 
occ~sion to consider in a previous chapter. At present 
we are concerned merely with the list of virtues that 
are enumerated there, and their ethical significance. 
We are told that the chief virtues of man are austerity, 
charity, straightforwardness, hannlessness, and truth
fulness : these according to Ghora Angirasa constitute 
the chief virtues of man (S. 17. b). We have already 
seen the analogy which the enumeration of these vir
tues bears to the enumeration of a similar list of vir
tues in the Bhagavadgita (XVI. 1.2). Then, in the 
Chhandogya Upanishad again, a little later on, we 
find the mention of the five chief different sins of which 
man is capable. We are told there that" he who 
steals gold, he who drinks wine, he who pollutes the 
bed of his teacher, he who kills a Brahmin, all these 
go down to perdition; likewise also he, who even asso
ciates with them II (S. 17. c). In this passage we 
are told what were regarded, by the Upanishadic 
seers, the five chief different kinds of sin. The 
thief, the drunkard, the adulterer, the Brahmocide. 
and the man who associates with them, are all re
garded as worthy of capital punishment: thlS is very 
much like the later injunctions in Manu and Yajiia
valkya (III. 5. 227), where the same crimes are des
cribed as the greatest of all sins. 

18. The Taittirlya Upanishad is evidently the most 
hortatory of all the Upanishads. 

The hortatory pre- It d d lib tel did t' cept8 in the Taittiriya. a opts a e era y ac lC 
tone, and impresses a number of 

virtues to be observed, the study and teaching of the 
Sacred Scriptures fonning the burthen of the discourse. 
We are ~ked to respect the Law, to tell the Tru~"t~ 
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practise Penance, Seli-control, and Tranqu.i.llity, to offer 
ceremonial as well as daily Oblations to the FIre, to 
receive guests with Hospitality. to practise Humanity, 
and to Increase and Multiply. We are also told the 
opinions of three different' moralists, each of whom 
insisted upon a special virtue~ The sage Satya
vachas RUhltara taught the virtue of Truth. The 
sage Taponitya Paurutishti insisted upon the virtue 
of Penuce. Finally, the sage N~ka Maudgalya said 
that there was no virtue higher than'the Study and 
Teaching of the Sacred Books, for that, he said, consti
tuted penance-that verily constituted penance (So 18.). 
On the other hand, a little further on, we have in the 
same Upanishad a direct moral advice imparted by the 
teacher to the out-going pupil. When the pupil has 
finished the course of his studies at his master's house, 
the master by way of a parting advice, tells him to 
speak the Truth, to respect the Law, and not to swerve 
from the Study of the Vedas; after having offered to 
the preceptor the kind of wealth he would choose, 
he should go out into the world to marry and to 
produce children, so that the family lineage may not 
be broken. The pupil is further advised not 
to swerve from the duties 'that are due to the Gods 
and the Fathers; to regard the Mother as bis god: to 
regard the Father as his god; to regard the Preceptor 
as his god; to regard the Guest as his god. In gen~ 
ral, the pupil is advised only to perform those actions 
which might be regarded as faultless by the society. 
Those, says the Spiritual Teacher. who are higher than 
ourselves in Brahminbood. should be respected "by 
giving a seat" -an expressiori which is otherwise int~ 
preted as implying also that "in the presence of such. 
not'a word should be breathed by the disciple/' Finally, 
the Teacher ~parts to hi!; disciple the \l'ariOUS"1:On· 
ditions of Charity:: Charity should be practised with 
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Faith. and not with Un-Faith, with Magnanimity. ""ith 
Modesty. with Awe. and with Sympathy (S. I9). We 
thus see how the author of the Taittirlya Upanishad 
enumerates the different virtues that are necessary 
for practical life. 

19. More, however, than any of the other virtues, 
Tmth seems to find particular 

v=~' the Supreme favour with the Up~ishdic seers. 
Illustrations of this virtue are 

scattered in the various Upanishads. \\-nen auda
cious potentates speak fron1 the viceregal chair that 
in Indian Scriptures there does not seem to be any 
consideration made of the supr~e virtue of Truth, 
it were mueh to be wished that they had studied 
the Upanishads, where Truth is inculcated as the 
supreme virtue, 1$fore they made their daring state
ments. In a famot!ls passage of the Chhlndogra 
Upanishad we are told how Satyakruna, the son of 
one Jabm, who had led a wantgn life in her youth, 
asked his mother when he came of age, as to \vho 
it was from whom he was born, how the mother 
answered that she could only tell him that he was 
born of her though she was not quite sure from 
what father he was born, how when Satyakruna 
went to his spiritual teacher in order to get himself 
initiated, he was asked by the teacher as to what 
family it was from which he had come, how the 
youth Satyaklma gave a straightforward reply saying 
that he did not really know from what family he had 
come, but that he only knew his mother's name, and 
that she had told him that she did not know from 
what father he was born. herself h~.g led a "ery 
wanton life in her youth. "Heigh 1'7 exclaimed th~ 
spiritual tea.c:her to Satyakama, " these wer~ co~ld 
DOt eome from a man who wu not bent of •• rahmfa. 
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Come, I shall initiate you, because you have not 
swerved tram the-Truth" (S. 20). This story tells us 
how even the eson of a wanton girl "Could be' elevated 
to the position of a Brahnun merely for having told 
the pure and unadulterated Truth. Then. agam. in 
that same Upanishad. we are told how Truth has the 
power of saVIng a man even from death, for Truth. we 
are told, !!.l}lli.~!hu.Q!Y1~mart 9L~2-!1t.Y.: "When 
a man who has committed theft is brought hand
cuffed to the place of trial, they heat an axe for him. 
and if he has really committed the theft, then he covers 
himself with untruth, catches hold of the axe and is 
burnt to death. On the other hand, If he has not 
comnutted the theft, he covers hunself with truth, 
catches hold of the axe, and is not burnt at all, but 
acquitted 11 (S. 21). ThlS 1S how they used to- dlstin
guish the culprit from the true man in ahcient-times. 
Whatever may be said in modem times of the efficacy 

. of such a trial, the fact remains that underlying the 
idea of this trial, there lies an unshakable belief in the 
power of Trath. Be, true and fear not. Your strength 
would be as the strength of ten, if only your heart IS 

pure. On the other hand, if you hide the canker of 
Untruth in your bosom, in mortal fear you shall walk 
even in the midday sun. Of like import IS the utter
.ance of Bharadvaja in the Prasnopanishad where we 
are told that if a man may tell the Untruth he shall be 
dried up from the very fOots; hence it is. he says, he 
dare not tell the Untruth (5, 22. a). On- the other 
hand, the MUI}.qakopanishad tells us, that Truth alone 
becomes victorious in the world, and not a lie; by 
Truth IS paved the path of the gods, by which travel 
the sages, who have all thelI desires fulfilled, to where hes 
the highest RepOSitory of Truth~.(5. 22. b) ThiS 15 how 
the practice of Truth as a moral vuiue enables one to 
reach the Absolute. Finany -in .the cOIlversation 
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between Narada and $anatkuma.ra, when Narada had 
gone to his teacher to l'ecti ve instruction from him in 
regard to the nature of Truth, the teacher answered it 
was only when a man had realised the Ultimate that he 
might be said to tell the Truth, while other truths were 
truths only by sufferance (S. 22. c). This is verily in the 
spirit of the jesting Pilate who asked what truth was, 
and would not stay for an answer. While, however. 
Pilate expressed a doubt as to the nature of truth. 
Sanatkumara gives a more positive interpretation of 
it when he says that ultimat~, Truth is to be found only 
in the attainment of Reality. What people call truth 
is really no Tlllth at all. It is Truth only by sufferance. 
Thus we see how Truth is regarded by the Chhandogya 
Upanishad as the ultimate moral correlate of the real
isation of the Absolute. 

20. We next come to the treatment of the 
Freedom of the WUl. problem of the Freedom of the 

Will. It may be easily admitted 
that a proper discussion of this problem requires 
a very high stage in the development of moral 
philosophy; hence there is not much wonder if the 
treatment of the problem of the Freedom of tbe Will in 
the Upanishads is but scanty. There are, however, a 
few remarks showing a rather acute insight in regard 
to the problem, and we must not fail to give the credit 
for them to the Upanishadic philosophers. The Bp
hadaraJ?yakopanishad tells us that man is merely a 
conglomeration of desire, will, and action; II as his 
desire is, so is his will; as is his will, so is the 
action th~t he performs; as his' action is, so 
is the fruit that he procures for himseU "(S, 23)', 
There is here a very clever discUsslon of 'the 
relation between de$ire, will, action. and the effect 
of actiOll-a contribution indeed of ~be l.1J'&11iibac1i; 

40 
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sages ,to. the Psychology' of the Moral Self. In the 
KaUShItaki. Upanishad .. again, -we have the enunciation 
of a theological' determinism, inasmuch as we are told 
there that maIds but a puppet" in the hands of God, who 
makes him do good. actions if he wishes him to rise, 
and bad aciwns if he wishes him to fall (S. 24. a). 
This is a l'egular denial of the freedom of man, and we 
are told that man does not possess true freedom at all 
as moral philosophy understands that expression. On 
the other hand. in the Chhandogya Upanishad. we are 
told' that even though true freedom cannot be said 
to belong to man before the realisation of .!tman. 
still we cali say that it does belong to him after that 
realisation, Man in the foolishness of the contempla" 
yon of his small success regards himself to be the lord of 
iii • 

all he surveys; he believes that he may be the master 
of.any situ~tion in which he may be placed, and that 
he may compel nature any time to bend to his sove· 
reign -will,; but events in life prove that these are after 
an· false expectations, and that even though a little 
freedom may be granted to man in small matters, he 
is yet not free in the highest sense of the term., Pent 
up within the gaol. he thinks like a prisoner that he 
is free; but he is free only to drink and eat and not to 
move about. Like a falcon to whose foot a string is 
tied,. he can only fly in the limited sphere described 
by the length of the tether, but he is bound beyond 
that region; Similarly, man may vainly imagine that 
h'e is free'to do any actions he pleases, but his freedom' 
is the freedom of the tethered falcon. The Chhando': 
gya Upanishad ~ells us that' it is -only when we 
have known the Atman that there is freedom for 
us· in all the worlds ~ but if we have not known the 
Atinan, there is no freedom for us at ali (S. 24~ b): 
The same 'Upanishad 'tells uS ag~ a little 'later; "~t 
.h~·"~~~b've imow'tli'·Atma.n w,".cu obWii uy 
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object we please, thus testifying to the sovereignty of 
man's will oyer nature," which proceeds from the reali
sation of the Atmm (S. 24. c). FUllUy, even though 
there is no discusslOll 'in tlit' eJ.dj' Upanishaus of the 
conflict of moti'"es which leads tt) the moral choice, 
still in the MUktikopanishild we have a passClge where 
we are told that the river of desire nms between the 
banks of good and bad, but th.~t, by the diart of our 
will, we should compel it to move in the direction of 
thp good {S 2s)-a contribution, though a belated one, 
to the psychological aspect of the problem of frepdom. 

21. What is now the Ide~Ll of the Upanishadic Sage? 

Th Id at fth S
It may be seen by referi;uce to the 

e e 0 e age. . 
progress of U e argument III the 

Chapter that moral values are by the Upanishadic 
seers almost invariably linked with mystical values 
and that just as there c::tn be no true mysticism unless 
it is based upon the sure foundation of morality, so 
morality to be perfect must ('nd in the mystical atti· 
tude. In the Upanishads, there is no mere moral 
agent whose morality does not consumm<l.te in mystical 
realisation. Thus, the Upanishadic Sdge differs on the 
one hand from the Stoic Sage, Wh0 represents in him
self the acme of moral perfection cOlmected with an 
intellectual contemplation instead of a mystical rea.: 
lisation of the Absolute. On the other hand. he differs 
from the Christian Sage, who no doubt sticks rightly to 
the triadic norm of conduct, faith, hope. and charity. 
but who centres his hopPJil for mystical perfection in 
a hdet'os-Jesus Christ-and not in himself. The 
Upanishadic Sage believes in the possibility of greater 
or less mystical realisation for every being according to 
the greater or less worth-of his character. belief, and 
endeavour: he sees the Atman in all. and sees the 
Atman alone. The T~opanishad teUs us that .. for a 
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man to whon:. all these bemgs have become the 
Atman, what r¢ef, what infatuation, can there p0s
sibly be, when he has seen the unity in all things?" 
(5. 26. a). He has gone to the end of sorrow, and has 
tom asunder the ether-like skin of desire that had so 
long enveloped him in darkness and despair (S. 26.b). 
All his desires have been at an end, because he has 
attained to the fulfilment of the highest desire, namely 
the realisation of the Xtman (5. 26. c). As drops of 
water may not adhere to the leaf of a lotus, even so 
may sin neYer contaminate him (S. 26. d). There is no 
feeiing of repentance for him : he never bethinks him
self as to why it was that he did not do good actions, 
or why he did only evil ones (S. 26.e). He has come 
to learn of the nature of Reality, and has thus gone be· 
yond the reach of these duals (5. 26. f). If ever any· 
body may intend evil to him, or tiy to persecute him, 
his hopes will be shattered, as anything dashing itself 
against an impenetrable rock may shatter itself to 
pieces, for, verily. the Sage is an impenetrable rock 
(S. 27). He has attained to eternal tranquillity. be
cause as the Upanishad puts it, he has .. collected " 
the Godhead (S. 28. a). All his senses along with the 
mind and intellect have become motionless on account 
of the contemplation of the Absolute in the process of 
Yoga (S. 28. b), and having realised the Atman. he has 
found eternal happiness everywhere (5. 28. c). How 
this mystical perfection can be attained, and how 
morality may thus culminate in mysticism, will form 
the theme of our next Chapter. 
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CHAPTER VII 

INTIMATIONS OF SELF-REALISATION 

1. In a previous Chapter we have seen how the 
Philosophy Is to MYIl- Upanishadic seers arrived at the 

ticlsm &8 Knowledge is conception of a unitary Atman 
to BeJna. who fills_- the whole world of 
nature as of mind. from whom the world comes into 
being. in whom the world lives. and into whom the 
world is finally absorbed. It is this conception of 
Atman which we saw to be the quintessence of the phi
losophical tf'aching'!' of thp. U panic;hads ; it is this con
ception which enables us to bridge over the disputes 
between the various contending theological schools; 
and finally. it is this conception which gives a proper 
place to the various constructions of reality in the 
ultimate explanation of things. We also suggested 
in that Chapter that the Upamshads afforded a prac
tical lesson for the realisation of Atman. They are 
not content with merely constructing an intellectual 
explanation of Reality. but suggest means for the prac
tical attainment of it. It is true that. in the very 
nature of things. the problem of Self-realisation could 
not be expecten to bE' expounded In a deliberate fa·· 
shion by the Upamshadic· Seers. They only throw 
hints and suggest the way for realising the Self. only 
too cognizant of the fact that any description of the 
great mystic experience by word of mouth would fall 
short of reality, as much as any mediate, intellectual, 
or expressible knowledge would fall short of immediate, 
intuitive, first-hand experience. There is the 
same, gulf between the e:xpression of an· experience 
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and the enjoyment of it, 'as there is l)etween knowledge 
and being. Nevertheless, mystic experience has it
seU to be suggested and communica.ted in a concealed 
fashion so as to enable the seekers after ~ystic life 
in their otherwise dark journey to know the lamp
posts Qn the mystic way. It is thus that we find in 
the various Upanishads mystical intimations of the 
realisation, of the Self, which a.re hidden like jewels 
belleath, an intellectual exterior, and which he alone 
who has the ,eye for them can discern to be of im
measurable value. 

2. The Upanishadic seers fully realise the fact 
that no amount of mere intel-

d
l'he ~owtber H1~ohw. lectual equipment would enablE 

Ie ge anu e .. er 
Itiiowledge. tiS to intuItively QPprehend Rea· 

lity. , They dtaw the same dis· 
tinction, between: Apara Vidyli and Para. Vidyi, bet 
ween lower and higher knowledge, as the Greek philo 
sophers did between 'Doxa and Episterne, betweel 
opinion and truth. The MUJ;lqakopanishad tells tis tha 
there are two different kinds of knowledge to be known 
one the higher, the bther, the lower knowledge. Of thes 
the lower knowledge is the knowledge of the Veda.! 
of grammar, of etymology. of mette, of the scienc 
of the heavens; while the higher knowledge is that b 
which alone the imperishable Being ia reached (S. t. a 
The same typical distinction between the way of mo\! 
ledge and the way of realisation is brought out in 
converSation between N!rada and Sanatkumar: 
where Nal'acla; the spiritual disciple, goes to h 
Teacher to learn the science of realisation. Asked i 
say what branches of knowledge he has hither1 
studied, Nitrada. t~ns Sanatkumlra that he has st, 
died all the Vedas, as well as 'all hl$tory and myth 
losy ~ be has stu~d tbe Acience of the maneS. 'math 
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mattes, the science of portents, the science of time, 
logic, ethics, the scienc,e of the gods, the science of 
Brahman, the science of the demons, the science of 
weapons, astronomy, as well as the science of charms, 
and fine arts. But he tells his master that grief fills 
him that so much knowledge is not competent to land 
him beyond the ocean of sorrow. He has studied 
only the different Mantras; but he has not known the 
Self. He has known erewhile from persons revered 
like his Spiritual Teacher that he alone is able to go 
beyond the ocean of sorrow who can cross it by the 
saving bund of Atman. Would his Spiritual Teacher 
enable him to cross over the ocean of ignorance and 
grief? (5. I. b). This passage brings into relief the 
distinction between the lower knowledge and the 
higher knowledge, and sets thp. knowlf'ngp. of Self on 
such a high pedestal indeed that all intellectual know
ledge. seems to be merely verbal jugglery, or an utter 
weariness of the flesh, as contrasted with it. Finally, 
the extremely practical chaxacter of the Upanishadic 
Seers towards the problem of Self-realisation is ex· 
hibited in the Kenopanishad, where we are told that the 
end of life may be attained only if the Self were to be 
realised even while the body lasts; for ii Self-know
ledge does not come while the body lasts, one cannot 
even so much as imagine what ills may be in store for 
him after death (S. 2. a). The same idea is urged 
with a slightly different emphasis in the Kathopani. 
shad. where we are told that unless a man is able to 
l'ealise the SeU while the body lasts. he must needs 
have to go from life to life through a series of incarna
tions (5. 2. b). 

3. The questton now arises-if the A tman is cap~ule 
of being realised even while the body lasts. why is it that 
~ people do not realise him in their life-time. 01' yet 
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again, ifhe can be realised by some, what can we re
gard to be their qualifications for 

Quatift~atlons f01" 
SeJl-naJJsatloD. that realisation? The Upanishads 

abound in references to' the quali
fications necessary for the spiritual' life. 'The first 
quality requisite for a spiritual aspirant is, the Katho
panishad tells us, introversion: "Our senses have 
been created by God with a'tendency to move out
wards. It is for this reason that man looks outside 
himself rather than inside himself. Rarely a wise 
man; who is deslrous of immortal life, looks to his 
inne:r\ Self with his eye turned inwards" (S. 3. a). 
The i;ame' out-moving' tendency of the senses is em'" 
pbasi~~d in' the Svetasvataropanishad, where we are 

. told t.hat the individual self lives pent up in Its cita-
del o-f ~ine-<leor&-with a tendeucy to flutter every time 
outsid\~ its prison-house (S. 3. b). In order to bend 
the wand to the other extreme, it thus seems neces
sary for the spiritual aspirant at the outset to entirely 
shut himself up to the outside world so as to be able 
to look entitely within himself. This is the stag~-.Ql 
ill,U:o'£eISioll..., Mter "introversion" comes "catharsIs." 
The Kathopanlshad tells us that unless a man has 
stopped from domg wrong, unless he has entirely com
posed himself, it may not be possible for him, however 
bigbly;.strung his'intellect may be, to reach the Self 
by force of mere intellect (S. 4. a). The MUQ.4akopa
nishad insists' upon truth' and the life of penance; right 
~ight and the life of celibacy, as essential conditions 
for the unfoldment of the Self within us (S.4.b). The 
Kathopa;nishad, brings into relief the non-intellectual. 
in the sense of the super-intellectual,' character 
of Self-reallsation, when it declares 'that the Self (:an 
be reached neither by much discou~se,' nor by keen 
intellect. 'nor by p~lymathy (S.4. c). The Isavasyo
pamshad in a verY'famous passage'inculcates the s-ame 
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logophobia a.s in the Kathopa.rUshad, when it tens uS 
that knowledge i~ eve~ more dan~erous than ignorance, 
inasmuch as those who pursue the path of ignoranee 
go after death to a region of pitchy darkness, while 
those who pride themselves upon their possession of 
knowledge go to .8!ea!~ .. A~t.l~e~~_>stiU (5. 4. d). The 
MU'Q4akopanishad points out that the Atman ean 
not be realised by a man who has not sufficient grip 
and tenacity to lead the severe life of spirituality, 
nor can he be reached by a man whose life is a 
bundle of errors (5. 4. e). The same Upanishad gives 
further characteristics of the life of Self-realisation. 
"Unless a man feels disgusted with the worlds to 
which his actions may bring him, and unless he be· 
lieves fumly that the world which is beyond the reach 
of actions can never be obtained by any actions how .. 
soever good," unless, in other words, he regards the 
life of Self-realisation as uniquely superior to the 
rue of action, II he has nO right to enter into thl! 
spiritual world. to seek which he must forthwith 
go in a humble spirit, fuel in hand, to a Spiritual 
Teacher who has realised the SeU" (S. 4. f). We thu~;, 
see that, for the realisation ofthe Self, the Upanisbadsl 
inculcate a life of introversion, with an utter disgust: 
for the world and cathars~ from sins, a spirit of 
humbleness, and a life of tranql1illity, truth, penance,! 
insight, strength, and right pursuit. Unless these' 
conditionS are ful1llled, the ~pirant after $piritua11ife~ 
may neYel hope to realise the Self. 

4. When the equipment in moral virtues is tb'l1S 
being perfected, the next $tep m 

N ... lty of IIl!tIa· the path of Self-realisation Is ini. 
tlOD b, • SpJdt»a1l'ea. 4-:..' b orth S irl at 
eIIer. ..-tlon :Y a w y p tu 

Teacher. Time lnd oft ha\'t the 
UpabisbeJ1j tniated u~ the neeemt)# bf bdtJatidl 

.p 
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by a Guru. Satyaki'i.ma in the Chha.ndogya ,Upa
nishad is merely voicing the opinions of many 
when he tells his, teacher that he has heard 
erewhile from people as revered as his own spiritual 
teacher that unless one be initiated by a Guru in 
the path of Self-realisation, one cannot attain the 
goal of mystjc life (S. 5. a). The Kathopanishad 
believing in the natural descent of spiritual knowledge 
from a higher !o ~ lower level tells us that " unless the 
spiritual teacher be really of a superior calibre, spirit. 
ual knowledge would be hard of attainment, and 
again, that unless the initiation comes fro~ a Spiritual 
Teacher who has realised his identity with the Self, 
There can be no knowledge of the subtle path which 
transcends all power of logic and argumentation. 
Let us not divert our intellect into wrong ways by 
mere logic-chopping; for, how can we hope to attain 
to the knowledge of Atmail unless we are initiated by 
another"? (S. 5. b). It Arise, " says the same 
Upanishad in another passage, "Awake. and learn 
from those who are better than ye; for the path of 
realisation is as hard to tread as the edge of a razor. 
Very wisely have sages called it an inaccessible path " 
(S. 5. c). These and other passages make it clear 
that the knowledge of Self could not be attained by 
~ mdividual striving for himself on his own behalf; 
lor. w~ -are told, the knowledge is so subtle and 
mystic that nobody 'could by his own individual 
effort ever hope to attain it. Secondly. it is necessary 
that the Teacher to whom we' go to seek wisdom' must 
have realised his identity with the ultimate Self. For, 
Unless the Teacher has realised such an identity, unless, 
in other words, he stands on the lofty pedestal of 
1J.iriqve experien.ce, ~e knowledge which he can imPaI1 
~~ .!l;eY~ be ";expe~.ted to be fructified ~ ~y ~divi~ 
~uiU ,'who receIVe» It. Doubt hal oftentunes beeD ex-
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pressed as to the necessity of having a spiritual teacher 
from whom to learn, spiritual wisdom. Why, it is 
contended, may we not hope to attain it by reference 
to books? Persons who ,put forth this objection must 
remember what Platq said about the comparative 
value of the knowledge to be obtained from books, and 
the knowledge to be obtained from a teacher by word 
of mouth. The first is entirely lifeless; the second ia 
the outcome of the full-fledged life of the master. 
This makes all the difference in the world; for, books 
can never be expected to solve the actual difficulties in 
the path of Self-realisation, ,while a Teacher who has 
walked on the path may take his aspiring disciple 
from step to step on the ladder of spiritual perfection. 

5. There is a very interesting parable in the Chhan
dogya Upanishad to illustrate 

The parable of tb4! how the disciple is carried by his 
bUDdfolded mao. 

Spiritual Teacher from step to step 
on the path of Self-realisation. There we are told 
how a man was once led away from his country, 
namely the Gandharas, by some robbers who took him, 
with his eyes covered. to a very lonely and uninhabit
ed place, and there left him to roam as best he might 
in any direction he pleased; how, as he was piteously 
crying for help and instruction to be able to reach his 
original home, he was told by a person who suddenly 
happened to come there, "Go in that direction: in 
that direction are the Gandharas "; and how, there
upon, exercising his intelligence as best as he could. 
he askec\ his way from village to village on his return 
journey, and finally came back after much travail to 
his original home (S. 6). This parable of the blind
folded man is as full of spiritual wisdom as the parable 
of the cave in the Republic of Plato. It exhibits in a 
very typical fashion the whole proeess of the ori¢nal 
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benigh~rnent of the Saul and its later illuminatlOn. OUf 

real country is the cQuntry (.>~ Brahman, frOIn which 
we ar~ led away by the tlueves, namely, the passions. 
mto. the forest of utter ignol,"anc~. with our eyes blind~ 
foldecl by lust for u:preal things. Then we cry aloud 
and piteously that some help may come, which may 
give us more light and lead us back to Brahman. 
Suddenly, we meet with a Spiritual Teacher, probably 
as the consequence of our having previously perform
ed meritorious actions. The Teacher imparts to us 
knowledge of the way to our original home. and then, 
exercising our faculties as best we may, we go from 
stage to stage in the spiritual path until we reach 
back the country of Brahman which was our original 
home. 

6. There are, however, certain necessary precau
tions which must be observed by 

~l'1ItautlOIiS t6 be ob- h S .. 1 T h b I h 
"Ned In lmpattIDa t e plfltua eae er elore e 
IIIplr1t\1al wl.8dom. imparts the mystic knowledge to 

his. aspiring disciple. The MUQ
qakopnishad tells us that unless a disciple has perfomed 
such a. difficult task as that of carrying fire over hU 
head. his Spiritual Teacher should not impart the 
knowledge of the mystic way to him (5. 7. a). The 
passage which gives this admonition is also otherwise 
interpreted as embodying the principle that no man 
has the right of entrance into the mystic path unless he 
is a /I shaveling." This implie!1 that only a Sanmylsin 
can be a worthy student of the spiritUal science. We 
have no intention to discredit the order of Samnyasa, 
but we may say that other passages from the Upani
shade; do not always describe Samnyasa as being the 
only fit mode of Me for receiYing mystic wisdom. 
The Chhandogya Upanishad tells us that "mYitic 
knowledge may be imparted to either the eldest son, 
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or to a worthy disciple who has lived with his master 
for a long time, but to none else. Not even a treasure 
which fills the whole sea-girt earth would be a $uffi
dent recompense for communicating mystic knowledge" 
(S. 7. b). The passage from the Svetasvataropanishad 
which is a comparatively later passage, and which in
troduces the word "Bhakti'" for the first time in 
Upanishadicliterature, tells us that unless the disciple 
has absolute Faith (Bhakti) in God as in the Master, 
the spiritual secret should not be imparted to him 
(5. 7. c). We thus see how a Spiritual Teacher must be 
very jealous of imparting the knowledge of the 
mystic path. The Bhagavadglta (XVIII. 67), taking up 
the same word Bhakti, later tells us that the mystic 
knowledge should not be impalted to one who does 
not make bimseU worthy of it by lor penance, who 
has no faith either in God or the Master. who has no 
desire to listen to the spiritual wisdom, or else who 
harbours within himself an antagonism to spiritual 
knowledge. 

7. The actual means of meditation which a Spiri
tual Teacher imparts to his disci

Meditation by means pIe is described unanimously in 
of Om, the W8)' to Real- th U . h db' th 
lsatloll. e pams a s as emg e sym-

bol Om. It is also to be noticed 
that Om IS described as not merely the supreme 
means of meditation, but the goal to be reached 
by the meditation itself. The Om occupies in Indian 
philosophy the same position which the Logos oc
cupies in Chnstology. The Upanishads repeat from 
time to time the efficacy of meditation by means 
of the supreme symbol. "The word which the 
Veda!i declare and which is the subject of all aus
terities~ desiring which men lead the life of religious stu
dentship. that word. I tell thee, is briefly Om; that 
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word is the Supreme Brahman; that word is tl 
Supreme Symbol; that word is the Supreme' Support 
(S. 8. a). In these terms does the Kathopanisha 
identify the means of meditation with the goal to t 
reached by it ; the symbol, ..... m short, stands for both tl 
means and the end of spiritual life. The Chhandogy 
Upanishad declares that all speech is interwove 
on this symbol Om, in the same manner a 
the leaves of a tree are woven together 0' 

a stalk (S. 8. b). The MU1J.4akopanishad tells us b, 
the help of a very happy simile that "we should tak 
into our hand the bow of the Upanishads, and put upa 
it the arrOw of the Soul, sharpened by devotion. W 
should next 'stretch it with concentrated attention, ant 
penetrate the mark which is the Supreme Brahman 
The mystic symbol Om is the'bow; the arrow is tht 
Soul; and 'Brahman is, the mark to be pierced. WI 
should penetrate it with undistracted attention, so thaj 
the arrow may become one with the mark" (S. 9) 
We are told here how devotion is necessary for thE 
whetting of the point of the arrow, how concentrated 
attention and undistracted effort are necessary fOI 
making the arrow of the Soul pierce t~e target oi 
Brahman, how, finally, the arrow is to become so 
absorbed in the target that it ceases to exist as a 
separate entity. If unitive life is to be expressed by 
any metaphor,-and all verbal expressions, it must 
be remembered, fall short of the experience of reality, 
-the metaphor of the arrow and the target invented 
by the MUJ}.Qakopanishad must be considered a very 
happy one, ai; most fittingly characterising the commq.
Dion of the lower and the higher selves so as to involve 
the utter destruction of the separate individuality of 
the lower self. Further, the Ozn has not merely an 
individual, but a" cosmic efficacy as well. It liot 
merely. serves to help the meditation of the individual 
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pen~on, but the Sun himself, we are told, travels t~ 
universe, singing the, symbol Om (S. 10). Finally, 
the moral efficacy of meditation by means of Om is 
brought out in the Prasnopanishad where Satyakama 
inquires of his teacher as to what happens to a man by 
his continuing to meditate by means of that symbol 
till the hour of his death, and the answer is 
given that "just as a snake i~ relieved of its slough, 
similarly is the man who ~editates on Om relieved of 
his sins, and, by the power of his chants, is lifted to 
the highest world where he beholds the Person who 
informs the body, and who stands supreme above any 
living complex whatsoever" (S. II). 

8. The MaI}.Qukya Upanishad supplies us with a 
unique exaltation of Om and its 

Tbe Mandukyan ex- spiritual significance. We are told 
altatioD of Om. 

there that Om consists not mere-
ly of the three mone A U M, Which it might
easily be seen to contain, but that it con
tains also a fourth mora-less part. The reason for 
this four-fold division of Om lies manifestly in 
the author's intention of bringing into correspondence 
with the parts of Om the states of consciousness 
on the one hand, and the kinds of soul on the 
other. The Om is supposed to represent in miniature 
the various stattill of consciousness, as well as the 
various kinds of soul. Thus, on the one hand, It 
stands for the state of wakefulness, the state of dream, 
and the state of deep-sleep, as well as the supreme 
self-conscious state which is called the Turya. On the 
other hand, it stands for the different lands of soul, 
namely the Vaisvanara, the Taijasa, the Praji'i.a, 
as well as the fourth, namely the Atman. The 
mora-less part ~f Om has cOJ'J1espondence with the 
fourth dimension of PiycbolQiY. namely the Turyl, 
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as well M' with the fourth dim~sion Of metaphysic 
natpeJy the Atman. Th~ Vaisv!nara is the t>..njoy 
of groslS things, as the Taijasa is the enjoyet of tl 
~ubtle. The Prajfia is described as the equivalent, 
what philosophy calls God, II the Lord of all, the a: 
knowing, the inner controller of all, the origin and el 
of all beings. " Contrasted with these stands tl 
Atman, which is the MaQqukyan equivalent of wh. 
philosophy taIls the Absolute. It is described ; 
.. neith~r inwardly nOr outwardly cognitive, nor yl 
bn 'both sides together. It is not a. cognition-mas 
and is neither knower nor not-knower. It is inns 
ble. impractiable. incomprehensible, indescribable, U1' 

thinkable, and unpointable. Its essence is the kno" 
ledge of its own. self. It negateS the whole eJi 
panse of the universe, and is tranquil and blis~ 
fuI 'and without a second ,I (S. 12). The spiritna 
significance of. the psycho-metaphysical correspon 
denee of the parts of _ Om lies in' th~ great hell 
that is supposM to be given by meditation on it in in 
tuititlg the Atman in the Turya: state of consciousnes 
a.fter a. negation of the other kinds Of Soul in the othe 
states bf consciousness.' Nowhere else as in th 
MaQ4ukya. Upanishad do we find such an exaltatio] 
of Om, and the great value for spiritual life of medita 
tion by means of that symbol. 

9. The aim of the Upa.nishads is a pr!ttical 6ne 
a.nd we find seattered through· 
out the Upanishads certai%l 

hint$ for the practical realisation of the Godhead 
by means of Yoga. In the SvetUvataropanishad 
we are told that our body' should be regarded as 
the lower stick and meditation on Pr~ava as the upper 
one, and that by rubbing togethu these two ~tieks. 
" haW td ehura out the ~ 'Of G(d thAt is hiddfG 
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in us (S. 13. a). The reference to the body and 
the PraQava as the, lower and the upper sticks 
in the process of spiritual churning which we meet 
with in this passage of the Svetasvataropanishad 
is a remarkable one, as it enables us to interpret 
correctly another passage from the Kathopanishad, 
where a reference to the sticks is to be met with 
again, and where we are told that just as the 
earthly fire is ensconced within the two churning 
sticks like a fretus in the womb of a pregnant 
woman, and just as this fire is to be worshipped 
with offerings day after day by people who keep 
awake for that purpose, similarly in between the two 
sticks in the practice of Yoga,-namely, as we can now 
interpret the expression by reference to the Svetas
vatara, the body and the PraI}.ava,-between these 
sticks is ensconced the spiritual ftre, which we 
have to worship day after day by keepmg our, elves 
awake, andglving it the offerings of the psychlcal teuden
cies in us (S. 13. b). This passage in the Kathopani
shad can also be interpreted in another way, as we 
£hId a little later on in the same Upanishad that the 
two sticks in the process of Yoga may also be regarded 
as the upper breath and the lower breath, the PrliI}.a 
and the -Apana, and that between the two is seated the 
beautlful God whom all our senses worship (S. 14. a). 
Instead of regarding the two AraQis as the body and 
the PraQava as in the Svetasvataropanishad, we might 
as well take them to mean the upper and the lower 
breaths, in between which is seated the beautiful !tman; 
and a -reference from the MUI}.Q.akopanishad is also not 
wanting. where we are told that the mind for its puri
ficatian is dependent upon the PraQas, and that it is 
only when the mind is purified after an initial control 
of the PraQas that the Aiman reveals himself 
(!. 14. b). 

4.1 
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10. The Yoga doctrine in the SvetaSvataropani
shad is a more developed one than 

Yog'l doctrine in Bve- • h th U . 
tasvatara. m teo er pamshads, and we 

have in the second chapter of that 
Upanishad a clasSlc and almost systematic descrip
tion of the practices and effects ot Yoga, which may 
be said to carry the Upanishad quite near to the time 
when the Yoga doctrine came to be systematised in a 
new school of philosophy. We are told that "we 
should hold our body WIth its three erect parts 
quite even, and that we should pen our mind, 
along with our senses, in the heart. We- should 
concentrate upon Brahman, and, with the help of that 
boat cross all the fearful streams that bar our spui
tual progress. Controlling our breath and with 
our actions quite measured, we should throw 
out by the nose our Prat;la when it becomes quite 
exhausted in the process of inspiration, and we 
should regulate our mind which is like a 
chariot to which are yoked very evil horses. We 
should sit for the practice of Yoga on an even and 
pure piece of ground which is free from pebbles. fue, 
and sand, and which is also free from sounds and 
watery resorts. The place where we sit for practice 
should be delightful .. to the mind. and not jarring 
to the eye; and we should choose for practice a place 
in the still recesses of a cave" (S. 15. a). The Svetas.. 
vataropanishad also lets us into the mystery of the 
physiological effects achieved by this practice of Yoga. 
Ii When the five-fold result of Yoga arising from the 
different elements, namely, earth, water. fire, air, and 
ether comes well to operate, the practiser of Yoga 
kno'YSneither disease, nor old age, nor death, for verily 
his body has become full of the fire of Yoga. His 
body now becomes very light, the pulse of health 
beats within him, he becomee free from deair., hi, 
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complexion becomes clear, and biG pronunciation 
very pleasing. He emits a smell which is holy. and 
his excretions become very slight; it is by these 
marks that one should know that the novice in Yoga 
is being well established in his practice" (5. 15. b). 
The spiritual effects of the practice of Yoga which are 
given in the Svetasvataroparushad will be discussed 
somewhat later in thIs chapter, our present concern 
being only the details of the manner of Yoga-practice, 
and its physiological effects. 

It. The end of the practice of Yoga is evidently 
the realisation of God. But be-

The Faculty of God- f di th 
reaUlatioD. ore we scuss e nature of God-

realiso.tio~ .we must aRswer a 
previous question-By what Faculty is it that a mystic 
is able to realise God? Is it Sense. or is it Thought, or 
is it any super-sensuous and super-intellectual faculty 
of Intuition, by means of which one is able to realise 
God? The Kathopanishad tells us that the form 
of God does not fall within the ken of our vision. 
" Never has any man been able to visualise God by 
means of sight, nor is it possible for one to realise Him 
either by the heart, or by the imagination, or by the mind. 
It is only those who know this sublime troth that 
become immortal" (So 16. a). Later writers have 
translated the above passage in a different way. They 
tell us that even though it may not be possible for us 
to "visualise" the form of God, still it " may be possible 
for us to realise Him by means of the heart, or by the 
imagination, or by the mind." It. is true that the 
grammatical construction of the above passage does 
not come in the way of this interpretation also. 
But it must be remembered that the verse from the 
I4thopanishad which coines almost immedia~y after 
it makes it quite clear that it is "not possible 
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to realise God either by word of mouth, or by 
the mj.nd, or by the_eye. I t is only those who know 
that God is, to them alone, and to none else, is God 
revealed" (S. 16. b). We are here told that it is not 
possible at all to reahse God by means of the mind, 
which makes it quite clear that we have to "understand" 
in the earlier verse from the Kaihopanishad the nega
tive adverb in the second part, which would then im
ply that it is never by means of the mind that one can 
realise God. It is also noteworthy from the later 
verse from the Kaihopanishad that the nature of God
realisation is like that of a t( fact." You can never 
questiQn it. You can never argue about it. You can 
never think about it. If you only know that God is, 
then alone IS God rcahsed by you. The value of a fact 
can never be dIsturbed by any probings into its pros 
and cons, py logical manipulation about its na
ture,. or by any imaginative or highly-strung inte!-

, lectual solutions. It thus becomes clear that neither 
Sense nor Thought enables us to realise God. But a 
further question arises-if God can be realised at all, 
has man got any Faculty by means of which he can 
so realise Him? To that question, another verse from 
the Kathopanishad supplies an answer. "This Atman 
who is hidden in all beings is not patent to the eyes of 
all. It is only the subtle seers who can look with the 
one-pointed and piercing faculty of Intuition (Buddhi) 
that are able to realise God" (5. I6. c). Opinions 
differ as to whether even this Buddhi can lead us to 
the vision of God. In one passage of the Bhagavad
gita (VI. 21) we are told that the happiness of God
realisation can be apprehended by means of Buddhi; 
on the other hand, we are told in another passage of 
that same work (III. 42). that just as God is beyoDd all 
senses and_ mind, similarly He is beyond even this 
faculty of Buddhi or Intuition. But when words fail 
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to exactly describe the nature of the Faculty of God
lealisation, it may become serviceable psychologically 
to "invent" a tern1, to call it either Buddhi or 
Intuition, and then to make it responsible for 
the vision of God. The Upanishads, however, 
take yet another· tum, and look at the f] lles
tiJn of God-realisation not from the psy"nological 
but from the moral point of view. Tne Mut;L~a
kopanishad tells us that "it is only when a 
perfect kathar£is of the whole moral being takes place 
by the clearness of illumination, that one is able to 
realise the immaculate God after meditation; for He 
can be attained neit,her by sight, nor by word of 
mouth, nor by any other sense, nor by penance, nor 
by any actions whatsoever" (S. 17. a). Of like inlport 
is that other passage from the Kathopanishad which 
tells us that " it is only when the whole moral being is 
purged of evil that one is able to realise the greatness 
of God" (S. 17. b). We prefer to understand the reading 
" Dhatuprasacla " instead of " DhatutIprasacla " in the 
above passage, for to our mind the idea of Dhatp or 
Creator is absolutely irrelevant to the passage and can 
only be illegitimately smuggled into it, the purifica
tion of the moral being yielding quite a necessary and 
legitimate sense. 

12. Time and oft we are told in the Upanishads, as 
in the passage above quoted from 

The thorough bnma- h K . 
nenceofGod. t e athopamshad, that the my<:-

tic is ahlp to "set:" God. Another 
passage from the same Upanishad tells us that" we 
ought to extract the Atman courageously from our 
body. as one extracts a blade of grass from its sheath. 
When the Atman is thus drawn out, let a man know 
that h~ is the lustrons Immortal Being-yea, the 
lusb 005 Immortal Being II (S. 18. a). The process of 
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the extraction oi the .Atman from this frail body 
implies a thorough immanence of the Atman in the 
body. The Atman is to the body what the wheat is to 
the chaff. The wheat must be separated from the 
chaff, ev(~n though the chaff may temporarily cover 
it. Even so nlUst the Atman be extracted from the 
body. evt~ though, for a while, the body may serve 
as a covering, for it. "Just as a razor it; laid ill a 
razor-case or Ci, bird is pent up in its nest, even Sr) 

is this Ccmscious Being placed in the body up to 
the very nails, up to the very hair of the body" 
(5. lB. b). In this wise does the Kaushitaki Upanic;had 
declare the immanence of Atman. The Svetasvata
ropanishad tells us that just as oil is hidden in sesa
mum, or ghee in curds, just as water is hidden in 
springs, or fire in the churning sticks, even so is the 
Atman immanent in the body" (5. 18. c). Another 
passage from the Svetasvataropanishad tells us that 
" just as there is an extremely subtle film on the sur· 
face of ghee, even so does the Godhead who is imma· 
nent in all beings envelop the whole universe, by 
knowing Whom alone is a man released from all bonds" 
(S.~l:8. d). The essence of all this teaching about the 
immanence of God is that if man may but try in the 
proper way, he, may be able to realise God even 
within himself. 

13. It is just the possibility of God-realisation 
-_ within himself that vindicates the 
Typesof myst1ea1",,- mystic's search after God by a 

perlence. 
long process of purification and 

contemplation. References are not wanting in the 
Upanishads, though we cannot say they are to be 
met with there to the fullest extent, to tht' visions 
and auditions which the mystic experiences on his spiri
tual journey. Four typ&S of experience on the whole are 
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to be found scattered in the Upanishads, which bear 
respectively on the fonns. the colours, the sOWlds, and 
the lights which are experienced by the mystic in the 
process of contemplation. These we shall indicate 
from the various Upanishads, without trying to sever 
the different e:Kperiences from one another. In the 
second chapter of the Sveta5vataropanishad, there is 
a classic reference to the different forms and lighti 
that are experienced by the mystic on the threshold 
of his spiritual Pilgrimage. We are told that he ex
periences forms such as those of "mist and smoke, 
the sun, the fire and the wind, thefire·fly and the light~ 
ning, the crystal and the moon" (S. 19. a). An early pas
sage from the Bpbadarru;tyakopanishad tells us almost 
in the same strain that to the vision of the advancing 
mystic appear such forms as those of the saffron.-colour. 
ed raiment, of the red-coloured beetle, of a flame of 
fire, of a lotus-flower, and of a sudden flash of light
ning: these constitute the glory of the advancing 
mystic" (S. I9. b). It seems, however, on the whole, 
that the Upanishadic mystics are either morphists. or 
photists, rather than audiles. There are only few re
ferences to the experience of audition in the Upani. 
shads, and these also are not well accounted fOf. In 
the Brihadarru;tyaka. as in the Maitri Uparushad, we 
are told that the mystic hears certain sOWlds within 
himself which are attributed by the authors of those 
Upanishads to the process of digestion that ia goiDg 
on within the system. We are told that" the sound 
is a result of the processes of digestion and assimila
tion, that a man is able to hear it merely by shutti.ug 
his ears, and finally that when a man 115 dying he is IlQt 

able to hear the sound" (So 20. a). The Chha.ndogya 
Upanishad in a similar strain tells us that the indica
tion of the presence of Reality within us r.m be ob
tained merely by shuitine our ears, ar.d by beiDa 
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able to hear sounds like those of the roaring of an ox, 
or the peal of a thunder, or the crackling of fire (S. 2o.b). 
Mystic expereince has shown that'it is not merely 
by shutting our ears tbat we are able to bear the mys
tic sound, that we can hear it even with our ears 
quite open, and that finally even a deaf man who 
cannot hear anything else is yet able to hear this 
sound. Then, again, we cannot call the mystic sound 
a result of the processes of digestion and assimilation 
within us. It is true that the mystic sound lS to a 
certain extent dependent upon pbysiological circwn
stances. But to call the sound a result of those Clf' 

cumstances is like puttmg the cart before the horse. 
We thus see that even though a reference is unmista
kebly made to the auditions experienced by a mystic, 
the Upanishadic seers are not correct in giving their 
faison dltre, nor even in defining their exact nature. 
On the other hand, when they come to deal with the 
photic experiences, the Upanishadic mystics are evi
dently at their best. "On a supreme disc set with 
gold," says the MU:Q.gakopanishad, It is the spotless 
and immaculate Brahman, which is the light of all 
lights which- the seekers after Atman expenence" 
(S. 21 .. a). The Chhandogya Upanishad tells us that 
cc after having crossed the bund of phenomenal exis· 
tence, even though a man may be blind, he ceases to 
be blind; even though he may be pierced, he is as good 
as unpierced; after having crossed this bund, 
the very night becomes like day, for before the vision 
of the aspiring'mystic the spiritual world is suddenly 
and once for all illumined II (S., 21. b). Another pas
sage from the Chbandogya Upanishad -tells us that 
before such a mystic, there is neither ever any sun· 
set nor any sun~rise. <t Only if this be true,- II saYi 
the author of the 'Upanishad, "may I nt'Jt break my 
peace with God -, . When there is neither any sun-rise 
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nqr ~y syn-~et, tljlereJ.~ etemfl.l d~y be~Qr~ the aspinng 
soul .. is. 2I. c) Fmally, tJus same Jdea IS rel.terated 
once mor~ 1Il the SvetasvataroNI11shad, where we are 
told that" wben there IS neither clay nor ~ght QefQre 
the mys4~, when there is neJther beJIlg J}or not-bemg, 
Clod alope is", Plus testIfyIng to the tr~sceAdence of 
G04 beY~J1.d bqth pjght ,apd ,clay, beyond bo~ PeIf1g 
and not-~g, as the resu,lt of an JItter cancehp.eJ1.~ of 
these iq qjVlIle omniPf~ce (S. 2~ d). 

14. The pij.otic or ~ud.l4ve e'H?eriep~e~ Which we 
have refqTeq to above, though 

re::.:o':.e of mystic they may be called the ~bm.ge1"l~ 
of a full-fledged ,~tIon to 

come, do not yet consntute the acme of Self-rea1isa.
hon One very celebrate<l passage of the MUQ.~opa
mshad tells us tPii~ u.,e AtPlan C3JlPot be real1sed exeept 
by one lIVho~ the .A.tm.3.Jl Jrlmse)f <rhooses . before such a 
one does tbe AtmaJ}. reveal h~s proper form (S. 22. a). 
This J5 venly t~ dQc,t~ Qt§J2.e~ It lIDplies that 
man's #lndeav.q~ JEer .a fuJI-fl.edged T~attqn o~ 
God ~y al}V~y.s talll>hori: of tije Idea). UIlless Gra,ce 
comes from .aboy~. It 15 only ;when the!~ chooses 
the 5$t for the m~festa4qn of lus supr~ glory 
that #le 1Uysitc will he aple to per.c~ve Hun. 
It is pply then t4at the gol4eniXdowed .aemg Qt t4e 
C~dQgya Upanisllad who pm be !jeen 0, the StJ,n, 
"\\#4 goJd,en mustach~, ~ golqey han'1 ~<l who 
sJW.1,es ~ gold JlP to ~ VerY tqes, " ~ COJll.e t.o be 
id,e.D,t#,ied, ~ RY #Ie sage of the ~Sopap1sM.d, Wlth the 
Be1Jlg wi.thm oneself (So 22. b). It 15 Pl#Y thep ~ .. t tQe 
In<!lVJ,C!ual Sp~t can becqp1e Qne ~th th,e Pruyersa! 
SpJ{it. 'Ae Sve~v~taropanishad tells us tbp~ "ll,lSt 
as a n;drror v,vpich 1$ ,cleaned of jts tmPUl1..tlep becomes 
lU$rops ~nd cap~ble oi r,efiectipg a l\1strous Image, 
even thus doE',s the mystic see ;Hu;ns.elf at the hel~ht of 

44 
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his spiritual experience and reach the goal of his en
deavour. Just, again, as with the help of a lamp one 
is able to see an object" similarly by the help of 
the Individual Self he sees the lustrous Universal Self. 
who is unborn, who is the highest reality, and who is 
beyond all existences" (S. 22. c). The mystic ima
gery implied in the above quotations from the Svetas
vatara is made absolutely clear in the teaching of the 
great sage Maitri who imparted to his disciple " the 
highest secret of the Upanishads" when he said that 
at the acme of spiritual expreience the mystic sees 
his own fonn in a flood of supreme light arising from 
within himself, which indeed constitutes the realisation 
of the immortal and fearless Atman (So 22. d). 

15. The Upanishads abound in passages which 
try to reconcile opposite qualities 

Reconciliation of in the Atman as realised. The 
contradictions in the A, • 
Atman. ;:,vetasvataropamshad tells us that 

"the Atman is neither male nor 
female, nor is the Atman of an intermediate sex: 
w~t body He takes, in that body does He lie enscon
ced II (S. 23. a). The lSopanishad tells us that" the 
Atman may be said to move and yet not to move. 
He IS far as well as near. He is inside all things as 
well as outside all things." A daring mystic of the 
Kathopanishad asks-Who except himself has been 
able to reali~e the Atman who rejoices and rejoices 
not, who can walk in a sitting posture and move about 
everywhere in a lying one? In the MWJ.Q.akopanishad 
an attempt is made'to reconcile the infinite greatness 
of the Atman with his infinite sUbtlety: Ii Great 
and lustrous is that incontemplatable Being, and 
yet he is subtler than the subtle. He is farther 
than any far-off end, and yet quite near to us,' being 
,hut up in the cave of our heart." In like manner 
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does the Kathopanisllad tell us in an oft-quoted pas
sage that the Atman is subtler than the subtle and 
greater than the great, and is pent up within the 
recesses of our heart. On the other hand, passages 
are not wanting, as in the Svetasvataropanishad and 
the Kathopanishad, where the Atman is described as 
being of the size of a thumb and glorious like the sun; 
or even again as being as small as the tip of a needle, 
or a hundredth part of the end of a hair divided 
into a hundred infinitesimal portions (So 23. b). 
What is meant exactly by _saying that the Atman is 
neither male nor female, that He moves and yet does 
not move, that He is both far and near, that He is 
greater than the great and smaller than the small, 
or that lIe is of the size of a thumb, only the mystics 
can know. We, who jnngp from the outside, can have 
no idea of how the seeming contradictions may be re
conciled in the infinite variety and greatness of the 
Atman. 

(6. The Upanishads discuss in many places the 
psycholo~cal and other effects 

£ftects of realisation which the realisation of God produ
On the Mystic. 

ces upon the perfected Mystic. "One 
who knows his identity with the Self and comes to 
realise that he is the Atman-for what reason should 
such.a man enter into any feverish bodily activity, for 
his desires are fulfilled and his end is gained?" (S. 24. a). 
This is as much as to say that when the identification 
with Atman comes to take the place of the identifica
tion with body in a perfected Mystic, all his desires 
for bodily accommodation vanish immediately. Then, 
secondly, "the knots of his heart are broken, all his 
doubts are solved, and the effects of his actions are an
nihilated, when once he has seen God who is higher than 
the highest" (S. 24. b). The doub~ which had so Ions 
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harassM his ini.nd. and thl! actio11S' trentl who'Se restilt 
he used to suffer. break aWa1 iIrlfnetliately; while 
one may Imow the perfected Mystic by this one prin
cipal mark, that he has 1eft no doubts td solve. If he 
is once for· all iii sure pbSsession of reality-"-what 
doubts can he any fi.ttther have? Then, thirdly; in the 
MU1;lqakopanishad. we have the great co~ttast between 
the want of power in the Mystic before Self-realisation, 
aiid the o1Jtainment Of power after it. "ThoUgh the 
iridiVidual Soul waS lymg so long With the universal 
Soul oli the same ttee, be was yet infatuated and was 
grievhig ,db acedtllit of his complete impotence; but 
Wheh he has once betdme doned With the Highest. 
whu is the Source Of all powet, bis grief vanishes im
m.ediately, and he begihs to participate til the other's 
infihite power" (S. 24. c). Fourthly, we have in the 
TaidirIyc1 Upanishad a classic deseriptitm of the 
illitnitable· bliss that a perfected Mystic expetiences 
after his communion with the Highest-a description 
which we have had occasion to notice in our account 
of the beatiftt calculus itt a previous chapter. But 
the Brihatl!raIjyaltopanishad, in the vein of an almost 
er<>tic mysticism, tells us fhrt11~r that the only earthly 
analogue which we can have for the bliss of God
realisl:l.tioIi,-indeed a very imperfeCt and partial ana
ltsgue after alt.-is the bliss ansing from tinibn with a 
dear wife. .. Just as when a man is embraced by his 
dear wife, he kridWS nothing outside nor anythirtg in
side; similarly wheh the individ4al Self is embraced 
by the universa.l Self, he knows nothing outside nor 
anything inside; for he has attained an end which 
invdlves the fulfil:rnent of all other ends, being verily 
the attainment of Attnan Which leaves no other ends 
td be ftllfilled" (9. 24. d). We do bot lmow how far 
to justify this artalogy. But it seems after all that 
tMre tbight be a difference of kind between the two 
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blisses which the BrihadaraQyakoparushad is compa
riilg, instead of merely a iliffereIice of degree; or, at least, 
that the one kind of bliss is sa insignificant as con
trasted with the other that there is as much analogy 
between them as there is between the light of a candle 
and the light of the sun. Further, all such erotic 
analogues have this defect in them, that those who 
betake themselves to sexual enjoyment may be thereby 
vainly made to imagine that they are after all 
experiencing an iota at least of the great divine bliss. 
In our opinion, it is foolish.· to regard the relation 
between the Self and God as in any way analogous 
to the relation between the bride and the bride
groom, and still more foolish to regard it as ana
logous to the inverted relation between the bride
groom and the bride as in certain pseudo-mystic 
teachings. In fact, there ought to be and carl be 
no analogue for the unique relation between the 
Self and God in the state of ecstasy. To return. 
to our argument, however, fifthly, we are told 
in the Taittiririya Upanishad that the ditect result 
of the enjoyment of divine bliss is that the Mystic is 
diveSted once for all of all feeling of fear. The one 
kind of emotion kills the otlier, and the feeling of bliss 
kills OIice for all the emotion of fear. Whom ahd what 
may such a perfected Mystic feat, when he finds infi
nite joy in all directions and at all times? "He 
becomes fearless," says the Taittirtya Upanishad, 
"because he has obtained a lodgment in that invisi
ble, incorporate, indefinable, fearless, supportless sup
port of all" (S. 24. e). Finally, we are told in the 
Chhandogya Upanishad that" if such a Mystic should 
ever want to have any end fulfilled at all, he should 
wait upon the Atman, and pray to him, without the 
slightest touch of egoism, for the fulfilment of his de· 
sire: immediately is the end fulfilled for him for which 
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he had prayed to God" (S. 25. a). "The .Atman, " 
says the Chhandogya Upani!';had, "is sinless, without 
age, without death, without fear, without any hunger 
or thirst, and has all his desires or ends fulfilled. This 
Atman should be sought after; this Atman should be 
known. He who realises the Atman in this way after 
having sought after him, for him all the worlds are 
gained, and all desires fulfilled" (S. 25. b). The 
Mur;t4akopanishad tells us also that "a man can have 
all his desires fulfilled, and obtain any world he may 
seek, even if he only waits upon and worships a Mystic 
who has realised the Self" (S. 25. c). We thus see, on 
the whole, that the immediate effects of God-realisa
tion upon the Mystic are the entire abatement of 
bodily excitement, the resolution of all doubts, the 
obtainment of infinite power, the enjoyment of illimi
table joy, the destruction of all fear, and the fulfil
ment of any end that may be contemplated by the 
Mystic. 

17. The Upanishads have preserved for us a few 
mystic monologues which contain 

Raptures of mystic the essence of the raptures of spi
ecstas,. 

ritual experience. The Sage of the 
Mur;tqakopanishad, when he came to realise the im
mortal Brahman, fell into mystic raptures when he saw 
that "the Brahman was before him and behind 
him, to his right and to his left, above and below," 
and broke forth into the Leibnitzian exclamation that 
"this was the best of all possible worlds" (S. 26). 
He considered himself fortunate that he was ever 
born into this world at all, for, was it not his appearance 
on the terrestrial globe that led him, by proper means 
and through adequate stages, to the vision of the God
head wherever his eye waS cast? The Sage Varna
deva of the Bphadarat;tyakopanishad came to know 
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that U just as, at the origin of things, Brahman came 
to self-consciousness and then understood that it was 
verily the All, similarly, whoever among the gods, or 
the mortals, or the sages comes to self-consciousness be
comes verily the All"; and thus the Sage, to whom 
the infinite past was like an eternal now, broke forth into 
the exclamation that "he it was who had lived in Manu, 
and that he it was who had given light to the Sun" 
(S. 27),-even like the Maratha saint Tukaram, who, at 
a later date, exclaimed that, in bygone ages, when 
Suka had gone to the mountains to reach Self-realisa
tion, he was himself present to watch that Great Act 
in spirit, if not in body. The Mystic of the Chhandogya 
Upanishad declares that even as a horse might shake 
its mane, similarly had he himsell shaken off all his 
sin, that even as the MOOD might come out entire 
after having suffered an eclipse from Rahu, even so, 
having been freed from the mOltal coil, had he obtain
ed the eternal life in the Atman (S.28). Then, again, 
the utterances ,9f TriSailku in the Taittirlya Upanishad 
are remarkable for the grandeur of the ideas involved 
in them. After TriSailku had reached Self-realisation, 
he tells us he felt as if he was the" Mover of the Tree." 
What is the Tree to which TriSailku is referring? It 
may be the Tree of the Body, or it may even be the 
Tree of the World. It is not uncustomary for Upani
shadie and post-Upanishadic writers to speak of the 
Body or the World as verily a Tree. In fact, TpSa.ilku. 
tells us that, like the true Soul that he was, he could 
move the Tree of the bodily or worldly coil. He 
tells us, furthermore, that his glory was .. like the top 
of a mountain," which is as much as to say that when he 
had come to realise the Self, he felt that everything else 
looked so mean and insignificant to him from the higb 
pedestal of Xtmanic experience that he felt as if he 
was on the top of all things whatsoever. TriSailkl.l 
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tells us furthermore that <t the source from which he 
had come was Purity itself." May this not refer to 
the Purity of the Divine Life from which all existence 
springs? Then, again, TriSailku tells us that he was 
as it were~' the Immortal Being in the Sun,"-an iden
tification lSavasya-wise Df the Individual and Univer
sal Spirit. Furthermore, TriSailku says that he re
garded himself ·as <t a treasure of unsurpassable value," 
referring probably to the infinite wealth of Atmanic 
experienc~ that ):Ie had obtained. Finally, he tells 
us that he was verily "the intelligent, the immortal 
and the imperishable One," thus identifying himself 
with Absolute Spirit (S. 29). finally, that greatest 
of the Mystics whose post-ecstatic monologue is pre
served for, us in the Taittiriya Upanishad. tells us in a 
passage of unsurp~s.ed grandeur throughout both 
Upanishacllc as well as post-Upanishadic literature 
that when he had transcended the limitations of his 
earthly, etheric, mental, int.ellective, and .beatific 
sheaths, he ~t in the utter silence of solipsistic soli
tude, smging the song of univ~rsal unity: .. How won
derful, how wonderful, how wonderful; I am the food, 
I am the food, I am the fOQd ; I am the food-eater, I 
am the food-eater, I am the fOQd-ea1;er; I am the 
maker of their unity, I am the ;maker of their unity, I 
am the mak~ .of their unity," whic):I utterances only 
mean, metaphysically. that he was himself aU matter 

. and all spirit as well as the .connectipg link between t,hem 
both. and epistemolQgici.ill.y, that he was Pi~self the 
subject-wor~ and the object-world as well as ~he en
tire subject-object r~ation-,a stage of spiritual e~
perience which has been weJl ch.aracteri~e,d by a 
modern idealistic think.er,as a stage w:here the difl;er
ence between the £leld, the fighter, and the strife vani
shes altogether-the culmination of the unitive song 
being couched in terms which are only too reminiscent 
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of like mystic utterances from other lands, " I am the 
first-born of the law; I am older than the gods; I am the 
navel of Immortality; he that gives me, keeps me; 
him, who eats all food, I eat as food; I envelop the 
whole universe with splendour as of the Sun" (5. 30.) 
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A. 

A, as Apti or Adimattva,p. 36. 
Aberrations, of the Dialectic 

of Nyiiya, p. 190: of con
sciollsness, p. 127. 

Abhivimlina, meanings of, p. 
136. 

Abnormal Psychology, p. 120. 
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conception of God, p 33; 
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philosophical conception of, 
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cording to Rlimlinuja, p.ZIO; 
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to Sai1.kara, p. 216; posi
tive characteristics of, p.219: 
negative characteristics of, p. 
219; rigoristic conception of 
the, p. 219; conception of 
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tion of God, p. 219; nega
tive-positive characterisation 
of the, pp. 219-220; nega
tive, affirmative, and tran
scendental characterisation 
of, p. 221; only partially re
vealed in the forces of Na
ture, p. 253; the power of 
the, p. 255; as the ballast of 
the cosmos, p. 258; as be
yond good 'and bad, p. 306. 

INDEX. 

Absolute Monism, mystical rea
lisation of, p. 278. 

Absolutism, of Yiijiiavalkya, p. 
59 ; and theory of creation, 
P 98; the realistic theory of 
creation. a crux to, p. 208; 
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Supermoralism, p. 306. 
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Anaximenes: his doctrine of 

air, pp. 79.103; his theory 
of rarefaction and condensa
tion, p. 79. 

Anima and Animus, p. Iot8. 
Animism in the l,Qgveda. Fr. 

147-148. 
Anrita, Miyl compared to, p. 

226. 

AntaQkaral}3.pafichaka, the 
fount of Nature. p. ss. 

Antaryanu-Brihmil}3.. as illus
trating the method of soli
loquy. p. 39. 

Antarylimin •. the doctrine of, 
p. 210. 

Anti-hedonism in the Upani
shads. p. 293. 

Anvirabh, meanings of, p. IS5. 
Aparl Vidyl. same as don, 

p. 326• 
Apocalypse, God-written. p. 232. 

Aphoristic method, p. 35. 
Aprearance. doctrine of, in 
Aru~ and Ylj 8avalkya, p . .53; 
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or semblance, doctrine of, 
p. &]; Creation as, PI' 98: 
Nature and Soul and God as, 
p. :u5; the moral side of the 
doctrine of, p. 232; doctrine 
of, in Parmenides, Plato, Plo
tinus, Berkeley, Hegel, and 
Bradley, p. 232. 

A pperception, synthetic unity 
of, p. 274. 

AraJ?is, the two, as ensconc
ing the spiritual fire, p. 337 ; 
as ensconcing the beautiful 
god, p. 337; as meaning the 
Body and Pra~va, p. 337; 
as meaning the Upper and 
the Lower breaths, p. 337. 

AraI;lyakas, custom of mental 
sacrifice at the time of the, 
p. 8. 

Arche of knowledge. the pro
blem of, p. 64. 

Archirmiirga, or the bright way 
for the 'dead, p. 159. 

Architectonic systems of In
dian Thought, p. I79. 

Argumentum ad caput, ap
peal to the. p. 6I. 

Aristopbanes, on the apotheo
sisers of the Elements, p. 76. 

Arjuna, as higher by a pride
£a than BhImasena. p. I36; 
compared to a calf, p. I95. 

Aristotle: doctrine of Matter 
and Form, pp. 49,92; Meta
physics, quotation from, p. 
74; on Pbilolaus, p. 80; re
cognition of Not-Being, pp. 
82-83: on the heart as the 
leat of the Soul, p. 131: 
UpanWladic psychology as 
acreeiDg with, p. 131; doc-

trine of Self-epeectator, p. 
269; on Theoria, p. 275; oa 
the wise men as dictating 
the rules of conduct, p. 289; 
on the contemplative life, p. 
299· 

Arrow and the Target, the meta
phor of, p. 334. 

Aru1]i, the outstanding philo
sopher of the Chhandogya, 
p. 23; his allegory of juices 
and honey, p. 37; the philo-

" sophy of, pp. 53-55; a great 
psycho-metaphysician, p. 53; 
his doctrine of Substance as 
underlying all things, p. 54; 
his Doctrine of Illusion, p. 
54; his doctrine of the iden
tity of Individual and Uni
versal spirit, p. 54: and Jai
vali, p. 62; his teaching of 
Ultimate Reality to ~veta
ketu, p. 216; the first of the 
Brahmin circle to receive 
spiritual wisdom, p. 62. 

Arum.nukhas, delivered to the 
jackals, p. 27. 

As If, the philosophy of, p. 227. 
Asanas, not elaborately treated 

in the old lTpllnioh .. .ls, p. 
187. 

Asceticism, p. 295; and pes
simism, p. 295. 

Ascetic life. characteristics of, 
p. 296; potency of, for Self
realisation, p. 297. 

Ar;h-Tree of existence, p. 200. 
A§ramas. to what extent exis

tent in Upanishadie times. 
p.60. 

Astrology and Astronomy, iD 
the Maim, pp. 3I,32. 
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Asuras, gospel of, p. 266. 
Asurya. as connected with As

syrian, p. 157. 
A§Vala, ritualistic questions of, 

p. 20; and Yajfiavalkya, p. 
56. 

A~vapati Kaikeya, a syntheti
tical philosopher, p. 38; his 
synthesis of cosmological doc
trines, p. 23; his doctrine 
of the Universal A.tman as 
Vai§vanara, p. 47. 

A§vattha, in the Kathopani
shad, p. r03; the descrip
tion of, in the Upanishads, 
p. 198; the description of, 
in the Bhagavadglta, P.199: 
as real in the Upanishads, 
and unreal in the Bhagavad
gIta, p. 199. 

A§vins and Dadhyach, the sto
ry of, p. 51. 

Atharvaveda, transition from 
Ipgveda to, pp. 4-5; a store
house of the black art of the 
ancients, p. 5; conception 
of Rudra-Siva, p. 193. 

Atman, the ballast of Nature, 
p. 4; proofs of, subjective 
and obJ@ctivp~ p. 24; as the 
inspirer of sense-functions, 
p. 24; .realisation of, in the 
various worlds, pp. 28-29; 
as Turya or the fourth, p. 
36; as the source of all p0-

wer, knowledge, and bliss, 
p. 53; as the origin of things. 
pp. lOO-lor: as a powerless 
being, p. lOX; as the self
conscious aspect of the In
divjdl,lal Self, p. 140: as the 
substratum of creation. p. 

20<): as the material cause 
of the' universe, p. 20Qi as 
the instrumental cause of the 
world p. 209; as the 'lource of 
activity, p. 217; compared 
to the lute-player, 01' 

the drum-beater, or the 
conch-blower, p. 217; origi
nal meaning of, in the Upa
nishads and Plato, p. 246, 
the ultimate category of ex
istence, p. 247; as the eter· 
nal Subject of knowledg!',p. 
272; as the highest object 
of desire, p. 302; conception 
of, the quintessence of the 
teachings of the Upanishads, 
p. 325; as self-consciousn(";~. 

p. 335: as the fourth dimen
sion of metaphysics, p. 336; 
as separable from the body, 
as a blade from its sheath, p. 
341. or as wheat from chaff, 
p. 342; as immanent in the 
body as a rawr in a razof-case, 
p. 342, or as oil in sesamum, 
p. 342; reconciliation of 
opposites in, p. 346. 

Atmanism, practical. of Yi
- 1fiavalkya, p. 19. 
Attention, involving suspen-

sion of breath, pp. II4-II5. 
Audile experience, p. 343. 
AugustiIl:e, on knowledge as 

ignorance. p. 272. 
Austerlitz campaigns, p. 233· 
Autonomy, as the true princi

ple of morality, p. 291; in 
the Upanishads and the Bha
gavadgiti, p. 292. 

Avabhptha, the bath at the 
the end of sacrifice. p.- ~O;Z. 
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Avyakta, pp. 183,1<)8. 

B. 

Babylonian mythology, p. 84. 
Bacon, quotation from, on the 

chain of Nature, p. 2, and 
the active life, p. 299.

Biidariiyal?a: his frequent bor-
rowal from the Upanishads, 
p. 205· 

Baka Diilbhya, or Gliiva Mai
treya, the story of, pp. 21-22. 

Baliiki and King Ajasatru, dia
logue between, p. 251. 

BiiI]a, the name of the body 
in Pra~, p. 90. 

Beatific calculus, pp. 26, 301; 
beatific consciousness and 
Brahman, p. 144. 

Beatificism, the theory of, p. 
300. 

Beatitude, various conceptions 
of, p. 213. 

Beg not, the rule of life for the 
ascetic, p. 2g6. 

Being, and Not-Being, concep
tions of, in the I.Ugveda, 
p. 3 ; Aruni's idea of, 
compared with that of 
Green, p. 55; Being con
ceived cosmologically, psy
chologically, biologically, 
morally, and metaphysical
ly, p. 55; Being, as the begin
ning of all things, pp. 85-87; 
Being in Pannenides, p. 104. 

Belief, the necessity of, p. 257. 
Berecynthia of the systems of 

plulosophy, p. 178. 
Berkeley, Appearance in the 

doctrine of; p. 232;' quota-

tion from the 'Treatise' re
garding the primacy of Mind, 
pp. II9- I 20. 

Bhagavadgitii: its attempt to 
synthesise the truths of Upa
nishadic philosophy, p. I; 
its theistIc reconciliation of 
Siimkhya and Yoga, p. 18: 
Its borrowings from the Ka
tDa, l\Iunqaka and Svc
tii§vatara Upanishads, pp. 
27-28; castes created accord
jng to qualities and works, 
P.59; conception of God as the 
A of the Indian alphabet, p 
105: its theory that tempe
raments are due to the kind 
of food eaten, p. 114; descnp
tion of the Two Paths, P.159; 
on holding the body erect, 
p. 187; compared to nectar, 
p. 195; and the Upanishads, 
relation of, p. 195; its theis
tic-mystic philosophy, p.ll)8; 
and the Upanishads, anta
gonism between, p. 198; re
ligion of, not derived from 
the teaching of Ghora An
girasa, p. 203; and Chhiin
dogya, a similarity, p. 204; on 
the Mutable and Immutable 
Persons, p. 207; doctrine of 
Miiy! in, p. 228; and the doc
trine of autonomy, p. %92~ 

and Kant, p. 292; reconci
liation of action with action
lessness, p. 2gB; and the 180-
panishad, on the achieve
ment of acbonlessness. p. 
298; and Chhlndogya. enu" 
meration of virtues, p. 308; 
on the conditions of impart-
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ing spiritual wisdom, p. 334; Blind;folded man, parable of 
its conflicting views about the, p. 331; interpretation of 
Buddhi as the faculty of the parable, p. 332. 
God-realisation, p. 340. Blindfoldness, of human be-

BhiineJarkar, R. G., Dr., on the ings, p. 225. 
meaning of Asurya, p. 157. Bliss, as the source of Reality. 

Bharadvaja, on the virtue of p. 144; the doctrine of the 
Truth, p. 312. commensurability of, in the 

BhiirgavI Varu!]} Vidya, p. Upanishads, p. 300; ana-
145. lysis of the conception of, p. 

Bhargava Vaidarbhi: his in- 300; scale for the measl1fe-
terest in physiological psy- ment of, p. 300; of Self-rea-
chology, p. 48. lisation, p. 301; as consist-

Bhakti, to Guru as to God, p. ing ill the realisation of de-
30; to God as to Guru, p. 198; sirelessness, p. 301. 
in Upanishadic literature" p. Blood-vessels of variegated co-
333. lours, p. 189. 

Bhavas, or ' Conditions' in Sam- Body, compared to a potter's 
khya philosophy, pp. 34-35. wheel, p. 32, to a harp,p. go. 

Bhikkus, order of, p. 181. Body and soul. relation of. pp. 
BhIma, as taller by a prade&i' 133-134. 

than Arjuna, p. 136. Bohtlingk, on the riddle-hymn 
Bhrigu, and Varul]Q, p. 44; a of the ~igveda. p. 149; on 

great metaphysical psycho- the idea of Transmigration 
logist. p. 50; his question to in the Ipgveda, p. 151. 
his father Varu~a about Ul- Borrowal. theory of, p. 102. 
timate Reality, p. 144. Bradley, "Appearance" in the 

Bhujyu, interest in psychi~al doctrine of. p. 232; defec-
research, p. 49; a psychical tive view of Self-realisation 
researcher. p. 56; and the in. p. 302; idea of Supermo-
daughter of Patatichala. the ralism in, p. 306;. 
story of, p. 128; an occultist, Brahman. as created from Sat-
p. 128. ya, p. 77; meditation on, as 

BhCroan, Sanatkumara's doc- resplendence, as sound. as 
trine of, p. 53. support, as greatness, as 

Bhiitatman, or the pbenome- mind, as parimara, as Not-
nal self, p. 31. Being. pp. 128-129; as the 

Bible. a revelation like the Self-conscious aspect of the 
Upanishads and the, Koran, Cosmic Self. p. 140; and the 
p. 8.' God of Fire. p. 254; and the 

Births and deaths, round of, God of Wind, p. 254; and 
p. 163. Indra, p. 25<41 as the soutee 
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of all physical and mental 
power, p. 255; as L'le sub
tle essence underlying all exi
stence, p. 256; as Atman. p. 

277· 
Brahma-siitras. and the Upa

nishads, p. 205; and the Bha
gavadgUa. p. 205: difterent 
interpretations of, p. 205; 
reference to Nabha~a Upa
labdhe.l;l II. 2.28, p. 23I. 

Brahmins. their relations wlth 
Kshatnyas. pp. 61-63, VISit of 
Gre(.k philosophers to, p. 102. 

Brain. as the seat of conscious
ness, p. 13I. 

Bride and Bride-groom, the 
anafogy of, p. 349. 

BrihadaraJ:?yakoparushad, a 
summary of, pp. 18-21. 

Brihadratha, the disciple of 
Sakayanya, p. 31; and Sa
kayanya, pp. 63,198; the 
pessinusm of, p. 294. 

Brihaspati, the author of a 
heretical philosophy. p. 31. 

lluddhi, its relation to Mind 
and Xtman, p. 183; and the 
vision of God, conflicting 
views about, p. 340. 

Buddhism, roots of, in the 
Upanishads, pp. 179-182. 

Budila : his doctrine of water as 
the substratum, p. 47; re-in
carnated in an elephant, p. 64. 

Byron, Matthew Arnold on the 
poetry of, p. 251. 

c. 

Cairel, Dr., on looking outward, 
inward, and upward, p. 241; 
£'1 

on the field, the lighter, and 
the stnfe, p. 352. 

Carune Chant, an invective 
against the Brahmal)lCal be
hd in externalism, pp. 22, 37. 

Cardinal Virtues, Pra]iipati's 
doctrine of, p. 307. 

Carlyle' descnption of the tn:<" 
Igdrasu, p. 200; on appeara
nce p. 232. 

Caste, on1:,'m of, p. 59; system, 
eal thly. modelled on the pat

.tern of the heavenly. p. 59. 
Cttegorical Imperative of Kant, 

p. 292. 
Catelptllar, analogy of the, p. 

58; the image of the, p. 155. 
Catharsis, or the purgmg of 

the inner man, p. 328. 
Causa sui. representation of 

God as, p. 41. 
Causation, as due to Atman, p. 

218. 
Centre of interest, soul as am 

anremic, p. 130. 
Cephalic movements, as con

stituting the feeling of Self, 
p. 137· 

Cerebro-spinal system, recog
nition of, in Tii.ntnc litera
ture, p. 132. 

Chiikrayal)a. Ushasti. doctrine 
of Prat;la, p. 87. 

Chance, not the origm of things, 
p. 100. 

ChaI?4iila, chanty to a, as sa
crifice to the universal Sol1l, 
p.8. 

Change, love of the idea of. p. So. 
Chariot, and the horses, the image 

of the, p. 338; of the body, 
description of,' p. e8. 
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Charity, conditions of, pp. 310-
311; to be practised by 
faith, p. 310; with magna
nimity, p. 3II ; with modesty 

- and sympathy, p. 3Ir. 
ChirVakas. the doctrine of, pp. 

180.266. 
Chest, the prototype of the 

world, p. 84. 
Chhiindogyopanishad, -ct sum-

o mary of, pp. 21-24; quoted 
most often in Vedanta~u

tras. p. 21. 
Chitragargyayal}i, teacher of 

Arul}i, p. 62. 
Christ, Jesus: advice to dis

ciples not to take thought 
of what they should speak, 
p. 9; as a heteros, p. 315. 

Christianity: on the Ideal of 
the Sage. p. 315; on the 
triadic norm of conduct,_ p. 
315· 

Christology and Logos, pp. 95, 
333· 

Chronos, or Tilne. p. 84,. 
Ghurning out of the Fire of 

God, p. 336. 
Citadel of Nine Doors, p. 329. 
Character. heautiful and ugly, 
--po 162. 
Charaka, anticipation of the 

teaching of, p. 189. 
Ghildhood of man, p. 289; of 

the race. p. 289. 
Collecting the Godhead, p. 316. 
Colours, theory of the three, 

p. 86; three primary, p. 183· 
Combinati6tl of Elements. as 

the origin of things, p. 100. 
COIhllienSurability of blisS, Up

;uUl;hadie doctrine of. p. 300. 

Common Origin, theory ol,p 
102-1°3· 

Communion of Higher and L 
wer Selves, p. 334. 

Comparative mythology, p 
102-103; philosophy, pp. 10 

103· 
Cornte: denial of the proce 

of introspection, p: 274. 
Conch-shell, grasping of tl 

sound of the, p. 217A 

Conflagration, idea of periodi 
p. 80. 

Conscience, the candle of t1: 
Lord within us, p. 29I. 

Conscious Self, as feeding t1J 
other senses, p. 134. 

Consciousness, a fleeting phI 
nomenon, pp. 58-59; seat a 
transferred from the hear 
to the brain, p. 13t; anal) 
sis of the states of, p. 264 
identical with Existence. J 
26g; the unity of, p. 28E 

Construction through eritid 
sm, method of. p. too. 

Contemplative Life, ArisfoU, 
on, p. 299; and Active LifE 
reconciled iIi I§a, p. 299. 

Corn of Wheat, referena to 
in the KatJla and i11 St 
John, p. 154. 

Corybantes, the secret dafic~ 

of p. 41. 
Cosmic For~. creation· ftortt. 

p. 76· 
Cosmic Person, conSidered as 

a sacrificial horse. p. 19; 
Self, four states of, in later 
Vedanta, p. 140; Person. de
s~ription Of, in the Mu~
h, the prototype 01 the 
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Vl§varupa in the GItii. p. 

197· 
CosmogeJle$ls. naturalistic ac-

count of. p 92. 
Cosmogony, Vedic, p. 3, Upa-

111shadic. p. 73 ff. 
CO$!TIologkal approach, found 

deficient. p. 249, categolles, 
regress from, p. 250; argu
ment for the existence of 
God. p. 252; proof of God in 
Greek philosophy. p. 252, 
proof, Kant's criticism of. 
p. 253, proof. linked with the 
phYSIco-theological. p. 257. 

Cowell: interpretation of a 
passage in MaJ.tri, p. 138. 

Creation. as evolution, p. 30; 
theories of, p. 75; as illu
sion or appearance. p. 76. 
personalistic theories of. 
pp. 92-93, as opposed to 
emanation. p. 98; realistic 
theory of, an obstacle to ab
solutism, p. 208; the abso
lutist view of. p. 222. 

Creator, required to practise 
penance, p. 93. 

Critico-historical spirit, engen
dered by Western thought, 

p. 179· 
Culture, relation of Greek to 

Indian. p. 102. 

Curzon. Lord, on the non-re
cognition of the supremacy 
of Truth iu Indian literature, 
P·3II· 

D. 

Di. ae meaning self-oontl1Ol. p. 
SOT; .as meaning charity. p. 

307; as meamng compassion 
p. 308. 

Dadhyach AthJTV8l?8. p. 19; the 
philosophy of, pp. 51-5~, emd 
Agvin~, p. 51, Ill::. doctnne 
of the Sell a::. ,,\l-pelvadmg, 
pp. 51-5.2. 

DaivapaJ."lmara, in tl1e l{Cj.UShi

tab Upanishad, p. 5. 
Dante's conceptIon of the Pur

gatory, p. 16l. 

Darwm: dbcovery of natural 
_ selection, p. 105. 

Death, as the arche of all 
thmg:>, p. 19; the Dark Cut
ter, p. 64; or Hunger as the 
origin of all things. p. 82; 
to the god of Death, p. 100; 

the Great Cutter. 'p. 120: 

the problem of. pp. 120-122; 
and birth, manner of. p. 
154-; realistic description of. 
p. 155· 

Defined and Undefined, p. 212. 

Degrees of Reality, doctnne of, 
pp. 231-232 . 

Deistic view of the Godhead, 
p. 185· 

Deism in the Yoga-siitras, p. 189. 
Delphic oracle. story of the, 

p. 204. 
Damocles, the sword CJf. p. 291. 

Departing Consciousness, p. 54. 
Descartes, on the pineal gland 

as the seat of the Soul. p. 
ISO; conception Df Reality 
according to. p. 248. 

Design, argument from. p. 257. 
Desirelessness, a& constituting 

the highest J)liss, p. 30]; as 
thll result of Selt-realisat.ion. 
p. 347· 
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Desires,fulfilment of, 'as due to the 
realisation of A.tman, p. 349. 

Destruction, process of, p. 98. 
Determinism, theological, in 

the Upanishads, p. 314. 
Deussen; his chronological ar

rangements of the Upani
shads, pp. 12-13; interpre
tation of "puritat", p. 123; 
on the nipple-like appear
ance as signifying the uvula 
p. 132; on the experience of 
the mystic, p. 133; mean
ing of Abhivimana, p. 136; 
meaning of Anviirabh, p. ISS. 

Devayiina, history of, the con
ception of, p. 159; and Pitp
yiil}Q, dogmatic justification 
of, p. 161; conception of, in 
the Bhagavadgitii and the 
Upanishads, p. 196. See 
also Path of the Gods. 

Dharma, in the ~igveda, as 
suggestive of the earliest 
trace of a theory of Karma, p. 
148: as determining future 
existence, p. 152. 

Dharal}ii, as preparatory to 
Samiidhi, p. 188. 

Dhiituprasiida, or Dhiitu1}.pra
siida, which?, p. 341. 

Dhltus. the eight, p. 34: the 
seven, p. 189. 

Dhuma-miirga, or the dark 
way, p. 159. 

Dhyiina, as preparatory to Sa
miidhi, p. 18B. 

Di~ectic method, p. 37: Pla
tonic, Hegelian, Upanishadic, 
P.38; in Nyiiya, p. 190. 

Dialogues of Plato, determina
tion of the chronology of,p. 15. 

Didactic tone of the Taittirlya, 
p. 309· 

Die to live, the rule of. p. 163. 
Dichotomyof Self by Self, p. 

274· 
Difference and Non-difference, 

p.216. 
Diksha of a Sacrificer, p. 201. 
Ding-an-sich, Schopenbauer's 

stress on Will as the, p. II6. 
Diogenes, the biographer of 

Greek Philosophers, p. 102. 
Diogenes, with his tub, com

pared to Raikva with his 
car, p. 79. 

Discipleship, qualifications for, 
p. 332• 

Disembodied existence of Soul, 
denial of, p. 156. 

Distinction of Degree between 
physical good and spiritual 
good, p. 301; of Kind bet
ween physical good and spi
ritual good, p. 301. 

Divine Life, Purity of, p. 352. 
Divine plane, p. 142· 
Door of Division, p. 97· 
Doshas, the Three, p. 189· 
Doubt, the resolution of, as ef-

fected by God-realisation,p. 

347· 
Doxa and Episteme, same as 

Aparii and Pari Vidyii, p. 
326. 

Dream, the problem of, pp. 
126-127; and sleep, interme
diate states between con
sciousness and unconscious
ness, p. 126; a state of crea
tive activity, p. 127; as in
volvingi: novel construction, 
p', 127; -;md Dreamer, p. 332, 
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-consciousness how far to be 
identified with Self, p. 266. 

Drum, grasping of the sound 
of a, p. 217. 

Du~am, Du~kham, the cry 
of Buddhism, p. 180. 

Duty, the Categorical Impera
tive of, p. 292. 

Dvaita school of Philosophy, 
pp. 179, 206. 

Dvaitiidvaita interpretation of 
the Brahmasutras p. 205. 

E. 

Ecstasy, Yogic and Neo-Pla
tonic, p. 102; raptures of, 
P·350. 

Efficient cause, problem of the, 
p. 133· 

Egg, Primeval, as generating 
the world-system, p. 37. 

Egoistic interpretation of Yii
jiiavalkya's dictum, p. 304-

Egyptian Mythology, p. 84. 
Egypt, and the idea of metam

psychosis, p. 146; and India, 
problem of transmigration, 
p. 152. 

Elements, as emanating from 
the Atman, p. 98; not the 
origin of things, p. 100; as 
the garment of God, p. 
101. 

Emanation, p. 75; theory of, 
pp. 97-98; as opposed to 
creation, pp. 98-99. 

Embryology, in the Garbho-
panishad, p. 189. • 

Emotionalism, in the MUJ?qa
ka, p. 41; in the Upanishads, 
p. IpS. 

Empedocles, on Fire, Air, 
Water, Earth, p. 80, cosmo
logy of, compared to Upa
nishadic. p. 96. 

Empirical psychology, p. It3. 
Empirical reality, and trans

cendental ideality. p. 232. 
EncycJopredia of Religion and 

Ethics, reference to I{rishl)a, 
p. 203· 

Endosmosis, process of, P.143. 
Enigmatic method, p. 34. 
Jj:ntelechy, p. 141. 
Ephesian philosopher. p. 80. 
Epimenides: conception of Night 

or Void as primary, p. 82. 
Epistemological Idealist, p. 231; 

Nihilist, p. 231. 
Epistemology, of the Vljfiii

naviidins, p. 181; of Absolute 
Experience, p. 352. 

Eristic, in Gorgias, p. 83. 
Erotic Mysticism, criticism of, 

p. 348. 
Eschatological knowledge, as 

most Valuable to Upanisba
dic philosophers, p. 64; the 
highest kind of knowledge, 
p. 120. 

Eschatology, Upani.!.hadic, pp. 
158-161; moral backbone of, 
p. 161; Upanisbadic and 
Platonic, p. 162. 

Esoteric doctrine, in the Ke
na, p. 25. 

Eternity, from Eternity to, p. 
77: life of, pp. 158, 159. 

Etheric double, p. 143; theo
sophical conception of, p. 269. 

Ethno-psycbological origin of 
the idea of Transmigration, 
'pp. 146,152• 
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Etymological Method, p. 36.' 
Eudannonism of Yiijfiavalk

ya, P.299; relation of, to idf~ 
lism, p. 300. 

iudaemonil't, y'Mfiavalkya ,f~$ 
an, p. 20. 

Evil, ppw~r of, ,~. 226. 
Evil Soul, destiny of, p. ~57. 
Evolute, transformed, p.: 86. 
Evolution of Re1iHion: 011 Ip9k-

ing outward. ' !lnd in\liard, 
and QPward, p. 247. 

Ex nihilo, Creation, ~pugnant 
to the Upanisha'fic as wen 
IJ.S to the Greek .\nind, P.76. 

Experiepce, photic \md audi
tive, p. 345; firsi·1pand, in
tuitive, p. 325. 

External world, lm~~dge pf 
, the, p. 211. ' 

F. 

Faculty of God-realisatioil, p. 
339· . 

Faith, God and Self as objet·lts 
of, p. 271: tM necessary COll

dition for discipleship, P.333. 
Falstaff, reborn, p. 23. 
Filtalism, p. 100. 

Pates, watering the Tree Ig
drasil, p. 200. 

Father, to be w()rshipped as 
God. p. 310, 

Fathers, the path of the, p. 
196. 

Fatigv.e theory of Sleep. pp. 53; 
I!Ut; theory of sleep of Yij-
&.vtlkya, p. 58. . 

Fear. analysis of, pp. nS-1I6 ~ 
""n1y .. feeling of otherness 
lodged in us, p. J~5; tho oe-

struction of, as an effect of 
God-realisation, p. 349. 

F retus in the womb. the ~nalogue 
for the spiritual fire, p. 337. 

Female kind, inordinate cu
riosity of the, p. 40. 

Fire, as the origin of all things, 
pp. 79-80; as exchanged for 
all things, in Heracleitus, p. 
79; as the first evplute from 
the primeval Being, in the 
Upanishads, p. 80; as the 
origin of things, in Heraclei
tus, p.,80. 

Fires, Five, doctrine of, p. 21; 
Jaivali's doctrine of, p. 47; 
Sacrificial, rising ~n bodily 
form, p. 249. 

Fitche, I. H.: his view of the 
soul as a space-filling pr,in
.ciple, p. 130, 

Fons ,et o,igo, soul as, p. 219. 
Food and the Food-eater, 

epistemological and me
taphysical significanc:e of, p. 
352. 

Force. revealed, p. z33. 
Formless Person, the beginning 

of Existence, p. 99. 
Fourth dimension, of meta

physics, p. 336; of psycholo
gy, p. 336• 

F,:-eedom of Will, in the Upa
nishads, pp. 313-315: possi
ble, only after Self-realisa-
tion, p. 314. ' 

Frequency of return of Soul, 
p. 151 • 

Fundamental di~nie of 
Vedantic; _ Schools, p. 206. 

Funeral occasion, descfiption 
of a, in the I,Ugveda. p. 147. 
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G. 

Gandharvas, the world of the, 
29; the country of the, p. 
331 . 

Garbhoparushad: on embryo
logy, p. 189. 

GiirgI, the questioner of Yaj
fiavalkya, p. 19; her dispu
tation with Yajiiavalkya,p. 
40; interested in the problem 
of immanence, p. 56; the 
Upanishadic suffragette, p.61. 

Giirgya, the proud Brahmin, 
p. 19; doctnne of the reality 
of physical and physiologic
al categories, p. 48, and 
Ajata§atru, p. 62; obtains 
instruction about sleep from 
Ajata§atru, p. 125. 

G-d.uqapaud., anu Sc..ilkara, p. 
228; doctrine of, p. 228; de. 
velopment of the doctrine 
of Maya in, p. 229; doctrine 
of Non-creation of, p. 230; on 
the state of Samadhi, p. 230 ; 
on the reality of the world 
and the moral law, p. 230; 
on Philosophy being superi
or to the conflict of schools, 
p. 276. 

Geldner, on the riddle-hymn 
of the ~gveda, p. 149; on 
the idea of Transmigration 
in the ~eda, p. 151. 

Genealogical Tradition of the 
Upanishads, p. 31. 

GenesIS: description of th. spirit 
of God moving upon the 
surface of the waters, p. 77. 

Gbora ~,instruction to 
Krislu,la, pp. 22, 202; not 

mentioned in the Mihlibha
rata, p. 203: enumeration of 
virtues, p. 308. 

Gnomic stage of ethics, p. 288. 
God, and the Absolute, p. 33: 

the Lord of Pradhana, p. 
185; as magician, p. 185; as 
the Spectator 01 actions, p. 
z86; and the Absolute, the 
relation of, p. 206; the theo
logical conception of, p.206; 
as all-eye and all-ear ac
cording to Xenophanes, p. 
208; and the Absolute in 
Riimanuja, p. :2IO; the Soul 
of Nature, p. 210; the Soul 
of Souls, p. 210; the Soul 
of Souls, p. 212-213; and the 
Absolute, comparison of the 
conceptiu115 of. p. 219; as 
Alpha and Omega, p. 248; 
cosmological argument for the 
existence of, p. 252 ; as supr~ 
me resplendence, p. 255; iden
tified with the hmer Self, 
p. 259; one, without a ~ 
cond, p. 259; no gods, but 
God, p. 259; theistic concep
tion of, pp. 259-260; nature 
and attributes of, p. 260 ; 
-Atman as the Ultimate Ca
tegory of existence, p. 261 I 
identical with the Self 'With
in, p. 26r; the only cause of 
the world, p. 261; immanence 
and transcendence of, pp. 
261-262; ontological argu
ment for the existence of, p. 
269; and the Absolute, in the 
Minqiikya Upanishad, p. 336. 

Godhead, unity of, " a later 
development (If thought. p. 
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149; theistic view of, p. I8S; 
deistic view of, p. 185. 

Godlings of natlll'e, and Brah
man, the parable of, p. 253. 

God-realisation, the faculty of, 
p. 339; the nature of. as that 
of a fact, p. 339; inefficiency 
of sense and intellect for, 
p. 340; Intuition as the fa
culty of, p. 340; indescribable 
natUl'e of the faculty of, p. 34r. 

Gods, the path of the, p. 196; 
number of the, 258. 

God to Soul, transference of 
interest from, p. 3. 

Goethe, quotation from, p.IOr. 
Golden-coloured Being, descrI

ption of, p. 345. 
Goldsmith and gold, compar

ed to Soul and body, p. 58; 
the image of, p. ISS. 

Good, in Plato, the Sun of the 
world of Ideas, p. 104; and 
pleasant, conflict between, p. 
293; physical, as an aspect 

, of Bliss, p. 300; spiritual. as 
the acme of Bliss, p. 300. 

Gorgias. his conception of a 
real Not-Being, p. 82; on 
Not-Being, p. 104. 

Gospel conception of God, as 
the Alpha and Omega of 
things, p. 105· 

Grace, Upanishadic doctrine of, 
p. 345· 

Grasping or apprehension, the 
process of. p. 217. 

Great Happiness, consisting in 
the vision of the Infinite,p. 305. 

Greece and India: problem of 
the origin of the idea of 
Transmitration. p. - IS:!. 

Greek and Indian Philosophy 
analogies of, how explained. 
p. 101. 

Greek Mythology, p. 84; Phi 
losophy and Logos, p. 95. 

Green's idea of the nature of 
Spirit, compared to Arut:ri·s. 
p. 55· 

Grierson, on the identity .A 
the Krishl]3. of the Mahii
bharata and the Chhandog
ya, p. 203. 

GUI}2.S, the three, the common 
property of Samkhya and 
Vedanta, p. 30; the origin 
of, p. 182. 

Guru, Bhakti to, as to God, p. 
198; necessity of initiation 
by, p. 329; precautions to be 
observed by, in imparting 
spiritual wi:sdOlIl, p: 3301:. 

H. 

Hades, belief of the Upanisha
dic philosophers in a region 
like the, p. 157; in the Upa
nishads and Plato, p. 162. 

Hamlet, with Hamlet out, p.65. 
Hammond, on Aristotle's loca

tion of the Soul, p. 131. 
Happiness, as the motive for 

actions, p. 304; true, as vi· 
sian of the Infinite, p. 304; 
Great and Small, p. 305. 

HiUi~handra, in the Aitareya 
Brahmat;la, p. 203; in the 
Pural]3.S. p.' 203· 

Hathayoga, adumbration of,p. 
33· 

Heart\ as the seat of conscioul
ness, p. 131. 
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Heaven. described in the Veda as 
overflowing with honey p. lA7. 

Hebrew literature, on man and 
wo-man, p. 103. 

Hedonism, spiritual, of Sanat
kumara. p. S2; anu-, of 
Nachiketas, pp. 293-294. 

Hegel. appearance in the doc
trine of. p. 232; the dialec
tic of. p. 38. 

Heimskringla. the ancient 
chronicles of Scandinavia. p. 
24· 

HeIa. kingdom of, p. 200. 

HeIiolatory, p. 22. 

Hehotheism, p. 32. 
Henotheistic Polytheism. tran-

sition from. to Monotheis
tic Mysticism, p. 3. 

Henotheis~c worship of Pra
l}a. p. 9I. 

Heracleitus; the Way Up and 
the Way Down, pp. 80.98, 
104; on the exchange of fire 
for all things. pp. 79.103: 
on Logos. p. 104; paradoxi
cal 1anguage of. pp. ISO. 152; 
contradictions of. p. 305. 

Hercules. the choice of. bet
Ween Pleasure and Virtue. 
p. 293; compared to Nachi
ketas. p. 293. 

Hesiod. p. 64; reference to the 
Theogony. .p. -74: on the 
Earth as the basis of the cos
mos, p. 103. 

Heteronomy, p. 289. 
Heteros. Nature as a, p. 215. 

Hirat:Jyagarbha. the dfl)am as-
pect of the Cosmic Self. p. 
140; the Logos of Indian 
Philosophy; p. 187. 

48 

Histonco-critical spirit. lack of. 
p. 178. 

Hitiil.l. or arteries. spreading 
from the heart to the Pu
r!tat. p. 124. 

Homer, p 64; and the idea of 
Transmigration, p. 146. 

Horatory precepts,in the Taitti
flya, p. 309. 

Hospitality. as due to guests, 
p. 310. 

Human life, compared to a 
.. sacrificer's life. p. 201; the 

six stages of. p. 202. 

HW1ger. equated with death, 
p: 82; and Thirst. compared 
to Love and Hate. p. 96. 

Hyle. the conception of. In 

the ~igveda, p. 3. 
Hylozoism. in the ~igveda,pp. 

147-148. 
Hypostasls, as Not-Being -<>r 

Being. p. 54. 

1. 

I am I, of Kant, pp. 136, 269. 
Idandra. a mysterious name 

of the Godhead. p. 97. 
Idealism, monistic, of AruJ;li 

and Yilj fiavalkya. p. 53; of 
the Aitareya. similar to that 
of Berkeley. p. IIg; and Eu
daemonism, p. 300. 

IdeaIistic Metaphysics, p. 1I9; 
Theory of Knowtedge, p.I82. 

Ideas. devel<Jpment of the Doc
trine of, as supplying a new 
prinuple for the chronologt
cal alTangement of the ·Dia
loglies of Plato" p. IS; Pla
to's theory of, p. 60, lOS; 
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wo ~ld of p. 104; the Sun of 
tht:, world of, p. 262. 

Ident fications, philO".,ophy of, 
p •. ~03· 

Identil at Philosophy of Aru
J:}i, p. 23· 

Idols, ?reaking of, literal and 
metaphorical, p. 24. 

Igdras\l,' in Scandinavj~ my
thology, p. I03; description 
of, III !Zoo; Carlyle's d~crip
tion tlf; p. 200. 

IgnOIatio elenchi, p. 231. 
Illicit tn~nsformation, ( Rajju

sarpa and Suktikarajata), p. 
230. 

Illusion, h\ the doctrine . of 
Arul}i, p.' 54; creation as, p. 
98; Miya fIS, p. 226. 

Image in thl\ eye, as Ultimate 
Reality, p. 250. 

Immanence, dynamic and sta
tic, doctrine. of, pp. 56, 61; 
famous doct~in~ of, pp. 2II-
212; of God' ',even in contra
dictories, p. 2I2;-transcen
dence of God\1 p. 261. 

p. 165; different doctrines of. 
p. z09; Ramiinuja's doctrine 
of, p. 213; the Navel of, p. 
353· 

Incommensurability, of phy-
sical good and spiritual 
good, doctrine of, p. 301. 

Individual, as mirroring reali
ty, p. 141; as the World in 
minia'ture, p. 141; Soul, 
bound in chains, p. 186. 

Indra and Virochana, the fa
mous myth of, pp. 2,3, 39, 
265; and the Damsel, the 
myth of, pp. 25, 36, z55: his 
exploits as found in the ~jg. 
veda, p. 27; how far histori
cal, p. 44; and Dadhyach,p. 
51; a contraction of Idan
dra, P.97; as Idandra, break
ing through the skull, p. 132; 
on dream-consciousness, p. 
266; on deep-sleep-conscious· 
ness, p. 267; shrewd insight 
of, p. 268.' 

Indradyumna: on Air as the 
substratum, p. 47. 

Imyersonal Immortality, 
$ankara, p. 165. 

in Infinite, as bliss, p. 43; con
jugation of the verb to do. 
p. 200; vision of. as consti
tuting true happiness, P.304. 

Impersonalistic Theories of 
Upanishadic cosmogony, p. 
75· 

Impotence. the power of, p. 225. 
Immortality, the Kaf.ha sur

charged with ideas about, p. 
28; personal and impersonal, 
p. 165; as consisting in being 
lifted to the region of the 
deity, p. 16S; as absorbtion 
in God, p. I65; as companion
ship of the highest God, p. 
I65: as assimilation to God, 

Infurities, piling of Infinitiel 
over, p. 278. 

Infinity, deduction of Infinity 
from, p. 278. 

Initiation, Necessity of, p. 329. 
Intellect, its claim for prima

cy, pp. U7-u8;, higher than 
Will, 'p. II7; meditation of, 
as Brahman, p. u8; the 
back-bone, not only of psy
chical functions, but of .rea-
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Iity itself, p. II9; centre_ of. 
as referred to the brain, P.132; 
will, and emotion, relatIOn 
of, p. 288; and intuition, re
lation of. p. 271; inability 
of, to apprehend Reality, p. 
326, inefficacy of, to rea
lise God, p. 340. 

Intellectual experience. differ
ent levels of, p. II8. 

Intellectualistic psychology, p. 
II9· 

Intellectualism, its quarrel ",ith 
VoluntaraIism, p. II6; in the 
Upanishads, p. 198. 

Intermediary Person, creation 
of the world by Atman, 
through the, pp. 94-95; the 
Logos of Indian Philosophy, 
p. 187. 

Inter-quotation, the only de
finite test for the chronology 
of the Vpanishado;, p. 16. 

Introspection, the psychologi
cal process corresponding 
to self-consciousness, P.244; 
the start of the phiJo~ophi
cal process, p. 248; reality 
of the process of, denied by 
Kant and Comte, p. 274. 

Introversion, the first qualifi
cation for self-realisation,p. 
328• 

Intuition and Intellect, rela
tion of, P.271; as compared 
with sense and thought, p. 
339; as the faculty of God
realisation, p. 340. 

Intuitional body, p. 142. 
Intuitionism, higher and lower, 

p. 292; autonomic, p. 292; 
aesthetic, p. 292; sympathe-

tic, p. 292; higher, of auto
nomy, p. 292; in Hindu Ethi~ 
cs, p. 292. 

Inversion, implied in the Ana

logue of the bnde-groom and 
the bride, p. 348. 

Ion, Plato's' explanation of 
real poetry as an effect of 
God-intoxication on, p. 9. 

I§a, the deep-sleep aspect of 
the Cosmic Self, p. 140. 

Isles of the Blessed, 111 Plato, 
1'. 158, In the Upanishads, 
and Plato, p. 162. 

i§opanishad, a summary of, 
p. 24· 

f~vara, conception of, in Yoga 
Philosophy, p. r89. 

J. 

JabaHi, the mother of Satya
kama, p. 311. 

Jain doctrine of Soul, p. 134. 
Jaivali, Pravahal)3., doctrine of 

Five Fires, p. 21; eschato
logical teaching of, p. 22; 

his doctrine of the Universe 
as exhibiting at every stage 
the principle of sacrifice, pp. 
46-47; on space as the origin 
of all things, p. 80; on space 
as the final habitat, p. 81. 

Jamblichus, the ,Neo;Platonist, 
p. 102. 

James, William, Prof.: on the 
seat of the Soul, p. 130; on 
the feeling of Self, as con
sisting in certain cephalic 
movements, p. 137. 

Janaka, the patron of YliJiia 
valkya, p. 19; question about 
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the light of m:in. p. 40; and 
Buqila. p. 64! and Yajfia
valkYlh dialog1fc between, p. 
,,63, 

Jinagrut~ and the Swans, P.78; 
and I~aikva, ri. 78. 

Jaratkiirava. aporia about Kar
man, p. 20; an ('schatologist, p. 
56; allJd Yajfiavalkya. p. lSI. 

]!tavedas, the god of Fire. p. 
254· 

Jlvanmukti, the doctrine of, p. 
223; cOllceptioll of, in Ad
vaitism, p. 214. 

Jiiinitman, p. 183. 
Joy. illimitable. as the effect 

of Self-reaiisation. p. 348. 
Jupiter's ch.!lir. Nature's 

chain linked to, p. 2. 

K. 

Kabandhin Katyayana : his cos
mological qu~tion. p. 48. 

Kahola, seeker' after Realisa
tion, p. 56. 

Kiilakafijas, p. ~17. 
Kila, hymns to. in the Athar

vaveda, p. 5. 
Kalida:sa: description of love 

similar to that of Shakes
peare. p. 105. 

Kant, I am I, p. 136: distinc
tion between Noumena and 
Phenomena, p. 215; Re1uta
tion of Idealism. p. 232; on 
the Cosmological proof of the 
existence of God, p. 253; on 
pure Self-consciousness, p. 
269; on God and Self as ob
jects of faith, p, 271; on the 
unknowable nature of Rea-

lity, p. 271; on the synthe
tic unity of apperu~ptinn, 

p. 274: on the denial of the 
process of intro~pection. p. 
274; and the (ategoncal 
tmperative. p. 292. 

Kapila, meaning of the wt.rd, 
p. 29; controversy about the 
meaning of the word, pp. 
183, 186; same as Hlranya
garbha, and Brahman(m). p. 
187. 

Karman, the topic of dl~cus
sion between Jaratkarava 
and Yajfiavalkya, p. Z<.i; 

Sanqilya's doctrine of, p. 50, 
Ylijfiavalkya's doctrine of, p. 
58: earliest trace of the thoo
ry of, in the ~igveda, p. 148; 
doctrine of, in the Briha
diira.l]yaka, p. 155; as in
fluencing the birth of soul, 
p. 156; expliCIt mention of 
the doctrine of, in Kaushitakt, 
p. 162; in the Upanishads 
and Buddhism, p. 181; mo
ral force of the doctrine of, 
p. 182. 

Karmayoga, adumbration of 
the doctrine of, in the r~, 
p. 24; roots of the philoso
phy of, in the lila. p. 1:96; 
the philosophy of, in the 
Bhagavadglta. p. 196. 

Kashmir Saivism, p. 194. 
Katha, two strata of composi

tion in, pp. 27, 28. . 
Katharsis, in alimentation p. 

II4 J moral 328. 
Kat}lopani&had, a summary 

of, pp. 27-29; and the Re
public of Plato, p. 26z. 



GENERAL INDEX 881 

KltyiiyanI, the matenalistic 
wife of Yiijfiavalkya, p.' 19; 
the woman of the world, p. 
61; the material choice of, p. 
30,1· 

Kausalya Mvalayana: his in
terest in the metaphysics of 
psychology, p. 48. 

KaushItaki Upanishad, a sum
mary of, pp. 26-27; the grand 
eschatological allegory in,p. 
42; the philosopher of the, 
as inventor of the doctrine 
of the identity of Pril)a and 
Brahman, p. 45, an ancient 
SatYiigrahin, p. 45, the au
thor of the doctrine of 
'Three Meditations', p. 45; 
on the primacy of Pris:m, p. 
88. 

Keith A. B., Prof., on the idea 
of Transmigration as deter
mining the age of an Upani
shad, p. IS; on the absence 
of the idea of Transmigration 
in the older portion of the 
Aitareya, p. IS; on Egyp
tian Transmigration, p. 153. 

Kenopanishad, a summary 01, 
pp. 24-25. 

Khapushpa, or the postulation 
of negation, p. 230. 

Knot, ignorance compared to a, 
p. 225· 

Knowledge and works, a re
conciliation of, pp. 24.298; 
synthesis of p. 19~; recon
ciliation of, in Kumirila. p. 
193· 

Knowledge, the idealistic 
theory of, p. [82; 1nstl\U'tl.ent 
of, p. 190; superiority to 

works of, lD Sankara, p. 193: 
absolutist view of, p. 218; 
lower and higher. p. 326; 
intellectual, as merely ver
bal jugglery, p. 327: more 
dangerous than Ignoranc._, 
p. 329. 

Knowability of Atman. mean
ing of, p. 273. 

Koran, a revelation like the 
Upanishads and the Bible~ 
p. 8. 

l(g~. as having an ideal 
existence. p. 143. 

Kratparnukti. meaning of the 
doctrine of, p. 209; incon
sistent with Advaltistl.\, p. 
214-

Krisht;lll. the son pi Denlu, p. 
22; compared to a milk~ 
man, p. 195; transfigured 
personality of, p. 197; the 
son of Devaki. in the Upa
nishads and the Mahibhi
rata, p. 201; the divine hH'o 
of the Mahibharata. p. 201; 
the disciple of Ghora Az,gi
rasa. p. 202; the son of Va
sudeva, founder of a new re
ligion, p. e03; controversy 
about the personality of, 
pp. WI-205· 

Kshal}ikam Ksha~am, the 
cry of Buddhism, p. lSI. 

Kshatriyahood, its relation to 
Brahminhood, pp. 61-63. 

Kwnirila, .on a bird flying OlJ 
both the wings together, p. 
1931 on the r~nciliatiOG f>I 
works and knowledge, p. 193. 

Kf1no Fischer, on the "Attn
butet" of Spinolt, P. 1.21~ 
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Kusumitljali, identification of 
Maya and Pralq'iti, p. 227. 

L. 

Lateral VentJ,icle, p. 133. 
Law, first-born of the, p. 150; of 

God. and -of Man, p. 291; 
instruction to respect the, p. 
309; first-born of the, p. 353. 

Leibnitz: his theory of repre
sentation already present 
in the Chhandogya, p. 141; 
quotation concerning his 
theory of microcosm, P.141; 
on the best of all possible 
worlds, p. 350. 

Levenier: discovery of Nep. 
.tune-i- P;- J.O!). 

Life, as the source of eternal 
misery, p. 294. 

Life-force, as lying at the root 
of things, p. 75; creation 
from, p. 76. 

Light of -man, problem of the, 
p. 40; Janaka and Yijtia
valkya on the, p. 274. 

-Lfilgaaarira. doctrine of, adum
brated in Pippalada.. p. 49; 
in - Simkhya and Vedanta, 
p. 184: relation of the, to 
Purusha, p. 184; with se
venteen parts, p. 184; the 
conception of the, p. 183. 

Live to die, the rule of, P.163. 
Localisation, problem of, in 

the Upanishads, p. 132. 
Logic-chopping, p. 330. 
Logophobia, of the Upanishads. 

p. 329· 
Logos. in Greek and Chris

tian thought, p. 95: and the 

World-Person, p. 95: com
pared to Vak, p. 104; in 
Heracleitus, p. 104; in the 
Stoics, p. 104; in Indian 
Philosophy, p. 187; in Chris
tology, p. 333. 

Lotze, on the seat of the soul, 
pp. 130-131. 

Love and Hate, in Empedo
cles, p. 96. 

Luminosity, all, as due to God, 
p. 256. 

Lute, grasping of the sound 
of a, p. 217. 

M. 

M. as Miti or Apiti, p. 86. 
Macdonell, Professor, on the 

borrowal of the idea of trans
migration by the Indian Ar· 
yans from the aborigines, p. 
146; transmigration and the 
moral principle of requital, 
p. 146; probable derivation 
of the idea of transmigra
tion by Pythagoras from 
Indian philosophy, p. 146. 

Macrocosm, p. 88; of the Uni
verse, p. 96; and Makran
throps, p. 141. 

Madhuvidyi. or the Doctrine 
of Honey, p. 51 ; in the ~g
veda, and the Bfihadiral}
yaka, p. 51. 

Madhva, the dualistic school 
of, p. 205; and Riminuja. 
comparison of the views of. 
p. 209: conception of beati
tude, p. 213. . 

Madhvaism. in the Upanishads, 
p. 207. 
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Mahibharata, use of the word 
pride&, p. 136; no mention 
of Ghora Ailgirasa in, p. 
203; on the parentage of 
Kpsh~, pp. 201,202. 

Mahat Atman, in two passa
ges of the Katha, p. 183; as 
intermediate between Bud
dhi and Avyakta, p. 197. 

Maine, Sir Henry; on the 
Greek origin of all culture, 
p. 73-

Maitrey!, the spiritual wife of 
Yajfiavalkya, p. 19; the type 
of spiritual woman, p. 61; 
the spiritual choice of, P.303. 

Maitri, the teacher of Saki
yanya, p. 31; two strata in 
the, p. 31; Upanishad, a 
summary of, pp. 31-33; a 
gleat God-realiser, p. 45; 
on the highest secret of 
the Upanishads, p. 346. 

Makranthropos, a better word 
than Makrocosm, p. 141; 
reference to, p. 148. 

Malas, the Four, p. 189. 
Manasaspati, Brahman that 

resides in the brain, p. 132. 
Manifest Bodies, p. 143. 
Manomaya Purusha, Self that 

resides in the heart, p. 132. 
Manu, p. 49; his doctrine of 

water as the first creation 
of God, p. 77; on the nve 
kinds of sin, p. 3og. 

MitariAvan, the god of Wind, 
P·254· 

Materialists: on the bodily con 
sciousness as Self, p. 269. 

-Matter and Form, Aristotle's 
doctrine of, pp. 49,92. 

Matthew Arnold, on the poe
tries of Byron and Words
worth. 251. 

Max Miiller : explanation of Ba
l}a as a harp, p. 90; interpre
tation of PurItat, p. 123; on 
the nipple-like appearance as 
the uvula, p. 132; on the ex
perience of the mystic, p. 
133; meaning of Abhivima
na, p. 136; interpretation of 
a passage in Maitri, p. 138; 
meaning of Anvarabh, p. 155. 

Miya. a Vediintic metamOl
phosis of the Siimkhya PTa
knti, pp. 30,185; considered 
phonetically, philologically, 
and philosophically, p. 104; 
three theories about the ori
gin of, pp. 223-224; not a 
fabrication of &iilkara, p. 
223; if springing out of the 
8anyavada of the Buddhists, 
p. 223; developed by &uika
ra from the Upanishads, p. 
224; to be found in ideas 
rather than in words, p. 224; 
manifold conceptions of, in 
the Upanishads, pp.225-228; 
as "power", compared with 
the "attributes" of Spinoza 
p. 227 ; vicissitudes in 
the historical development of 
the doctrine of, p. 228; in 
the BhagavadgIti, as magi
cal power, p. 228; in Gau
cJapida, p. 229; elaboration 
of the theory of, by &in
kara, p. 230; inexplicable na
ture of, p. 230; Rlnllnufa'. 
criticism of the doctrine of, 
p. 23%· 
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Measurement of Bliss, unit of. Mind, dependent on alimenta-
p: 300. tion, p. Il3; compared to 

Medicine, and Yoga, p. 190. the lute, or the drum, or 
MedinIkosha: on pradeia, p. 135. the conch, p. 217; inshu-
Meditation, environment for ment of the activity of At-

the practi~e of, p. 188; by man, p. 217; compared to a 
means of Om, the' way to charlot, p. 338. 
Realisation, p. 333. Mirror, the Atman as a, P.345. 

Mediumsbip, -the phenomena of, Mode, Miya as, p. 227. 
p. 127. - Monadic plane, p. 142. 

Mendicants, order M, p. 182. Monism, school of, p. 178; 
Mental states, classification of, Pure, school of, p. 178; as 

pp. II8-II9; plane, p. 142. the synthesis of Dualism, 
Meshes, Mayl as, p. 227. and Qualified Monism, p.215; 
Metaphors, realistic and inu- Qualified, school of, p. 178 ; 

sionistic, p. 1:84. Qualitative, p. 210, Trini 
Metaphysical conflicts, p. 146; tarian, p. 194. 

clue to reconciliation of ,P.276. Monologic method, p. 38. 
Metaphysics of Aristotle', quota- MonOlogues, post-ecstatic.pp. 

tion from, p. 7-4; of Absolute 350-352. 
Experience, p. 352. Monotheism, springing out of 

Metempsychosis, in Pythago- Polytheism, pp. 258-259. 
·rlls, without any '@xptanatory Monotheistic Religion, of 
baokground, .p. 146. Krishl:}a, p. 203. . 

Methods of Upanishadic Phi- Moon, situated at a .greater 
losophy, pp. 34-40. distance than the Sun, p. 158. 

Microcosm, of the lntettnedia- Morae of Om, A, V, M, p. 335. 
ry Person, p. 96; and Macro- Mora-less part of Om, p. 335. 
cosm, pp. 140-141. Moral ladd~r to realisation.p. 

MItnins§ doctrine. of Air as 52; problem. the connecting 
the carrier of sound. pp. link between metaphysics 
191-192; -and Upanishads, pp. and mysticism. p. 288; stan-
19:N:93. dud, theories of, as abstract, 

Mtmlnsakas, their view that p. 288; ideal. theories of, as 
the Vedas ;8.re Apaurusheya. contrete, p. 288; oligarchy, 
pp. 9-10; their discussion the voice of, p. 290; good. as 
with the Naiyyayikas re- the Summum bonum. P.299; 
garding the Apautusheyat- good, and wordly good, 
va of the Vedas, p. g; doc- -po £99; ,agent, as beyond 
trine of Sphota. p. 105; ul- good 'and. bad. p. 306; Self, 
m-. p. 193; moderate-, psychology. of the, in the 
p. 193. Upanishads; p: 314·, 
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Morality, and Intellect, rela
tion of, p. 287; metaphysics 
and mysbcism, relation of, 
p. 287; based upon Atma
nic eJ.:perience, p. 288;, link
ed with mysticism, p. 315. 

Morphic Experience, p. 343. 
Moscow Retreats, p. 233. 
Mother, to be worshipped as 

God, p. 310. 
Motives, conflict of, not elabo

rately treated in the Upani
shads, p. 315; as treated in 
the Muktika, p. 3t5. 

Mover of the Body, p. 32. 
Mrigatrishtftki, postulabon of 

negation, p. 230. 
Mll~a and Mli~Ukya, stun-

maries of, pp. 29,33., 
Mutuum Commercium, "p, 51. 
Mystery to Mystery, p. 234. 
Mystic experience, the faculty 

of, p. 271; as a clue to the 
reconciliation ot the different 
philosophical schools, P.276; 
concealed nature of, p. 326; 
four types of, pp. 34Z.34S; 
the acme of, p. 345; rapttu'es 
of, p. 350. 

Mysbcism, the culmination of 
all Philosophy as ~f Upani
shadic, p. 6S; and morality, 
problem of, p. 278; and psell
do-mysbcism, p. 348; eiotic, 
limitations of, p. 348. 

Mystics, and the spiritual pil
grimage, p. 278; worship of, 
for the (lbtainment of allY 
eM, p. 350. 

Myths, of three different kinds: 
moral, aetiological, and 
transcendental, pp" 36-37; 

49 

the function of, in philoso
phy, p. 253; allegorical 
meaning of, p. 253. 

Mythical Method, p. 36. 
Mythology, Comparative. p. 200. 

N. 

Nabhlva UpalabdheQ, p. 23I. 
N achiketas and Death, story 

of, p. 28; pupil of Yama,p.39 ; 
and Yama, dialogue between, 

-' pp. 121-122; and St. John, 
p. 154; the pessimistic cry of, 
p. 180; and Hercules, p. 293 ; 
a true anti-hedonist, p. 294. 

Nail-scissurs, a paic 0£. p. ~uo" 
Naiyyiyikas: their view that 

the Vedas are Pauruslleya, 
p. 9; their theory of the uni
versal, Sailkara's criticism of 
p. 104· 

Nika Maudgalya, propounder 
of the study of the Vedas as 
the supreme virtue, p. 45; 
on the virtue of the st1ldy of 
the Sacred Books, p. 310. 

Name and Form, p. 85. 
Napoleon. a Spectre, p. 233. 
Nlrada, and Sanatkumara,pp. 

23, 88, 198; enunu!ration of 
the Sct.ences he has studied, 
p. 326. 

Niriyal}a. the Cosmic God,p. 
203. 

NisadIya $tikta: doctrine of 
Night as the primeval exis
tent, p. 82. 

Natural Selection. -the yll&~d 
pIe of, discovered by Dar
win a:nd Wallace simulta
neously, p. 105. 
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Naturalism and Cosmogenesis, 
P·92• 

Nature, not the origin of things, 
p. 100: brought to maturity 
by God, p. 100: organic and 
inorganic, sovereignty of 
God over, p. 208. 

Necessity, doctrine of, p. 84: 
not the origin of things, 
p. 100. 

Negation, and affirmation, p. 
219: postulation of, p. 230. 

Negative Theology, of Ylijfia
valkya, pp. 50, 56. 

Ner ,esis, of the idea of the spa
thl extension of the Soul, 
p. 139' 

Neo-Platonism, and Yogic ecl;

tasy, p. 102. 

Neo-Upanishadic peliod, su-
perior moral interest in, p. 
~89-

Neptune, discovered by Adam 
and Leverrier at the same 
time, p. 105. 

Neti Neti, as having a nega
tive as well as a positive 
content, p. 220: negative 
connotation of, p. 2201 posi
tive connotation of, p. 221. 

Numismatics, p. 102. 

New Psychology, p. 128. 
NIetzsche: idea of Supermora-

lism in, p. 306. 
Night, the 'arche' in Epimenl~ 

des, p. 82; as the primary 
existent in Greek thought. 
p. 82. 

Nih.ili:wJ, Duddhistic, p. 223. 

Nimitta-pafichamI, p. 209. 
Nipple-like gland, the seat of 

tM Immortal Belq, p. a6. 

question as to whether it ia 
the uvula or the pituitary 
body, p. 132. 

Niyama, as the preliminary of 
Yoga, p. 188. 

Nominalism of Aru!}i, p. 54: 
in the Chhlindogya, p. 87. 

Non-creation, the doctrine ot 
in Gauqapada, p. 229. 

Nomas, watering the Tree of 
Existence, p. 200. 

Not-Being, as the creator (If 

Being, p. 37; creation from, 
p. 76; the primary existent, 
pp. 81-83: absolute and rela
tive, p. 83: in Gorgias, P.Io3; 
in Buddhism, p. lBo. 

Noumena and Phenomena, in 
Kant, p. 215. 

Numbers, Pythagorean theory 
of, p. 104. 

Nyagrodha tree, parable of the, 
p. 256. 

Nyaya Philosophy, Purltat 
theory of sleep in, pp. 124-
191 ; on dialectic and its 
aberrations, p. 190. 

Nyaya-Vai~hika, and the Upa
nishads. p. 190; and the in
strument of knowledge, p. 
190· 

O. 
Occasionalism, Upanishadic, p. 

II'. 

Occultism, p. 133. 
Occultist Philosophy, and 

Theosophy, p. 143. 
Oldenberg : mystical interpre

tation of a Vedic passage, 
p. 151. 

Om, the genesis and function 
of, p. 21; the symlxll pe.rti 
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tioned in three different mo-
rae, p. 33 ; meditation on, at 
the time of death, p. 205; 
and the Logos. Po 333; as the 
symbol of meditation, P.333; 
the manifold importance of 
meditation by. p. 334; a.. 
both the means and end of 
spiritual life, p. 334; the 
cosmic efficacy of, p. 334, 
the moral efficacy of medita
tion by. p. 335: the Mi~4u
kyan analysis of, p. 335; 
the moral-less part of, P.33S; 
as representing states of 
consciousness as well as as
pects of soul, p. 335: inter
pretation of the constituent 
syllables of. p. 335. 

Ontological argument, for the 
existence of God, p. 269. 

Opinion and Truth, the sam~ 
as Apari Vidya and Pari 
Vidyi, p. 326. 

Opinion of wise men, as sup-
plying rules for moral 
conduct, p. 290. 

Order, argument from, p. 257. 
Origin of the world, various 

opinions about, p. 100. 

Orion, consciousness cogni-
tively present to, p. 130. 

Orpheus, and the idea of Trans
migration, p. 146. 

Orphic Cosmogony, compared 
to Upanishadic, p. 84. 

P. 

Paingya, p. 26; as the hench
man of Kaushltaki, p. 46. 

Paftcbakolas, theory of, p. 142. 

Pa1i.chlkara~: its relation to 
TrivrttkaraJ}ll. p. 86. 

Pandora's box, p. 142. 
Parables and myths, allegori

t:al meaning of, p. 253. 
Parable of the Cave, and the 

Parable of the Blind-folded 
man, p. 331. 

Parallelism, independent, bet-
ween Upanishadic and 
Greek Philosophies, pp. 101-

103· 
Earamiirthika view of Real

ity, pp. 215,231. 
Para Vidya. same as Epis. 

tem~, p. 326. 
Par1kshit, the sons of, p. 128. 

Parimara, meditation on Brah
man as, p. 129. 

Parmenide~, on Being, pp. 82, 
104; attack on the Ideal 
theory, p. 104: appearance 
in the doctrine of, p. 232. 

PaSu, Pati, and Pim, philo-
sophy of, p. 194-

Patafichala, the daughter of, 
possessed by a Gandharva. 
p. 128. 

Path of the Gods, and the 
Path of the Fathers, p. 26; 
later development in the 
conception of, p. 163. See 
also Devayana and Pitri
ya.t}a. 

Paul, St., on God as speaking 
through him, p. 9. 

Paulomas, p. 27. 
Paurusheya-Apaurusheya Vi

da, pp. 9-10. 
PauruAishp, propounder uf 

Penance as the supreme vir, 
tue, p. 45. 



388 SURVEY OF Ul?ANISIUIHC PmLOSOPHY 

Penance. as prindpal virtue 
with Taponitya Pal)fuSish

. ti, p. 310. 
Pericardium, its place in the 

Upanishadic psycbology of 
sleep, p. 131. 

Persian Mythology, p. 84. 
Person, with sixteen parts,Pip

palMa's doctrine of, p. 49; 
creation by the. p. 76; the 
Intermediate, pp. 94-95; as 
the origin of things, p. J. 00 ; 

in the eye, turning away at the 
time of death, p. 155; with 
sixteen parts. idea of, the
precursor of the Linga&irira. 
p. 184; the constituents of. 
p. 184 ; without parts. p. ;J:84. 

Persons, the Mutable and Im
mutable. in the Bhagavad
gltil, p. 207. 

Personal, Immortality in Ra
manuja pp. 165.214; eqa
tion of Fhilosophers. p. 179; 
existence, continuance of, p. 
214 ;~impersonal theory of 
creation. p. 99. 

Personalistic theories of Upa
n shadic cosmogony, p. 75; 
theorieS of creation, p. 92; 

Pessimism, in Buddhism, p. 
182; and anti-hedonism, p. 
294; the logical outcome of 
anti-hedonism, p. 295. 

Phanes, the shIning God. pp. 
84,103. 

Phaedrus : the charioteer and 
the horses, p. ;104-

Pharynx, p. 133. 
Philolaus : his doctrine o{ Space 

as the 'arche' of aU ~gs, 
pp. 80~I03. 

Phre\'llcian Mythology, p .. 84. 
Photic experience. p. 343. 
Physico-theological argument 

for the exi,stence of God, p. 
257; personal and imperso
nal aspects of, p. 258. 

Physiological categories, re-
gress from cosmological cate
gories to, p. 250. -

Physiology, rise of. p. 189; 
and Yoga philosophy, P.I90. 

Pilat€): on the nature of 
Truth, p. 313. 

Pineal gland, as the Seat of 
the Soul, p. 131. 

Pippalada, philosophy of, pp. 
30-31; a synthetical philo
sopher, p. 38; doctrine of 
Rayi and Pral}3. p. 49; his 
notion of dual existence. p. 
92 • 

PitriyaJ,la, or the Way of the 
Fathers, history of the con
ception of, p. 159; (:oncep
tion of, in the Bhagavad
gUa and the Upanishads, p. 
196. 

Pituitary body, as the nipple
like appearance, p. 13~; si
tuated above the bones of 
the hard palate, p. ;£33. 

Planes, the Theosophic con
ception of the Seven, p. 142; 
of Consciousness, as corres
ponding to the Bodies of 
Man, p. I4z. 

Plato, in the Ion, on real poetry 
as originating in God-into
xication, p. 9; his enigmatic 
description of a man and na
man, p, 3$; the dialectic of, 
p. ,38; description of the 
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Coxybantes's danoe, p. 41; 
on wonder as the root of 
philosophy, p. 63; recogni
tIon of Not-Being, pp. 82-
E3; description of the body 
as a harp, p. go; absence of 
reference to Indian Pluloso
phy in, p. 102; reference to 
Parmenides, p. 104; and the 
Phaedrus Myth, p. 104; on 
the Good as the Sun of the 
world of Ideas, pp. 104.262; 
theoxy of Ideas, pp. 60, 104; 
recognition of an Immortal 
Soul, p. I2g; the Soul en
dowed with the powet' of 
motion, p. 133; on recollec
tion, p. 153; on the Isles of 
the Blessed, p. ISS,I62; on 
the Hades, p. 162; concep
tion of the Tartarus in, p. 162; 

a ppearance in the doctrine 
of, p. 232; and the Upani
shads. conception of Atman, 
p. 246; on the comparative 
value of Books and Tea
chers, p. 331; on the Parable 
of the Cave. p. 331. 

Platonists of Alexandria, p. 
102. 

Plotinus, appearance in the 
doctrine of, p. 232. 

Pluralism, the school of, p. 
178; numerical, p. lilIO; its 
conflicts with qualified 
Monism and Monism, p. 246. 

Poetical Method of Philosophy, 
employed in the U pam. 
shads, PP. 40-43; its defect, 
p. 40; its application, p. 41. 

Poetry, Upanishadic: mysti
cal, moral, metaphysical, p. 

41; Dot nature poetry, or 
love poetry, or heroic poe
try. p. 41. 

Polytbdsm, regress from, to 
monotheism. pp. 258-259. 

Positive Theology of Sat?4ilya, 
pp. 50.59· 

Positive characterisation of 
the Absolute, p. 219. 

Power, and Impotence, contrast 
of, p. 348; in the Uruverse. 
lIS due to Bruhman, p. Z55. 

r.rabhlikara, on the superio-
rity of Works, p. 193. 

Prachinasala: his view of hea
ven as the substratum of all 
things, p. 49. 

Prade&u.natra, controversy 
about the mcanmg of, pp. 
135-137. 

Pradhana, ruled by God, p. 
30, or Pralqiti, p. 185. 

Praj apati, the teacher of In
dra and Virochana, p. 39; 
-Kratu on the Mover ~f the 
body, p. 133; instruction to 
Indra and Vuochana, p. 
265; on the true nature of 
Ultimate Reality, p. 268; on 
the cardinal virtues, p. 307. 

Praj fia, the third foot of At
man, p. 36; the deep sleep 
aspect of the Individual SeI!, 
pp. 140 ,335. 

Prajiiana, p. 181. 
Prijiia-Atman, p. 58. 
Prakriti, the eight-fold, p. 34; 

the three-fold, p. 86; in the 
Upanishads and Siimkhya, p. 
182 ; and Maya, p. 185; as 
God's magic power, p. 185. 

Pralhada, the sons of, p. 27. 
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Pral}a. oblation to. las real sa
crifice. p. 7; J>aliB-ble prov
ing ~he supremacy, of, p. 19 : 
tlS the principle of I life, as the 
principle. of conscIousness. as 
ultimate reality. P. 27: as 
life-force. or cosmic-force, p. 
87 ; controversy of,\ with the 
organs of sense, in the ell
hiindogya, Kaushil!taki, and 
Praana. pp. 88-9Il a bio
psycho-metaphysical concep

. tion p. 91 : identified with life. 
with consciousness, al~d with 
Atman, p. 91 ; compared to a 
queen-bee, p. 91;. a t:~ 
phical apotheois of, p. 92; 
purification of, as necess.ary to 
the realisation of Atman,p. 337. 

Pril}aSam§ita. p. 205. : 
Pril1ayama, in the Upani:;hads, 

p. 188. 
Pra§nopanishad, a SU11runary 

of. ' pp.- 30-31. 
Pratardana, p. 26; a free thin

ker of antiquity. p. 46;. ori
ginator of the doctrine of 
Praj iiitman, p. 46; gIVing 
name to a sacrifice called 
after him, p. 1I5. 

Pratyiihiira, p. x87. 
Priitibhisika view, p. 23~. 
Prayer to the Atman. for the 

fulfilment of any en4. pp. 
349-350 • ' 

Preceptor, to be worshipped 
as God. p. 310. 

Principle, the definition of the. 
p. 145· 

Projective identification of 
the Thou and the Absolute. 
p. 278.' 

;Prose-poetry, (~tons of. 
in the Upanishads, p. 42. 

l'salms of the! Bible, compara
ble to Hymns to Varut}a, p. 3. 

Psychical Research, early. pp. 
127-128. 

Psychological Approach to 
Reality, the final approach, 
pp. 247,249; categories, su
periority of, to cosmologkal 
and physiological categories, 
p •. -'152;· doctrin~s about the 
nature of reality, p. 263; 
temperaments: Sattva, Ra
jas, and Tamas, p. 308. 

Psycho-metaphysical interpre
tation of Om, p. 336. 

Psychology : empirical, abnor
mal, and rational, p. II3; 
ohne seele, p. 129; in the 
Upanishads, pp. 1I3-x66. 

Purgatory, in Dante, p. 162 ; 
the World as a, p. 163. 

Purification, justification of 
the process of. p. 342. 

PurItat, the connecting link 
between Nyaya-Vai§eshika and 
the Upanishads, p. 190; 
translated as perikardium, p. 
123; as the surrounding bo
dy, p. 123; corresponding to 
the pineal gland of Descar
tes, p. 123; as a kind of mem
braneous sac round the 
heart, pp. 123-124; entrance 
of mind or soul in, as caus
ing sleep, p. 191. ~ -

Purity of Divine life, p. 352. 
Purusha, as puri§a ya, p. 36; 

not the origin of things, p. 
lOX; as the Highest Exis

. tence, pp. 183, 197. 
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Purushasiikta: formulation of 
the caste-system in, p.' 59; 
reference to, p. 150; descrip
tion of the Cosmic Person 
in, p. 197. 

Pmva MImallsa: on superiority 
of Works to Knowledge, p. 
192• 

Pythagoras, his visit to India, 
p. 102; theory of Numbers, 
p. 104; doctrine of Transmi
gration. p. 104; question of 
the dependence of, on Indian 
Philosophy for the idea of 
Transmigration, p. 146; idea 
of Metempsychosis in, with
out any explanatory back
ground, p. 146; on recoile» 
tion. p. 153. 

.Pythagnrl'.lln descnption of 
the body as a harp. p. go. 

Q. 

Questionnaire, G8rgi's, p. 4. 
Quietism. as an ethical theory. 

p. 296; the positive side of, 
p. 296; lI.nd Self-realisation, 
p. 296. -

Quietistic Life. as a recoil from 
the empty world of sense. 
p. 2g6. 

Quintuple existence, the doctrine 
of, p. 16. 

R. 

Racial Experience, as ttana
mitted to the Individual. p. 
143· 

Rlhu and the Moon, the ana.. 
lorY 01. p. 3SI. 

Raikva. the philosophy of, p. 
22, his doctrine of Air as the 
substratum, p. 47; the phi
losopher with the car, p. 
78; scratching his itch, P.78; 
the philosopher of Air, p. 78; 
cOlTeSponilenrp of Macrocosm 
and Microcosm. p. 88; doc
trine of PriI}a as the final 
absorbent. p. 88. 

Raison d&,e. of mystic sound, 
p. 3# 

Rijasa qualities, description of. 
p. 32. 

Rajasa temperament, p. 114; 
cardinal virtue of the, p. 308. 

Rajendralal Mitra, meaning of 
Abhivimiina, p. 136. 

Rajjusarpa, illicit transforma· 
tion, Pi Z30a 

Rarefaction and Condensation, 
in Anaximenes, p. 79-

Rlmadlsa : on the Two Paths. 
p. 161. 

Rlmlnuja: on the Elements 
as Deities, p. 75: view of 1m· 
mortality. p. 165; the qua
lified-monistic school of, p. 
205: and Madhva, partial 
similarity of the views of, p. 
209; view of the Absolute. 
p. ZIOI and Madhva, differ· 
ence betwePft fhp vipws of, 
p. 210; idea of God, p. ZIO: 
conception of Beatitude, p. 
2131 and Madhva. difference 
from &ruwa. p. 214: Irla 
objections against the doe· 
trine 01 Mly!, p. 231. 

Rimtlrtha, interpretation of • 
passage ill Maitri. p. 138. 
~. five Jdn.:Js of. p. 35. 
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Raptures of Mystic Ecstasy, 
p. 350. . 

Rashdall, Car. on : his criticism 
of the theory of Self-realisa
tion examilled. p. 30Z. 

Rational Psychology, p. 129. 
RiithJtara. the propounder of 

Truth as the Supreme Vir
tue, p. 45. 

Rayi and Priil}a. Pippa1ada's 
doctrine of,. p. 49; 1:orrespon
ding to Matter and Spirit, p. 
92 • 

Real of Re:lls, God as the, p. aI3. 
Rea1isatiOI.\ of God, the end of 

mystic tfe, p. 198. 
Realistic theory ill creation, p. 98. 
Reality. as mirrored in the 

Individual, p. 141; and Un
reality, p. 21Z; development 
of the consciousness of, p. 
247; as a, cosm~ycho
logical problem; p. 248>; and 
Truth, p. 3XI. 

Reductio ad absoniwn, p. 134. 
Refutation of Idealism. by 

Kant, p. '232. 
Regressive Method, p •. 40. 
Kegressus ad inji,.ilJH8, p. 40. 
Rejoicing, place of, po 97. 
Religious Consciousness, evo-

lution of, from 'objective to 
subjective. P- 2~. 

Renunciation, life of~ p. 295. 
Representation, theory of, in 

Leibnitz, P. !l4l. 
Repubhc of Plato, and . the 
Ka~anishad, p.~. 

Revelation, the meaning of,p. 
8; not any external message, 
but a diviDe affiatus irom 
within, a result of inspjra1ioA 

through God-intoxication, p. 9; 
Upanishadic view of, p. IO; 

mistaken notion of, p. 178. 
Rhode, Herr: on the ethno

psychological origin of the 
idea of Transmigration, p. 146. 

Riddle-Hymn of the ~igveda, 

p. 154· 
J..Ugveda, a great hymnology 

to the Forces of Nature, p.2; 
a great work of emotion and 
imagination, p. 4; hymns to 
VaruI}ll, p. 41; mention of 
Vamadeva, p. 49; reference 
to the sage Dadhyach, p 51: 
reference to the Madhuvid
ya, p. 51; reference to the 
Nasadlya SUkta. p. 82; the 
riddle-hymn of the. I. 164, 
as breathing a sceptico-mys
tical atmosphere, p. 149; ldea 
of transmigration in. pp. 147, 
149; and the Upanishads: 
conception of the Two 
Birds, p. ISO; conception of 
Rudra-Siva. p. I93. 

Roth: on the riddle-hymn of 
the ~igvl>da. pp. J"49. I'iI: 
on the idea of Transmigra· 
tion in the ~igveda, p. 151. 

Redra, the only Creator of all 
things. p. IOIr identified 
with Siva. or I!a, p. J94. 

Rudra-Siva, conception of. in 
the ~gveda and the Atha
rvaveda, p. J93. 

s. 

Sacred books, the Study of, as 
the principal virtue in N aka 
Maudgalya, p. SIc>' 
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Sac;Ui.'e, the cluef tOPIC o( the 
Brahmanas, p. 6; mental, a 
new conception fonnulated 
in the days of the AraIfya
kels, and the Upanishads, p. 
8, conception of, III Pratar
dana, p. II5. 

Salldicer's life. stages of a, 
pp 201-202. 

Sadabhava, BuddlustIc doc
trine of, p. 180. 

Sadasadamrvachan Iyatva, in-
exp!J.cabihty, p. 230. 

Sage, Ideal of the, in Stoicism. 
ChnstIamty, and the Upa
rushads. pp. 289, 315. 

Satbya Satyakama' hIs inter
e:,t in MyslicisIll, p. 48. 

St. John and Nachiketas, P.154. 
SatvIsm, in the Svtta§vatara, 

p. 29; and Theism, p. 100; 

roots of, in the Upanishads, 
pp. 192-193; Kashmirian, p. 
194, Southern, p. 194-

Sah,Jya. the disputant of Ya
jflavalkya, p. 19. Yajfiava!
kya's Imprecations on. p. 38; 
his interest in ntuahsm. p. 
56; and Yajfiavalkya, dia
logue between, p. 259. 

Sakayanya, the philosophy of, 
p. 31; and Brihadratha, p. 
63; the teacher of Bpha
dratha, pp. 198,295. 

Samiichara, in Gauqapaua. p. 
230 . 

Samadhi, the highest stag" of 
Yoga, p. 188; the state of, 
p. 23°· 

,sambhuti and AsambhUti tri
plets, p. 34; Sambhuti as 
meaning emana.tion. p. 98. 

So 

Siimkhya, and Vedallta, IE-Ia
Han of, in the S\ f'tasvBtara, 
p. 30; its borro\\ dl. of the' 
concepbon of tlucc colours 
from the Upa~shads, p.B;; 
question as to whether Pu
rusha is the origin of things, 
p. 101; borrowal by NlO
platonism of the Three Quali
tIeS from, p. 102; rooto; of, in 
the UpanbIlatb, I'p. 11)2-187; 
in the making. p. 183; fu-

··51On of, WIth Yoga an(l Ve
danta, p. 185. theistic. in 
the Upanishads, p. 185; the 
locus classicus of, in the 
Upanishad;;, p. IRS, and Ve
danta, partIng of the ways 
between, p. 186. 

Samnyasa. and Spintual RealIba
tion, relation between, p. 332. 

Sanatklllllara, the teachE'l of 
Narada. pp. 23, toto. Il4; 
the philosophy of, pp. 5;;-53, 
on Truth as consl5till~ in the 
attainment of Reality, p.313. 

SanqiIya, the ball mots of, p 
22; the philosophy of, pp. 
50-51; his doctnne of Taj
jalan, p. 50. 

Saci, Rahu, and Ketu, mention 
of, in the Maitri. p. 31. 

Sankara. on th Elemf'nt~:lq 
Deities, p. 75; his interpreta
tion of creation ou.t of Not
Being, p. 8x; criticism of the 
Naiyyiiyika theory of the 
Univelsal, p. I04, his inter
pretation of prade§amatra, 
pp. 135-136; his interpretation 
of abhivimana, p. 136; on the 
Ko§a.s. p. 143; on the relation 



894 SURVEY OF t]PANISHADIC PHILOSOPHY 

of beatifie conscio1lSlleSll to 
Br-...hnlaIl, p. 144: his view 
of In:unortality, po 165; on 
Sadabhava as Buddhistic 
doct,iIle,_ P. 180; 6Jl the su
periori,~y of Knowledge to 
Works, ~ 193; the moois
tic scbool of, po 20S; his con
ception 0.' beatitude, p. 2U; 
the fundamental piopositioos 
of the M,iJ.osopby of, p. ZIS; 

his view Qi c,reation, p. 222; 

his Wew OJ' Immortality, p. 
223; and ~m(yavada,. P.Z23; 
his elabot:aoOB of the theory 
of May~ from the Upani
shads. and (iauQapada. p. 
228; his criticism ~ the ~
yavadins, p. 231; his criti
cism of the Vijnanavidins. 
p. 231; on th~ phenomenal 
reality but no.wnena1; 1lJ}o 

reality: of the w.rld. po 231; 
charge on. as idealist-nihi
list, p. 2JZ. 

SmtatmaD, p. :.-83-
Sarua Atman, p. 58. 
&rkaraksh~ l oa Space as the 

substratlUD, p. 41'-
Sarvajit, the title of the phi

la;opber Kaushltaki. Jl.z6. 
~vishal}a.. postulatioa of 

Df'-ptioa. p. 230. 

Satapatha Btahmal}a: OD Yaj
fiavalkya being a pupil of 
Arwp, Po 23-

Sittvika tempecameat. p.n.~; 
cardinal virtue. 0(. p. JOB. 

Satyagraha. attitude of, P.295. 
Satya. the ultimat~ concrete 

existeo<le. born from Water, 
po '11. 

Satyaklima JabaJa, the story 
of, po 22; on the person in 
the eye as constituting Rea
lity, p. 250; and Troth, p. 311; 
on the netessity of finding a 
Guru, p. 330. 

Sat yam, syllabie division of, 
p. 77· 

Satyavachas Rlitilltara: on 
the virtue of Troth, p. 310. 

Satyayajiia, on celestial fire 
as tbe substratum ~ things, 
p. 47· 

SauryaYliJ?i Gargya, an abnor
mal psychologist, p. 48. 

Sauva Udgitha, an invective 
against the &ihmayftcal be
lief in ex.ternalism, p. 22. 

Scandinavian chronicles of 
Heimskringla, p. 24; mytho
logy; p. zoo; mythology,com 
pared tq that of the Cpani
shads and the BhagavadgIta, 
p. 201; mythology, and the 
description of the Igdrasil, 
p. 103· 

Sceptico-mysticism, of ~e
da I. 164, po 149. 

Scholastic superstition, \turt-
ful imprint of, po 276. 

Schopenhauer, his stress on 
Will. p. 1I6;- quotation from 
"The World as Will and, 
Idea", pp. II6-IIr, on moti
vatioa as being the same 
as stimulation or mec1laDi
cal process, p. II7; on Will 
as filling the whole world, p. 
II7; as the apostle of pessi
lIlism. p. 294· 

Schrader. Dr., his discovery of 
four old Upnisbads., p. H. 
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Science, Philosophy, and ,Re
ligion, reconciliation of, pp. 
1-2. 

Scott and Amundsen, as reach
ing the North Pole at the 
same moment, p. i05. 

Seal, Brajendranath, Dr., re. 
ference to the 'Positive Sci· 
ences', p. 131. 

Seat of the Soul, the question 
of the, pp. 130-131. 

Self, as a centre of interest, p. 
129; continuance of a blood· 
less, p. 129; immanent in 
the whole body, p. 1:34; em
pirically real, but transcen
dentally ideal, p. 221; and 
the Absolute. identity of, p. 
221; as the Utlimate l<.ea1J.ty, 
pp. 248, 264; as dream-con. 
sciousness, p. 266; as deep
sleep consciousness, p. «67; 
as mere consciousness of body, 
p. 266; as appearing in his 
own form, p. 268; and the 
Absolute, relation of, p. 275; 
as the supreme light of man, 
p. 275; as both the subject 
and object of knowledge, p. 
275; and God, the unique rela
tion of, p. 348. See also Soul. 

Self-consciousness, pure, fourth 
state, p. 139; the concep
tion of, as superior to that 
of super-consciousness, p. 
140; primary reality, accord
ing to Descartes, p. 148; 
prior to consciousness of 
God, p. 247; the basis of 
Ultimate Ree.llty, p. 27o;the 
significance of, p. 370-276; 
to be reached only in mystic 

realisation, p. 270; the mysti
cal significance of p. 271 ; 
the metaphysical significance 
of, p. 271; the epistemological 
::.igruficance of, p. 271; as 
the ultimate category of 
existence, p. 273. 

Self-murderers, going to Ha
des. p. 157. 

Self-realisation, the bliss of, 
p. 301; the meeting-point of 
the ethical and mystical pro

--Ce5ses, p. 302; as not limited 
to the realisation of the 
If faculties" of man, p. 302 ; 
true meaning of, p. 302; as 
unfoldment of Atman, p. 302 ; 
and egoism, p. 304; ethical 
anll mystical sides of, p. 
304-305; intimations of. p. 
325; super-intellectual cha
racter of, p. 32Sj qualifica
tions for, p. 328; inefficacy 
of any inwviuual cftort for, 
p. 330; helpfulness of the 
Spiritual Teacher for, P.33I; 
difficulties in the path of, 
not to be solved by books, 
p. 331; Yoga as a means of, 
p. 336; effects of, on the 
mystic. PP' 347-50. 

Self-spectator, of Aristotle, p. 
26Q. 

Sense-centres, as referred to 
the brain, p. %32. 

Senses. the out-movins tcn
dency of, p. 329: inefficacy 
of, to realise God, p. 340. 

Seventeen Parts, of the Linga 
Sar1ra, p. 184. 

Sex, explanation of the duality 
of, pp. 93-94. 
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Shake:;peare ~ Falstrl reborn. p. 
23; reference to the ~Two 
Gentlcmal," p. 1:05; descrip
tion of love simi.1u to that 
of KaIidiisa, p. 105. 

Shavelings. Upanishad ad-
dres..~ to, p. zg; and SElf
realisation, p. 332. 

Sheaths, doctr.ne of. in the 
Taittirlya., p. 26; of the Soul. 
Pl'. 1:,g-1:4l. 

Shelley: Adonais, quotation 
from, p. 166. 

Sin, confession of, p . .p:: the 
"shaking" of, by means of 
SeJf-TPal is:1.tion, p. 351; enu
meration of five kir.ds of, 
p. 309: the conceptiun of. in 
Manu and Ylijfiaval\'ya, p 21'09. ~ 

Sixteen Pa..-ts. of the. Purusha, 
- p. 183-184-

Sleep, a t"ilight condition, p. 
58; four difierel:t thNries of, 
pp. 1:Z2-I:ro; caused ty fati
gue, p. 122; by the soul ~t
ting lodgment in the arte
ries. p. 1:23; by the mind 
being merged in Prii~. p. 
I2..f; by the mind being unit
ed with the True, p. u5: 
compared "ith death. p.1:U; 
compared witb NStasy. p. 
125; m Nyaya philosophy, 
.iue to the motion of the 
)Iind to the Puritat, p. 191:. 

Sl=}.,iug- - cu'l<~ou.;nt'SS as 

t1timate Reality, p. 252. 

Slough of a snake, the image of 
the, p. 156. 

Small Happiness, consisting in 
the' obtainment of ordinary 
ends. p. 30 5.' 

Snowless region, pp. 158-159. 
Society, and the Moral Law, r. 

290-
Socrates: on the non-aCtt.>rt

anoc of i.:::..:'<J, p. 20. 

Soham Atma, doctrine of. p. 
53: n-.ilisarion of, p. 305. 

Soliloquy, method of. p. :.-8; 
Y!ijiiavalk"ya's p. 39: '~a
ma's, p. 39-

Solipsism, Ylijf.aYalkya·s. r. 
5;: and Absolutism. p. 218. 

Solipsistic Solitude. of the My:. .. 
tic~ p. 352. 

Soma libation, pouring l'f. p. 
202. 

S0ng of rni\"'ersal Unity. p. 

352 • 
SI,'pIDstic view of Wisdom. 

Yajfiavalk'ya ·s. p. 20. 

Sc>rites of categories. in Sanat
I..-umara, p. 52. 

Soul. endowed with the power 
of motion. p. 133; as the 
the mover of the boJ.y. p. 
1:33 : Jain doctrine ct. p. 1_~4; 
history of the spatial e."den
sion of. pp. IJ4-13/. lX'th 
infinitely large and infinite
ly small, pp. I3i-13Q, as 
transcending all spat ial li
mitations, p. 139; movement 
of. at the time of death. p. 
155; as a creative entity. p. 
1:56; compared to a l:'hoe
nL~, p. 156; ascent or decent 
of, ba.<:ed on a moral fOWld..l
tion, p. 161; the denial of, in 
BuJdt"ism, p. ISo; Indhi
dual and UniwISal, relation 
of, in the dualistic system, p. 
207; original benightment of, 
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p. 332; later illumination,of, 
p. 332. See also SeU. 

Sound, seven different kiRds 
of, p. 33; mystical, not the 
result of the process of di
gestioll, p. 344. 

Space, as the origin of all
trungs in PravahaI;la Jaivali, 
pp. 8o-8r; as the highest rea
lity, p.81 ; in Phllolaos,p. 103. 

Spencer, on racial and indivi
dual experience, p. 143. 

Sphota, Mimansaka doctrine 
of, p. r05. 

Spinoza: his ironical compari
son of God and Dog, p. 125; 
"Attnbutes" of, p. 227; on 
God as the Primary Reality, 
p. 248. 

Spiritual Development, analogi
cal to psychologIcal, p. 288. 

Spiritual Experience, ladder 
of, p. 276; first stage of, as 
mystical apprehension of the 
glory of the Sell, p. 276; se
cond stage, wherein is per
ceived the identitv of the 
'1' with the Self, P.277; third 
stage, identity of the Self 
WIth the Absolute, p. 277; 
fourth stage, identifiration 
of the'!' with the Absolute, 
as well as the 'Thou' with 
the Absolute, p. 278; fIfth 
stage, experience of Brah
man as the All, p. 278. 

Spintual Pilgrimage, and the 
My"tics, p. 278. 

Spintual Plane, p. 142. 
Spiritual Teacher, necessity of 

a, p. 329; qualifications of a, 
p. 330 • 

Spiritual Wisdom, precautions 
for imparting, in the lipani
shads and the BhagavadgItfi, 
p. 332 • 

State, and the Moral Law, p. 

29°· 
States of Conscio~ness, t.he 

four, pp 139-140. 
Stoicism and Logos, p. 104; and 

the Ideal of the Sage, p.315. 
Stuta§astras, hymns of praise, 

p. 201. 
Subject-Object relation, p. 352. 
Subjective Modification, p. 230. 
Subjectivity of sense-percep-

tion, p. 30. 
Sublimity, in Nature, p. 43; 

Transcendental, p. 43; Sub
jective, p. 43. 

Sub SPecie Aele1'nitatis, in 
Sailkara, p. 215. 

Substance, from the (' osmolo
gical point of view, p. 54. 

Substratum, a scientific search 
of, in the Upanishads, p. 3: 
search after the, p. 74; va
rious conceptions of, pp. 76-
92• 

Suddhiidvaita interpretation of 
the Rrllhma-giitras, p. 205. 

Sudhanvan, becoming a spirit, 
p. 128. 

Sudras and Scriptures, p. 33. 
Suka and Self-realisation, p. 

3St. 
Sukegin Bharadviija, interested 

in the metaphysics of Pi'Y
chology, p. 48. 

Suktikarajata, illicit transfor
mation, p. 230. 

Summum Bonum, conception 
of, p. 190; tbe moral good 
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as. p. 299; as consisting in 
mystical realisation. p. 305. 

Sun, as a great Bee-hive bang
ing in space, p. 22; the birth 
of~ from the Universal Egg. 
p. 83· 

Sanyaviida, Sankara's cri~ 
cism of, pp. 223, 231. 

Superconscious state of con· 
sciousness, a solecism, p. 139; 
conception of the, in 
psychology, p. 1:40. 

Superimposition. doctrine of. 
p.230 • 

Supermoralism, European and 
Indian, p. 306; of Nietz
sche, as affecting the super· 
man, p. 306; of Bradley, as 
affecting the Absolute, p. 
306; of the Upanishads, as 
the ethical counterpart of 
Absolutism in Metaphysics. 
p. 306. 

Sushumni, p. 33. 
Sushkabhringira, p. 26; his 

philologico-philosophical con
tribution, p. 46. 

Svabhlva, or Nature, p. 185. 
Svapiti.. as Svamapitobhavati, 

p. )6. 
Svapnika view, p. 232. 
Svetaketu, Aruni's instruction 

to, p. 54: and Jaivali, dis .. 
course between. . pp. 1:20-121:; 

his request for the. final in
struction, p. 21:6. 

SvetasvataIa: revelation of the 
Upanishad to the, Sage of 
the name, p. U: a som
mary of, pp. 29-30; author 
of the Upanishad of that 
name, P. 45. 

SwaraJya, the true meaning 
of, p. 305. 

Sympathetic nerves, p. 133. 
Symposium, hi King Jana

u's court, p. 38. 
Synthesis, logical. idea of, p. 

24; of Dualism and Qua
lified Monism in Monism, p. 
215. 

Synthetic )fethod, p. 38. 

T. 

TahtJ.a t'flSeI, p. 276. 
Taijasa, the second foot of 

Xtman. p. 35: the sl!cond 
state of (dream) C(lnsCI(IllS

ness, pp. 139-1:40; the dn>am 
aspect of soul, p. 33S. 

Taittirlyopanishad. a summary 
of, p. 26. 

Tajjalan, reality described as, 
p. 34; search after the, p. 7J; 
the cryptic formula of the 
Chhlndogya., p. 253. 

Timasa qnalities, full dt'SCrip
tion of, p. 32; temperament, 
p. U4: temperament. c.u
dina} virtue of, p. 308. 

Tlnrie books, recognj.tion (If 
the cerebro-spinal system,p. 
131. 

Taponitya Paurutish!;i: on the 
virtue of Penance, p. 310. 

Tartarus in Plato, p. 162-
Tejobannltmikl Pralqiti, p. 

86. 
Tennyson: 'In Memoriam' quo

tation from, p. x66. 
Tests, for tbe chronological ar

rangement of the Upani
shads, pp. 13-15. 



Thales, pp. 64,73 : Water as" the 
arcM of thIngs, pp. 76-77; 
theory of Water, p. lOS; story 
of the viSlt of, to India. p. 102. 

Thaumaturgy of Thought, P.I29. 
Theism, and Creation, p. 75. 

99, Saivite, p. 100; and 
the Godhead, p. 185. 

Theogony of Hesiod: . search 
after the Ultimate <A.use. p. 
74· 

Theological. Approach. p. 247: 
categories, regress from, pp. 
251-252; categories. as sub
:,ervient to psychological, 
pp. 259.261. 

Theonomy, a sort of heterono
my, p. 290. 

Tbeopathy, as sapplying rules 
of moral conduct, p. 291. 

'fht'Ophobla. as supplyiDg rules 
of moral conduct, p. 291. 

Theoria, of the gods, Po 42; in 
Aristotle, p. 27So 

Theosophists, modem, their 
emphasis .. th. &mea of 
Man, pp. 14:N:42: on the 
.. etheric double," 1" 269-

Thlnee:a Upanishads, their 
classificatioa, p. 16. 

This and That. p. an. 
Thought·power. W. nS-l29-
Thread. and Thre-ad-puUer 

or T hrea d.ce.troller, 
Yii]Oavalkya's doctrine of.pp. 
57,:ZlX. 

Three Births, doctrine of, pp. 

49"50. 
Three Meditations, dodrine of, 

p. 45· 
Thunderbolt. God compared 

to a, p. 291. 

Time, not the origm of things, 
p. 100 ; of Time, p. 100. 

Torch-bearers, and the Spiri
tual Pilgrimage, p. 278. 

TranSC€Jldence of God, p. 26I. 

Transfigutated PersollalIty of 
Kfish~ p. 19? 

Tr811smigratWn, development 
of the idea of, as a basis 
for the chronology of the 
Upanishads, p. 15: a delu
sion, p. 59; Pythagorean and 

"Indian, p. 1<>4; problem of, 
the crux of early Indian 
thought, po 14$ idea of, 
Aryan Or Anlryan 1 p. 146; 
ethno-psychological origin of 
the idea of, p. 146; in 
l,Ugveda, Xth Mal}tJa.la. p. 
141; in ~ i g v e d a • 1st 
Mar,$la, p- 149 ; three 
mges ~ the develop
meDt of the idea fIf, in the 
~a, p. 153: origin of the 
idea of, explained on the 
principles of Ethnic Psycho
logy, P.I52; idea of, lIOt un
Aryan, P.152; in the Katha, 
p. 1.53; in the Brihadara~yaka 
p. 154; locus classicus of, 
in the Upanishads, p. 1.54. 

Trect. of tM &<!y, p. 351; of 
t1l& World, p. 351. 

Trinitarian Monism, p. 87; Sat.. 
vite, pp. 29> 194. 

Truanku., his post-ill12lllinauon
al dis~ p. II ; tlle mys
tical utterances ot, p. alY, 
a mystical philosopher, p. 4$ 
gral100ur of his ideas, p. 35 r. 

TriWlt LlInity, rcallsation of, 

P·305· 
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Trivptkaral}ll. Aruni's doc-
trine of, pp. 54, 104; its rela
tion to PanchlkaraI)a, p. 86. 

Truth, as veiled by a 'vessel of 
gold,' p. 225; and Law,as 
on a par with Happiness 
and Prosperity, p. 299;· the 
principal virtue, with' 
Satyavachas Rathitara p. 
310; as counterpart of 
Reality,p. 3II; and Sat
yakama JabalI!-; P.3II; Lord 
Curzon on ,the absence of 
the ,supremacy of, in Indian 
Scriptures, p. 3rI;' and I the 

'sage .Bharadvaja,. p .. 3I2; 'as 
saving a marl' from death, 

-.p. 3'12; the ultimate victory 
of, p. :312; ,belief in the 
Power of, ,po 312; God as the 
repository 'of, p. 312: as the 
moral correlate of, the. reali
sation of ·the Absolute,) p. 
313; pc>pular and 'philoso
phical, p. 313; the realisation 
of, as, consisting in the rea
lisation of -the Ultimate, p. 
313; contrast of the ideas 
of Pilate' and Sanatkumara 
about, p. 313. 

Tukarama, as the Spectator 
of Suka's z:eabsation, p. 35I. 

Tu' quoque argument, p. 38,' 
TurIya, doctrine of, p. toS; 

the self-spectacular state, p. 
335; the- fourth dimensibl). 
of psychology, p. 336. 

Tvashtri, the three-headed son 
of, p. 21. 

Two Birds, the tonception of, 
in the, ~veda and the JJp~: 
nishad$, p.' 149. 

Two Gentlemen; Shakes pea-
real). description of love in, 
p. 105·' 

Two Souls, development of 
the idea of,- p. 14. 

U. 

U, as_ Utkarsha or Ubhayat
ya.p.' 36. 

UddAlaka, his view of the 
earth as'. the substratum of 
all things, p. 47; and psy'
chical research, p. 49; in
terested in the problem of 
immanence, p. 56 ;-Anl!]i 
and Yajfiavalkya, dialogue 
between, p. 210. 

Ultimate Reality, problem of, 
in the Upanishads, p. 246; 
various wws about, p. 263; 
psychological doctrines ab-

'out, p, 263; not identical 
with bodily consciausne;,s, 
p. .265; not -identic8l with 

'dream-consciousness, p. 265; 
not identical with deep
sleep consCiousness, p. 265; 
,identical with Self-conscious
ness, p.' 265; as the serene 
Being who appears in his 
0\VIl form, p. 268; ontologi
cal' characterisation of, p. 269. 

Uma. ; a hea.venlY damsel, . p. 

·~93· 
Unattachment, weapon, of, p. 

..199· 
Unitive Experience, p. 352; 

Life .. ' _ appropriate metaphor 
to express the natUle of, p. 
334; r Song, ·the culmInation 
of tlu!. p. '352", 
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Universal Egg, -the myth of a, 
p.83· 

Unknowable, God and Self as. 
according to Kant, p. 271; 
in the Upanishads, Augus
tine, and Spencer, p. 272. 

Unmanifest bodies, p. 143. 
Unreality, encircled by Reali

ty, p. 77. 
Upidiina-panchamI, p. 20<). 

Upakosala, the story of, p. 22; 
and his teacher Jabilla, p. 
.249· 

Upilambha, in Gau4apida, p. 
230. 

Upanishadic view of Revela
tion, p. 10; period, the up
per and the lower limits of. 
p. 18; philosophy, the me
thods of, p. 34; philosophy, 
the problems of, p. 63. 

Upanishads, and the ~eda, 
p. 2; and the Atharvaveda, 
p. 4; and the B[a.hma~, 

p. 6; the older batch, 
p. 13; four newly discovered, 
p. 12; newer batch, p. 12; 
chronological arrangement 
of, pp. 12-18; groups of the, 
p. 16; poetry of the, p. 40; 
classification of the philo
sophers of the, pp. '44-59; 
the Berecynthia of the sys
tems of Indian Philosophy, 

,p. 178; relation of the, to 
the ,Brabma-siitras, p. 2Q5; 
~ore of the teaching 9f, 
P·246. 

Upasadas, ,the name of certain 
ceremonies in a sacrifi.c<:', p. 
201. 

Upasani, mention of, p. 198. 
1:(1 

Ushasta, interested in Ulti
mate Reality, p. 56. 

Uttaramimansa : superiority 
of Knowledge to Works, 
p. 192. 

Uvula, as the nipple-like ap
pearance, p. 132. 

v. 
Vaiseshika : enumeration of 

Dravyas, p. 191; catalogue 
of Ultimate Existences in, 
p. 192· 

Vaisvanara, the first foot of 
Atman, p. 35; who is prade
Samatra and abhivimana, p. 
47; the first state of (-wak
ing) consciousness, p. 139; 
the wakeful aspect of Soul, 
P·335· 

Yak, and the Logos, p. I04. 

Villakhilyas: their question re
garding the Mover of tl~e 
Body, p. 133. 

Vamadeva: his philosophy of 
Three Births, p. 25; furious 
personality of, p. 49; e~p!a
nation of his doctrine of 
Three Births, pp :49-50; ut
terances of, as suggestive, ~f 
the idea of Reminiscence, :\l. 
153; his mystic ejaculatiohs, 
pp. 350-351• 

Vamana, the dwarf God Or 
geautiful God,' seated' bet

'ween tl1e _ upper ~d, iower 
breaths, p. 337. 

Vandhyiiputra, postulation of 
negation, p. 230. 

Vanvartl, 'as ,impl)drig fre
quency of return, p. 152. 

I ~ _ • • 
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Varul}3., hymns to, compared 
with the devotional psalms 
of the Bible, p. 4; hymn to, 
~eda VII. 88, P.4I. 

Vasudeva, the flI.tber of Krish
l}3. in the Mahabharata, p. 
202. 

Ved1nuvachana, meaning of, 
II. 

Vedanta, monistic, qualified 
monistic, and dualistic, 
p. 20$ philosophy, funda
mental conceptions of, p.206. 

Vedanta-sutras: more frequent 
reference to Chbandogya 
than to Brihada.ral}yaka, p. 
21. 

Vedanta, later: four states of 
the Cosmic Self in, p. 140. 

Vedlintins: their view that the 
Vedas are "Apaurusheya" in 
the sense of being inspired 
by God, p. 10. 

Vedantists, ultra-, on the su
periority of knowledge, p. 
193· 

Vedic Hymns, to call back the 
departed soul, p. 148. 

Vedic prayer, spirit of, p. 299. 
Veil, conception of at p. 225. 
Ventricle, p. i33. 
Verity of Verities, Atman as 
. the, p. 212. 

Vijfiana, p. 181. 
VijnanaV'iidins, the metaphysics 

and espistemology of, p.IBI; 
Sankara's criticism of, p. 
231• 

Vinculum Substantiate, p. St. 
Viraj, as intermediary bet

ween the Atman and 'the 
World, p. as: as the waking 

state of the Cosmic Self, p. 

14Q
• 

Virocbana and Indra,the myth 
of, p. 265. 

Virtues, in the Chhandogya and 
Bhagavadgita compared, p. 
204; enumeration of. in the 
Upanishads, pp. 307-312. 

Vi§ishtadvaita school of phi
losophy, pp. 179. 206; roots 
of, in the Upanishads, pp. 
20g-2I4· 

VishI}u and NiiriiyaIJa, identi
fication of, p. 203. 

Vision and Audition, as mysti
cal experiences, p. 342. 

Vigvariipa, roots of the con
ception of, p. 197. 

Vivekananda, Swami, his idea 
of the superconscious, P.I39. 

Void, the existence of a, p.I80. 
Voluntarism: its quarrel with 

Intellectualism, p. u6. 
Vyavabiirika view of Reality, 

pp. 2 15,231• 

W. 

Wallace, discovery of Natural 
Selection, p. 105. 

War of the Senses, story of the, 
p. 1+ 

Ward, James, Professor, on a 
psychology Dhne Seek, p. 129. 

Water, as the source of all 
things, pp.. 76-77; in the 
Genesis, p. 77; the first exis
tence in Manu, p. 77. 

Way Up and Way Down, pp. 
80,98,1:04. 

Way of Jhe Gods, in l,Zigveda 
and the Upa.ni$ads, p. 15{1. 
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Way of the Fathers, in ~veda 
and the Upanishads, p. 159. 

Weariness of the fiesh, p. 196. 
White Mountains, p. 43. 
\-Vill, as ding-an-sicIJ, p. II6; 

its relation to Intellect, p. 
II7; the claim for the pri
macy of, pp. II6-II7. 

Woman, her position in 
Upanishadic times, p. 61; 
the' origin of, p. 94. 

Wonder, as the root of all phi
losophy in Plato, 63. 

Word, and Non-word, p. 32. 
Wordsworth and Byron, poe

tries of, p. 251. 
Works and Knowledge, syn

thesis of, p. 192; reconcilia
tion of. in Kumarila, p. 193. 

Works, superiority of, to 
knowledge in Prabhiikara, 

P·193· 
W orId, as a grand Purgatory, 

p. I63;-Person, intermediate 
between Atman and the 
world, p. 95; as the In
dividual writ large, p. 141. 

X. 

Xenopbanes, description of 
God as all-Eye and all-Ear, 
p. 208. 

Xenophon. on the choice of 
Hercules, p. 293. 

Y. 

Yljfia.valkya, full description 
of the character of, pp. 19-
20 ; his disputation with 
Sakalya, p. 19; his biga-

my, p. 19; the out-standing 
Philosopher of the Brih
aditral}yaka. p 23; his me
taphors of the drum, the 
conch, and the lute, p. 37: 
a synthetical philosopher, p. 
38; his doctrine of the Light 
of man, p. 40; and Gargi: 
on the doctrine of Final Sup
port, 40; and his adversaries, 
p. 56; philosophy of, pp. 55-
59; a great psycho-metaphy
sician. p. 55: his doctrine of 
Atman, pp. 56-57: his argu
ment from order, p. 57: his 
negative theology, p. 57: his 
doctrine of Karman, p. 58: 
his absolute idealism. 
p. 59; on the nature of Kar
man, p. 181: and Uddlilaka 
Aruni: doctrine of the An
taryimm. p. 210; and Jana
ka. dialogue between, p.26J; 
on SeU-consqousness. P.273; 
and Janaka. interpretation 
of the doctrine of the Light 
of man. p. 274; and Aristo
tle, p. 27$ his eudaemorusm. 
p. 299: and the partition of 
his estate, p. 303; and the 
doctrine of' Self-realisation, 
p. 303 :-5mf,iti, on the five 
kinds of sin, p. 309. 

Yarna : his philosophical 
monologue, p. 39; and 
Nachiketas, dialogue be
tween, pp. 121-122; the world 
of, as described in the ~g. 
veda, p. 147. 

Yarna, as the preliminary of 
Yoga, p. 188. 
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Yatova, intereretation of, aC
cording to Saitkara, Madhva 
and Ramanttja, p. 209. 

YOga, On recollection, p. 153; 
mentioned aiong with sam
khYa. p. 182; locus classicus 
of, p. 187; doctrine of Self
spectator, p. 188; eight-fold 
scheme of, p. 189; as the 
Way to Spiritual Realisa-

lion, p. 189; the physiologi
cal basis of, p. 189; roots of, 
in the Upanishads, pp. 181-
190 ;~utras, deism in, p. 
18g; as precursor of physio
logy and medicine, p. 190; 
conditions of the practice of, 
338: physiological effects of, 
pp. 188, 338 ; spiritual effects 

.of, pp. 339, 347. 
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B1pHADARA~YAKA UPANISHAD. 

I. 2. 1-2. On Death as the pri
mary existent, p. 82. 

I. z. 4-5. The Vedas as pro
duced by the God of Death 
from his wile Speech, p. 12. 

1.3. 28. Miyi conceived as Not
Being, Darkness, and Death, 
pp. 225-226. 

I. 4- 1-4- Generation from At
man of the duality of sex, 
pp. 93-94· 

I. 4- 2. Fear proceeds 0 n 1 y 
from a Second, p. II5. 

I. 4. 7. The immanent God 
still unseen,p~ 261. 

I .... 8. The Atman as t b e 
highest object of desire and 
love, p. 302. 

I. 4. 10. The worshipper <;If the 
Deity as separate from him
self is the beast of the gods, 
p. uz. 

I. 4e 10. On ~he intro j e c ted 
identity of the I and the 
Brahman, p. 277. 

I. 4. 10. Vimadeva's eJacula
tion that he lived in the 
Man. and the Sun, p .• 3S. 

I. 4. II. On the relation of 
Brahmins and Kshatriyas, 
pp. 61-62. 

I. 4. II-IS. An unorthodox 
Theory about the' origin of 
castes. pp. sp-60. 

I. 4. 17· The doctrine of Quin
tupJe Existence. p. 16. 

II. I. 1-1$. The Sleeping eo.,· 
sciousness as the Ul~te 
Reality, pp. 251-252. 

II. r" 15· On the superiority of 
the Brahmins to the Ksb&
triyas, p. 62. 

II. I. 15-17. Sleep OCC~ wheD 
the Soul rests in the space 
inside the heart, p. 1~5. 

U. I. 19. Sleep caused by the 
Soul's lodgment in the Pu
ritat, p. 124. 

11. I. 19. In sleep, the Soul 
moves by the Hitii Ni4Is 
to the Puritat, p. 19l. 

II. I. 20. All things spring like 
sparks from the Supreme 
Soul, pp. 212-213. 

II. 3. 1-6. God as the Verity 
of Verities, p. 213. 

II. 3. 6. Attempt at '" p0si
tive interpretation of .. Ne~ 
Neti," p. 321. 

II. 3.6. Description ~ photic 
and morphic ex:perienqes. 
p. 343· 

n.4- 2-5· Everything is dee, 
for the eake of ~~. 
P·303· 

II. 4.5. OD ~ mystical ~ 
of the Self, p. ~76. 
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II. 4. 6-g The grasping of all 
things by the grasping of 
Atmar, p. 217. 

II. 4. 10. On the Vedas and 
Scienc,~ having been breathed 
forth hy the great Prinlal. 
Being, p. 10. 

II. 4. I:;i, 14. It is not possible 
to kIlow the Knower, p. 217. 

II. 4. 14. Maya as semblance an 
as-it-v'reie, an appearance, p. 227. 
Ix' 4. .t4. It is impossible to 

know the Knower, p. 273. 
II. 5. IS, All things centred in 

the-Supreme Soul,-p. 212. 
II. 5. IS. On the etymology of 

• pUrushl\, ' p. 36. 
n. 5. 19. Maya as the power 

of God, p. 226. 
II. 5. 19. On the identity of 

Atman with Brahman,~. 277. 

III. 2. 13. The nature and sig
nificance of Karman, p. lSI. 

III. 3. I. OD the possession 
of Patafichala's daughter by 
an aerial spirit, p. I2S. 

III. 4. 2. The impossibility of 
knowing the Knower, p. 273. 

III. 5. I. ·The spiritual life, a 
life of child-like simplicity, 
P·296. 

III. 6.:t. On the regressus ad 
infinitum in Gargi's que&
tionnaire, p. 40. 

III. 7. The famous 'Doctrine of 
the Antaryamin, p. 2II. 

III. 7. 23. The Self as ,the VI
tjrnate Seer, Hearer, aDd 
Thinker, p. 273. 

III. 8. 2. The two missiles ·of 
Gltgl, p. 61, 

III. 8. 8. Negative 
isation of the 
p.220. 

character
Absolute. 

III. 8. 9. Poetical description 
of the Order in the Universe, 
P·43· 

III. 8. 9. A physico-theological 
proof for the existence of 
Brahman, p. 258. 

III. 9. 1-10. The absolute unity 
of the Godhead, p. 259. 

III. 9.26. The negative mea· 
ning of II Neti Neti," p. 220. 

III. 9. 28. Appeal to the tran
smundane problem of the 
persistence of the Self after 
bodily death, p. 64. 

III. 9. 28. Onthe question about 
the root of human life, p.I20. 

IV. I. I. YaJfiavalkya's de
sire for both cows and 
controversy. p. 299. 

IV. r. 2-7. The various tenta
tive views about the nature 
of Ultimate Reality, p. 263. 

IV. r.7. One should not take 
away money without im
parting instruction, p. 300. 

IV. 2.4. On the superiority of 
the Brahmins to the Ksha
triyas. p. 63. 

IV. 2. 4. The negative mea ... 
Ding of "Neti Neti," p. 220. 

IV. 3. 2-6. Se1f-consciousnes 
the bltimate category of 
existence, pp. 274-275. 

IV. 3. 9-18; Dream as a twi
light state of consciousness 
p.I26. 

IV. 3. 19. The Fatigue theory 
of Sleep, p. 122. 
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IV. 3. 20. A description of the 
blood,<vessels of various co
lours, PP.189-190. 

IV. 3. 21. Realisation of the 
Self involves the fulfilment 
of all des!J"es, p. 303. 

IV. 3. 21. The erotic analogy 
for the experience of the 
happiness of God, p. 348. 

IV. 3. 23-31. The Seer sees and 
yet does not see, p. 218. 

IV. 3. 37-38. The welcome and 
send-off of the Soul by the 
Elements, pp. 154-155. 

IV. 4. 1-2. Description of the 
passing Self, p. 155. 

IV. 4. 3-5. The Self throws off 
this body, and takes on a new 
one, according to his Kar
man, PP.155-156. 

tv. 4. 5. A transcendental des
cription of the Absolute, 
p.221. 

IV. 4. 5. Man as a conglome
ration of desire, will, and 
action, p. 313. 

IV. 4. 6. Desire for Atman is 
desirelessness, p. 303. 

tv. 4.6-7. A man without de
sire obtains Brahman, and 
becomes immortal, p. 156. 

IV. 4. 6-7. The Body, called the 
slough of the Soul, p. 223. 

IV. 4. 10. The worsbippers of 
false knowledge enter into 
pitchy darkness after their 
death. p. 157. 

tv. 4- II. The ignorant go to 
joyless regions after death, 
p. 157· 

IV. 4. 12. On the identity of 
the I and the Atman. p. 277. 

IV. 4. 12. Cessation of feve-
rish activity after the rea
lisation of God, p. 347. 

IV. 4. 21. Too many words, a 
weariness of flesh, p. 296. 

IV. 4. 22. One disgusted with 
the world should take to 
the life of a mendicant, p.I8I. 

IV. 4 22. The negative mean
ing of "Neti Neti," p. 220. 

IV. 4.22. A contempt for 
wealth, progeny, and fame 
in the interest of spiritual 
realisatioIl, p. 295. 

IV. 4.22. The Atman grows 
neither great by good ac
tions, nor small by evil ac
tions, pp. 306-307. 

IV. 4. 23. A real Brahmin is 
he who sees the Atman 
everywhere, p. 297. 

IV. 4. 23. The wise sage grows 
neither great by good ac
tions, nor small by evil ac
tions, p. 307. 

IV. 5. IS. The negative mean
ing of "Neti Neti,"pp.220-22Ii 

V. '2. 1-3. Self-control, Charity, 
and Compassion as the 
cardinal virtues, p. 308. 

V. 5. I. On Water as the pri
mal existent, pp. 76, 77. 

V. 5. I. On the cryptical mean
, ing of the three syllables of 

'Sat yam '. p. 77. 
V.6. I. The Soul, as small 

as a grain ot rice ur barley, 
pp. 135-136. 

V. 9. I. Description of the 
Internal Sound, p. 343. 

V. 10. t. Ascent of the de-
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parted Soul to the snowless, 
sorrowless region through 
the wind, the sun_ and the 
moon, p. 158. 

V. 14.8. On the dignity of es-

chatological knowledge, p. 64. 

VI. 2. 5-7. On the superiority 
of the Kshatriyas to the 
Brahmins, p. 62. 

CHHANDOGYA UPANISHAD. 

I. I. 10. Maya as 19t1orrance, 
p.225· 

1.2. 8. The Saint as an im
penetrable rock, p. 316. 

I. 3. 3. Speech involves sus
pension of breath, p. II4. 

I. 3. 5. Voluntary action in-
lVOlves suspension of breath, 
'Pp. II4-II5· 

I. 3. 12. Fulfilment of all de
sires after God-realisation, 

,po 350. 
1.5.1.3. The Sun verily sings 

Om, p. 335. 
I. 6. 6. -The golden-<:oloured 

· Being seen on the Sun, p. 345. 
I. 9. I. On Space as the final 

,habitat of all' things, p. 81. 
L!II.~5.' On Pra:1}a as the Ulti

mate substratum, pp. 87-88 

II. 20. 2. Man lifted up to the 
region of the Deity he WOf-

· ships during life, p. 165. 
II. ;ZOo 2. Madhva's conception 

'of Immortality, p. 2og. 
n. 23. I. Reference to the four 

different A$ramas, p. 60. 
II~'23. 3. All speech as per

· meated' by Om, p. 334-

III. I-II. The intermundane 
region -described as a bee
hive p. 42. 

III. II. 2-3. The asPl11l)g mys
tic experiences Eternal Day. 
p. 34S:--

III. II. 5-6. Mystic Knowledge 
more valuable than the 
Earth full of treasure, p. 333. 

III. 13. Light or Suund within 
man as the Ultimate Rea
lity, pp. 250-25I. 

III. 13. 8. Description of the 
Internal Sound. as of the 
roaring of an ox, or the peal 
of a. thunder. p. 344-

III. 14. I. The Absolute as 
TajjaHm, p. 73. 

III. 14. I. Cosmological defini
tion of the Ult.imate Reality 
p. 253· 

111.14. I. On the vision of the 
Brahman as the All, p. 278 

III. 14.3. ·The Soul _as smaller 
than a mustard seed. and .as 
greater than the sky, pp. 
138-139. 

III. 14. 4. ",I shall reach -Brah
man after throwing oft. the 

'bodily coil," pp. ·221-2~Z. 
III. 15. I. The Universe con

ceived as a huge chest .. p,&J. 
III. 16. Mahidasa Aitareya,and 

the qu'estion of the prolonga
tion of life, p. 45. 

III. 11. r--6. Krish~a and Ghora' 
,~asa., p. 202. 
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Ill. 17.4. The list of virtues 
according to Ghora Awra
sa, P.309. 

III. IS. I. Meditation upon 
mind as the UltImate Rea
lity, p. 292. 

III. 19. 1-3. The myth of the 
Universal Egg, p. 83. 

III. 19. 4. Meditation on the 
Sun as Brahman, p. 128 

IV. 3. 1-2_ Clt} Air ",o, diP fin",1 
absorbent of all things, 

PP·78-79· 
IV. 3. 3. On Priil)a as the final 

absorbent, p. 88. 
IV. 3. 4. On Air and Pral)a as 

the absorbents in the ma
crocosm, and microcosm, p.8S. 

IV. 4.1-5. Truth as supreme 
virtue, illustrated by the 
story of Satyakama, pp. 3Il-
312• 

IV. 5. 3. Meditation on Brah
man as resplendence, p. 128. 

IV. 9. 3. Necessity of a Spiri
tual Teacher, p. 330. 

lV. 10.tS. The image reliect
ed in the human eye as the 
Ultimate Reality, pp. 249-250. 

IV. 14.3. Sin does not touch 
a Saint, p. 316. 

IV. IS. 5-6. Final ascent of the 
Soul by the path of light, 
p.I60. 

V. t. 6-15. On the controver
sy between PriiI]a and the 
Organs of Sense, pp. 88-90' 

V. 3. 1-4. Knowledge incom
plete without eschatological 
knowledge, pp. 120-121. 
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V. 3. 7· On the superiority of 
the Kshatriyas to the Brah· 
mins, p. 62. 

V. 10. 1-5. The path of the 
Gods and the path of the 
Fathers, p. 196. 

V. 10. 1-6. Ascent and descent 
of the departed Soul by the 
path of Darkness, pp.160-16I. 

V. 10. 7. The quality of cha
racter as determining the 
nature of rebirth, p. 162. 

v: ro. 8. The fate of creatures 
low in the scale of evolution. 
p. 162. 

V. 10.9. The five cardinal sins. 

P·309· 
V. IS. t. The Soul is of the 

measure of a ~pan, p. 135. 
V. 19-24. On the Inner Sacri

fice, p. 8. 

VI. I. 2-7. Brahman alone is 
real, everything else is a 
modification and a name, 
p. 216. 

VI. I. 4. Mayii as a word, a 
mode, and a name, p. 227. 

VI. 2. t. "Being" born from 
''Non-Being,'' p. 180. 

vr. 2. 1-4. "Being" as t k e 
source of Fire. Water a n \l 
Earth. p. 85. 

VI. 3·2. 3. On the tripartition 
each of Fire. Water. 1'tnd 
Earth. p. 85. 

VI. 4. I. The three GUl}as of 
Samkbya philoS<Jphy adum. 
brated in the description of 
the Three Colours. p. lS2. 

VI. 4. 1-4· The doctrine of 
"Trivritkarat:llt" pp. 85-86. 
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VI. 4. 5. On the Sages of old 
having learnt spiritual wis
dom from their Masters. 
pp.II-12. 

VI. 5. I. The subtle part of 
food as forming the mind, 
p. Ir4· 

VI. 5. 4. Mind as manufactured 
out of food, p. 1I3. 

VI. 6. X-2. The subtle part of 
food is transformed into 
mind, p. 114. 

VI. 7. I. On a fasting-philoso
phy. p. 45. 

VI. 8. x. In sleep, man is unit
ed with the Real, p. 125. 

VI. B. x, 2. Sleep occurs when 
the mind settles down on 
breath, p. 124-

VI. 8. X-3. On the etymology 
of 'svapiti', 'asisishati' and 
'pipisati,' p. 36. 

VI. 8. 4. On Fire as the first 
evolute from the Primal Be
ing, p. 79. 

VI. 8.7. Identity of Self and 
Brahman, p. 222. 

VI. 8. 7. On the projected 
identity of the Thou and 
the Brahman, p. 278. 

VI. 9. 3. The perpetual round 
of births and deaths for low 
creatures, p. 1:62. 

VI. 9-10. Doctrine of Imper
sonal Immortality, p. x65. 

VI. 12. God as the subtle es
sence underlying all things, 
pp. 256-257. 

VI. 13. X-3. God as the Salt of 
life, pp. 261-262. 

VI. x4. 1-2. The story of the 
man from Gindhira, p. 331. 

VI. 16. 1-2. The efficacy of the 
heated axe for the moral or
deal, p. 3X2. 

VII. I. Narada's request for 
initiation, p. 19B. 

VII. I. 2-3. The ocean of grief 
can be crossed only by the 
knowledge of Xtman, p. 327. 

VII. 3. I. Mind as the Atman 
in us, and as the Ultimate 
Reality, p. 292. 

VII. 4. 2. On the primacy uf 
the Will over the Intd1cct, 
p. 1I6. 

VII. 5. I. On the primacy of 
the Intellect over the Will, 
pp. Il7-XIB• 

VII. XI. 2. Meditation on Brah
tnan as lustrous, p. 128. 

VII. 12. x. Space as the high
est Realitl' p. BI-. 

VII. X2. I. Aka§a as the Car
rier of sound, p. 191. 

VII. x5. I. On Pral]a as the 
navel of existence, p. 88. 

vn. 16, 17. Truth means ul
timately the realisation of 
God, P.3I3. 

VII. 22-25. Description of 
Bhmnan, p. 305. 

VII. 23-25. Meaning of Swi
rajya, p. 43. 

VII. 26. 2. Purity of mind de
pends upon purity of food, 

P·1I4· 

VIII. I. 1-3. The City within 
described as exactly like the 
City without, p. 43. 

VIII. I. 1-3. The microcosm and 
the macrocosm, p. 141. 
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VIII. I. 6. No true freedom 
without the knowledge of 
Atman, p. 314. 

VIII. 2. 10. Sovereignty of 
man's will after God-realisa
tion, pp. 314-315. 

VIII. 3. 1-3. Maya as Untruth, 
p.226. 

VIII.3.2. In sleep, there is nocons
ciousness 'of Brahman, p. 126. 

VIII. 4. I. The Self as the eter
nal bund of existence, P.258. 

VIII. 4. 2. The sudden illumi
nation of the Spiritual World 
in the night of existence, 
P·344· 

VIII. 6. I. A description of 

the blood-vessels that pro
ceed from the heart, p. 189. 

VIII. 6. 3. Sleep caused by the 
entrance of the Soul in the 
arteries, p. 123. 

VIII. 7. I. The obtainment of 
all the worlds after God
realisation, p. 350. 

VIII. 7-12. The great parable 
of Indra and Virochana to 
discover the nature of the 
Self, pp. 265-268. 

YIII. 12. I. The Absolute as 
beyond happiness and SOf

row, P.306. 
VIII. 13. I. Release from the 

eclipse of desire, p. 351. 

iSAVAsYA UPANISHAD. 

Santi. The Atman and Brah
man as two Infinities, P.277. 

2. Exhortation to spend a life 
of activism, p. 297. 

2. Freedom from action at
tained by doing actions, p. Iq6.' 

3. The soul-murderers go to 
demoniac regions. p. 157. 

4, 5· Atman as speedful and 
not-speedful, p. 347. 

7. No infatuation and grief 
for the God-realiser, p. 316. 

9. Knowledge as more dan
gerous than ignorance for 
realisation, p. 329. 

9. The worshippers of fal~ 
knowledge enter into pitchy 
darkness, p. 157. 

g-II. Reconciliation of Vidyl 
and Avidyi. p. 192. 

g-II. Reconciliation of the 
claims of Action and Know-' 
ledge, p. 298. 

10. The continuity of philoso
phical tradition. p. II. 

IS. Miyii as a Veil, p. 225. 
16. Realisation of the Per

son without as the Person 
within, p. 345. 

KENA UPANISHAD. 

I. 2. 8. The Ultimate Reality 
as. the mind of mind, the 
eye of eye, and the ear of 
ear, p. 264. 

I. 3. The continuity of philo
sophical tradition, p. II. 

I. 3. The Atman as beyond the 
Known and beyond the Un 
known, p. 272. . 
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11./3. Cognoscendo igll'orari, et 
ignorando cognosci, p. 272. 

JI. 13. Exhortation to: realise 
the Self while the l~ody lasts, 

P·327·· 

HI. IV. All physical and men
tal power as due to the 
power of Brahman, PP.2S4-
255· 

AlTAREYA t]PANISHAD. 

1. 1-3. Creation of the Uni~ 
verse by the Atman thro)lgh 
the Intermediary Person, 
pp. 95-97· 

IJI. 2. Intellectualistic classifica
tion of mental states, p.nS. 

IU. 3. On lntellect as the 
final reality, p. II9. 

III. 3. All existence is b~ 
on Intellect, p. JSr. 

III. 3. Self-consciousness as tbo 
Absolute, pp. 269"'270. 

TAITTIRIVA UPANISHAD. 

I. 6. 1-2. The passage of the 
Soul from the heart to the 
skull through the nipple-like 
part between the bones of 
the palate, p'. 132. 

I. 7. On the doctrine of"Quin
tuple Existence" being bor
rowed from the Brihadara~ 
yaka, p. 16. 

I. 9. An enumeration of dif· 
ferent virtues, p. 310. 

.I. 10. The post-illuminational 
pjscourse of TriSanku, p. II. 

I. '10. TriSanku's Self-experience 
as the Mover of the Tree, p. 352. 

I. II. Exhortation t to follow 
the good actions of the el
ders, or presbyters, p. 290. 

I. II. I. Reference to the two 
AAramas of the Student and 
the House-holder, p. 60. 

I. II. I. Exhortation not to 
neglect Truth and Law, as 
weD as Happiness and Pr0s
perity, p. 299-

I. II. 1-3. The parting advice of 
the Teacher to his Pupll, 
pp. 3I C-3II. 

II. I. The Theory of the ema
nation of the Elements from 
Atman, p. 98. 

Jr. I. All inorganic nature bol1l 
from God, p. 258. 

II. I. The Absolute as~
istence, Consciousness, and 
Infinity, p. 26g • 

11.2-5. The five Sheaths ot the 
Soul, p. 142. . 

II. 4. :nestruction of fear 
after ~d-realisation, p. 349-

11.4. The Atman as uns~bl~, 
and unthinkable p. 272. 

II. 6. Creation of dualities, 
P·93· 

II. 6. Meditation on BrahmaD 
as Not.Being or BeIng, P.l29. 

11.6. The entry and imman
ence of God even in ~u.. 
ries, p. 212. 
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II. 7. Lodgment in the fearles.~ 
God confers fearlessne-ss, 
p. 34g· 

p. 1. Being described as born 
from the primal Not-Being 
p.8I. 

II. 7. On the feeling of other
ness as causing fear, p. II5. 

II. 8. Identity of the Person 
in the Man and the Person 
in the Sun, p. 222. 

II. 8. God as the source of 
terror, p. 2gI. 

II. 8. The beaillic calculus, 
P·300. 

II. 9. The Saint goes beyond 
the reach of duals, p. 316. 

II. g. The Sage has no cause 
for repentance, p. 316. 

III. I. The Absolute as the 
origin of life, and the end of 
things, pp. 73-74. 

III. I. All organic nature born 
from God, p. 208. 

III. I. Cosmological definition 
of the Ultimate Reality, 
pp. 252-253. 

III. 1-6. Matter, Life, Mind, 
Intellect, and Bliss as forms 
of Brahman, pp. 144-145. 

III. 10. 3-4. Meditation on Brah
man as support, greatness, 
mind, and 'parimara', 
pp. I28-12g. 

III. 10. 5-6. The song of Uni
versal Unity, p. 353. 

III. 10. 6. God as the Devour
er of the Devourer, p. 100. 

KAUSHtTAKI UPANISHAD. 

I. t. On the superiority of 
the Kshatciyas to the Brah
mins, p. 62. 

I. 2. Man's birth as depend
ing upon his Karman and 
Knowledge, p. 162. 

I. 4- A belated description 
.of the path of the Gods, 
pp. 163-164. 

n. t. Satyagraha, p. 2g5. 
11. I. On PriJ?3, as the Ulti

mate Reality, p.88. 
n. S. On the lnner Sacrifice, 

p.8. 
II. S. On the sacrifice taught 

by Pratardana, p. lIS. 

W. ~-g. Identification of Pral]a 
witla We, Consciousness, 

and Atman, pp. gl-92. 
III. 9. Man as a mere puppet 

in the hands of God, 
p. 314. 

IV. 1-18. The Sleeping Con-
sciousness as the Ultimate 
Reality, pp. 251-252. 

IV. 1-18. On the superiority 
of the Brahmins to the Ks
hatriyas, p: 62. 

IV. Ig. A description of the 
blood-vessels that proceed 
from the heart to the Purt
tat, p. 18g. 

IV. 20. The Self as Lord of 
all the bodily faculties, P.I34. 

IV. 20. !borough immanence of 
thq Atman in the body, 
p.~. 
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KA 1HA UPANISHAD. 

1. I. 3. The givers of barren cows 
go to joyless regions, p. 157. 

I. I. 5-6. Like com man ri
pens, and like com he is 
born again, p. 154. 

I. I. 20. Denial of the existence of 
Soul after bodily death, p. 180. 

1. I. 20-29. On eschatological 
knowledge as the highest 
good, pp. 121-122. 

I. 1.26, 28. The pleasures of 
the senses, p. IBo. 

r. I. 28. Want of delight in the 
life of worldly pleasures, p. 294. 

I. 2. 1-2. The conflict of the 
good and the pleasant, P.293. 

I. 2. 3. Refusal of Nachiketas 
to be chained in the life of 
pleasures. p. 293. 

I. 2. 4, 5. Maya as blindfoldness, 
p. 225· 

I. 2. 7. The first-hand report. 
- knowledge, and realisation of 

Atman as miraculous, 
pp. 195-196. 

1.2.7. The Knower of At
man a miracle, p. 272. 

1. 2. 8-9. The Teacher must 
have realised his identity 
with the Self. p. 330. 

1. 2. 14- The Absolute as mo
rally transcendent, p. 306. 

I. 2. 15. Om as the Word de
clared by the Vedas, p. 196. 

I. 2. 15-17. Meditation on Om 
as the supreme way. p. 334. 

1.2.18. Atman as unbOrn, eter
nal, and indestructible, p. 195. 

I. 2. 19. Atman neither kills, 
nor is ever killed, p. 195. 

1. 2. 20. Soul as subtler than 
the subtle, and greater than 
the great, p. 138. 

I. 2. 20. Atman as both large 
and small, p.347. 

I. 2. 20. God's greatness rea
lised after a catharsi!t of the 
moral being, p. 341. 

I. 2. 21. Atman as moving in 
a sitting posture, p. 347. 

I. 2. 22. The Soul as omnipre-
sent, p. 328. 

r. 2. 23- The Self not reached 
by much learning, p. 328. 

I. 2. 24, Cessation from sin, re
quisite for Self-realisation, 
p.32B. 

1.3. I. On the relation of the 
Individual Soul and the Uni
versal Soul, p. 14. 

I. 3. I. Description of the Two 
- Souls, p. 207. 

I. 3. Io-II. The Purusba as 
the Highest Category 'of exis
tence, p. 183. 

I. 3. 10, II. There is nothing 
above the Purusha, p. 183. 

I. 3. 12. God realised by the sub
tle 'faculty of Intuition, p. 340. 

1.3. 13. Description of Jfiinlt
man, Mahat Atman, and 
Santa Atman, p. 183. 

I. 3. 14. Mystic way as sharp 
'as a razor's edge, p. 330. 

I. 3. 15. Mixing up of negative 
and positive characteristics 
of the Absolute, p. 220. 

II. 4. I. Introversion requisite 
for Self-realisation, p. 328. 
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II. 4. 2. Maya as unreality and 
uncertainty. p. 226. 

II. 4. B. Spiritual Fire to be 
worshipped day after day, 

P·337· 
II. 4. II. Perception of dif-

ference leads one from death 
to death, p. 216. 

II. 4. 12. The Soul is of the 
- measure of a thumb, p. 135. 
II. 5. 3. The Dwarf God en-

sconced between the upper 
aad the lower breaths, p. 
337· 

II. 5. 4-8. On the persistence 
of the Self in sleep and after 
bodily death, p. 64. 

II. S. 7. Rebirth of Souls in 
inorganic or live matter ac
cording to works, p. IBI. 

II. 5. 9. On Fire as assuming 
aU forms in the Universe. 

P·79· 
11.5.9,10. The Universal At-

man as both immanent and 
transcendent, p. 262. 

II. 5. II. God, the Sun of the 
World. as untouched by the 
defects of vision. p. 262. 

II. 5. II. Adumbration of the 
deistic conception of God as 
in Yoga doctrine, p 189. 

II. 5. IS. God as supreme res
plendence, p. 256. 

II. 6. I. Descnptton of the 
eternal A§vattha tree, p.lg8. 

II. 6. 2-3. God as a fearful 
Thunderbolt. p. 291. 

II. 6. 4. Want of RealisatlOn, 
the cause of reincarnation, 
p. 327· 

II. 6. 9. God not reab.sed by 
Sight or by Mind, p. 339. 

11.6. IO-II. Yoga as equani
mity of the senses, mind, 
and intellect, p. 188. 

II. 6. Io-II. Mental equanimi
ty reached in the process 
of contemplation, p. 316. 

II. 6. 12. God revealed only to 
those who know that God is, 
p. 340. 

II. 6. 17. Atlnan as 01 the size 
of a thumb, p. 341. 

II. 6. 17. On the extraction of 
the Atman from the body. 
as of a blade from its sheath, 
p. 347· 

MU~~AKA UPANISHAD. 

I. t. 3. On the "arche" of 
knowledge, p. 64. 

I. I. 4-5. The higher and the 
lower knowledge, p. 326. 

I. I. 6. The Soul as omnipre
sent, p. 13B. 

I. I. 6. Mixing up of negative 
and positive characteristics of 
the Absolute, p. 220. 

I. r:. 7. The univl'ISE' thrown 
out and re-'absorbed by the 
Immutable Brahman, p. 222. 

I. 2. I. On the following of the 
sacrificial routine, p. 7. 

I. 2. 7-II. Sacrifices are like 
unsteady boats. p. 7. 

I. 2. 12. Disgust for the world 
and humility, necessary for 
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the realisation of the Sen, 
p. 329. 

II. 1.1. Manifold beings as only 
scintillations from Brahman, 
p.222. 

II. t. 2-9. Creation of the 
world from the fonnless Per
son, p. 99. 

II. I. 4. A description of the 
Cosmic Persoll, p. 197. 

II. I. 10. Identity of the Self 
with the Supreme Person, 
and the Universe, p. 222. 

II. I. ro. Maya as a Knot, 
p. :225· 

II. 2. 3-4. Om as the bow,Soul 
as the arrow, and Brahman 
as the mark, p. 334. 

II. 2. 5-7. Meditation on At
man as the Bund of Im
mortality, p. 2g6. 

II. 2. 8. The breaking of the 
knots of the heart after God
realisation, p. 347. 

II. 2. 9. Brahman as an im
maculate light set in a disc 
of gold, p. 344. 

II. 2. II. The vision of Brahman 
as above and below, to the 
right and to the left, p. 350. 

III. I. I. The idea of the rela
tion of' the Two SoUls, p. 14. 

III. I. I. The deistic concep
tion of God as an onlooker, 
p.I8g. 

III. I. t. The dualisti~ con-
ception of the re1~tion of 
the Self and God, p. 207. 

III. t. 2. The acquisition of power 
after God-realisation; p. 348. 

III. I. 3. The idea of Inunor
tal Life as "assimilation" to 
Divinity, p. 165. 

III. I. 3. Riimanuja's doctrine 
of Immortality, p. 213. 

III. 1. 3. Doctrine of Supermo
ralism, p. 306. 

III. t. 4. Life in Atman, a We 
of intense spiritual activity, 
P·2g7· 

Ill. I. 5. Truth, penance, and 
insight necessary for Self
realisation, p. 428. 

III. I. 6. The triumph of 
Truth, p. 312. 

III. I. 7. Atman as great and 
small,as far off and near,p.347' 

III. I. 8. God realised after a 
catharsis of the moral be

~ ing, p. 341. 
III. 1. g. The Atman reveals 

Himself after the purmca
tion of mind, p. 347. 

III. I. 10. The fulfilment of 
, any end after the vision of 

God, p. 350. 
III. 2. 2. The annihilation of dt

sires by the realisation of 
God, p. 316. 

III. 2. 3. The doctrine of 
Grace, p. 345. 

III. 2. 4. The ,Atman cannot 
be reached by a life of 
weakness and error, P.329. 

III. 2. 5. The liberated Soul 
mingles with the whole UDi':' 
verse, p. t66. 

III. 2. 6. Enjoying the comi 
panionship of God aftet 
death, p. 165. 

III. z. 6. Doctrine of Kramalftu
kti, p. 214. 
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III. 2. 7-8. The Idea of Im-
mortal life as Atonm~nt to 
Divinity, y. 165. 

III. 2. 8. Sailkara's doctrine of 
Impersonal ImmortalitY,P.223. 

Ill. 2. 10. The carrying of 
fire over one's head requi
site for one's initiation, 
P·332 . 

SVETASVATARA UPANISHAD 

1. I. An Aporia regarding the 
ongm and substance of 
things, p. 74. 

I. 2. Enumeration of contem
porary theories of creation, 
p.lOO. 

I. 4. Reality cryptically com
pared to a great Circum
scribing Felly, p. 34. 

I. 5. Nature cryptically des-
cribed as a vast expanse of 
water contributed to by five 
different streams, p. 35. 

I. 6. Immortality means the 
union of the Atman and 
the Mover, p. 222. 

I. 8. The Universe as con
trasted with lSa, p. 194. 

I. 9. Triune unity of Brah
man, p. 210. 

I. 10. The cessation of the 
world-illusion due to the p0-
wer of God, p. 226. 

I. 12. The Enjoyer, the En
joyed,and the Mover as the 
constituents of the Abso
lute, p. 210. 

I. 14. Mention of the process 
of Dhyana, p. 188. 

I. 14. Spiritual fire as churned 
out of the two sticks of tha 
Body_and the Pral}ava, p. 337. 

I. IS. Atman immanent in 
the body, as oil in sesa
mum, p. 342. 

53 

II 8-10. Requirements of the 
practice of Yoga, p. 338. 

II. 8-15. A classic description 
of the practice of Yoga, 
pp. 187-188. 

.I1. II. Description of phutic 
experience, p. 343. 

II. 12-13. The physiological ef
fects of Yoga, p. 339. 

II. 14-15. Vision of the Sf'lf 
compared to the vision of a 
lustrous Mirror. p. 346. 

II. 17. The immanence of God 
in the Universe, p. 262. 

III. I. Maya as the Meshes of 
God, p. 227. 

III. 2. Rudra, the Creator and 
Destroyer of all things, p. 102. 

III. 2. Rudra, as the only one 
God, p. 194. 

III. 2,3. The One God creates 
the heaven and the earth, 
pp. 259-260. 

III. 3. God as all eye, and all 
ear, p. 208. 

III. 4. Hiral}yagarbha as first
born of God, p. 186. 

III. 9. God standing like a 
motionless Tree in the hea
ven, p. 9. 

III. 9. Personalistic description 
of God, p. 208. 

III. 14. The transcendence of 
God, p. 262. 
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III. 18.- The out-moving ten
dency of the Self, p. 328. 

III. 19. The Atman always the 
subject of knowledge, and 
never the object, p. 273. 

IV. 5. On the relation of the 
Individual Soul, and the Uni
versal Soul, p. 14. 

IV. 5. The Prakriti as made of 
red, white, and dark colours, 
p. r82. 

IV. 5. The Supreme Soul lives 
apart from Prakriti, while 
the Individual Soul is caught 
in the meshes of her love, 
p. r86. 

IV. 9. The Individual Soul as 
el'lchained by the magic po
wers of the Universal Soul, 
pp. 185-186. 

IV. 9. Maya as the power of 
God in the creation of the 
world, p. ~27. 

IV. 10. God compared to a 
spider, p. 185. 

IV. 10. Maya as Prakriti, p.227. 
IV. II. One attains to tran

quillity by "collecting"the 
Godhead, p. 316. 

IV. 12. Hirat:JYagarbha, as the 
first creation of God, p.I86. 

IV. 16. God as a subtle film 
enveloping the Universe, 
P·342· , 

IV. 16. Saivite description of 
the Godhead, p. 194. 

IV. 18. God experienced as be· 
yond both night and day, 
P·345. 

IV. 22. A eudemonistic pra-
yer to ~udra, p. 299. 

V. 2. Reference to the tawny
coloured Rishi, as the first
born of God. p. 1'86. 

V. 3. Crl)d as the spreader of 
the meshes, p. 194. 

Y. 3. Maya as the Meshes of 
God, p. 227. 

V. 5. Nature brought to ma
turity by God, p. 100. 

V. 5. God as presiding over the 
process of development, p. 185. 

V.8-9. Atman smaller than 
the hundreth part of a hair 
divided hundredfold. p. 347. 

V. 10. Atruan realised as uti
ther male nor female. p. 346• 

VI. 1-12. The nature of the 
Supreme Godhead, and His 
identification with the Self, 
pp. 260-26r. 

VI. I. The whirling of the 
wheel of the Universe due to 
Rudra, p. 102. 

VI. 2. God as the Time of 
Time, p. roo. 

VI. 2. The Elements cannot 
be the "arche" of things, pp. 
100-101. 

VI. 2. The Five Elements II.lt 

the handiwo~k of God, P·I9I • 

VI. 5. God as the cause of the 
combination of Elements, 
p. rOI. 

VI. 5. Upasana, or the men
tal worship of God, p. 198. 

VI. 9. Rudra as the Supreme 
Cause, and Lord of Souls, 
p.I02. 

VI. 10 .. God as the Magician, 
and Pral<riti as his Magic 
Power, p. 185. 
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VI. II. The Elements a,s in
formed by God, pp. 100-101. 

VI. II. God as the Spectator, 
p.186. 

VI. II. The One God as im
manent in the whole Uni
verse, p. 208. 

VI. 12. Rudra as the Mover of 
the unmoving manifold, lJ. 102. 

VI. 12. Highest hap pin e s s 
arises by seemg God within 
oneself, p. 316. 

VI. 13. Mention of Samkhya 
and Yoga together, p 182. 

VI. 16. God described again 
as the Time of Time, p. 100. 

VI. 16. God as the Lord of 
Pradhana, p. 185. 

VI. IS. Brahma as the first 
creation of God, p. 1S7. 

VI. 20. There can be no end 
to sorrow without the know
ledge of God, p. 316. 

VI. 21. The revelation of the 
Upanishad through the Grace 
of God, p. II. 

VI. 22. 23. FaIth necessary 
for the communication of 
mystic knowledge, p. 333· 

VI. 23. BhaktI to God as to 
Guru, p. 198. 

PRASNA UPANISHAD 

I. 3-13. Rayi and Priil}a con
ceived in the manner of 
Aristotle's Matter and Form, 
pp. 92 -93. 

I. 16. Maya as crookedness, 
falseness, and i 11 u s ion , 
p. 226. 

II. 1-12. On the supreme im
portance of Priil}a, PP.9o-gr. 

IV. 2. Sleep caused by the ab
sorption of the Senses in 
the Mind, p. 123. 

IV. 4. The Mind, which is the 
Sacrificer, is carried to Brah
man every day, p. 125. 

IV. 5. Dreams as both produc
tive and rep rod u c t i v e , 
pp. 126-127· 

IV. 6. Mind is merged in an 
ocean of light in deep sleep, 
p. 123. 

V. 1-5. Meditation on Om re
moves the slough of sin, 
p. 335· 

VI. 1. Untruth, as drying up 
a man from the very roots, 
p·312• 

VI. 2. The Purusha with 
Sixteen Parts, p. 1S3. 

VI. 4. The Constituents of the 
Person with Sixteen Part" 
pp. 183-184. 

VI. 5. Destruction of Name 
and Form in the final mer
gence in the Absolute, 
p.I65· 

VI. 5. The parts are to the 
Person as rivers are to the 
Ocean, p. 180. 

VI. 6. The parts of Purusha 
are centred in Him as spokes 
in the navel of a wheel, p.18S. 
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MAITRI UPANISHAD. 

I. 1-7. On the superiority of 
the Brahmins to the Ksha
triyas, p. 63. 

I. 7. Brihadratha's ~equest 
for initiation,p. 198. 

I. 2-7. The pessimism of Bri
hadratha, p. 294. 

I. 2. An enumeration of the 
Iseven Dhiitus, p. 189. 

.. 
II. 1-3. Vision of one's Self in 

a flood of supreme light, 
P·346. 

II. 3-4. The Soul as the Mo
ver of the body-chariot, 
pp. 133-134. 

II. 8. Internal sound as the 
result of the processes of di
gestion and assimila tio n, 
P·343· 

II. 8. The Sound within man 
as the Ultimate Reality, p. 
251. 

VI. I. The inner Self governs 
all external e,xistence, p. 120 . 

VI. 30. Thought as the root 
of all mental processes, p. uB. 

VI. 38. The Soul described as 
either atomic, or of the size 
of a thumb, a span. o~ the 
whole body, p. 138. 

MA~J;>OKYA UPANISHAD. 

1-12. Om as the representa
tion of the various States of 
Consciousness, and, the va
rious 'Aspects 0 f Sou I , 
P·336. 

2-7. The four States of Con-

sciousness and the four Aspects 
of Soul, pp. 139-140. 

6, 7. God and the Absolute, 
p. 219. 

9-II. On the meaning of the 
parts of Om, p. 36. 



BIBLIOGRAPHICAL NOTE 

I. TEX TS. 

A handy edition of the texts of the Upanishads can be had at 

the Nirnayasagar Press, Bombay, entitled Twenty-eight UPanishads, 
which contains almost all of the more prominent Upanishads, ex
cluding the Maitri. Another edition of the Twenty-eight Upa

nishads is published also at the Venkateshwar Press, Bombay. The 
Anandashram Press, Poona, has published an edition of Thirty-two 
Upanishaas, which excludes the famous ten Upanishads, with an 
inclusion, however, of Kaushitaki and Mal.tn along with other 
Minor Upanishads. This edition of Minor Upanishads is printed 
with the commentaries of NiriyaJ}ll and Sankariinand~. Jacob 
has brought out an edition of the Eleven Atharva"a Upanishads in 
the Bombay Sanskrit Series, which also- contains Upanishads be
yond the ordinary ten. An excellent edition of the Miscellaneous 
Upanishads can be had at the Adyar Library, Madras, edited by 
the Dlrector of the Manuscripts Library. Dr. Schrader, who was 
the Director of that Library in 1912, brought out an edition of 
the Samnyiisa Upanishads during that year, but when he was re
quired to go to Europe during the war, his place was taken up by 
his successor A. Mahadev Shastri, who has recently brought out 
editions of the Yoga Upanishads in 1920, Vedanta UPanishads 
in 1921, and Vaish~alla Up,lms}uul,s in 19~3. It seems only one 
volume on &uva Upanishads ll'om out of the ~riginal plan yet re
mains to be edited. All the Upanishads have been edited with 
the commentary of Upanishad-Brahmayogin. The get-up of the 
volumes leaves nothing to be desired, and we cannot recommend 
to our readers a more beautiful or more handy edition of the Minor 
Upanishads than the edition of the four volumes brought out from 
Adyar. 
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As regards the Hundred and Eight Upanishads, there was an 
edition brought out by Subralunanya Shastri at Madras in 1883. 
Later on, the Tattvavivechak Press, Bombay, brought out an 
edition of the same Hundred and Eight Upanishads, while a handy 
edition of the Hundred and Eight Upanishads can now be had even 
at the Nirnayasagar Press, Bombay. In the absence of a more 
reliable editi(ln, we can recommend this to all students of 
Upanishadic Jiterature, who care for the canon of the Upanishadic 
literature "in extenso." There. are a number of other Upanishacls 
which exist beyond the so-called Hundred and Eight, which have 
been catalogu.ed in the volume on the bibliography of the 
Upanishads published at Adyar, as well as with greater fulness ancl 
precision in the "Creative Period of Indian Philosophy" by 
S. K. Be1vallcar and R. D. Ranade. 

It is strange that th~-e ::.Luulu not have been even a single ex
ceedingly reliable edition of the Texts of the Upan~shads. We 
recommend tj~e production of such a one to an those who are in
terested in the literary side of the Upanishads. Lanman's dictum 
( "Beginings bf Hindu Pantheism") remains only too true that 
"a critical text of all the old Upanishads conveniently assembled 

-in one volume with a philologically accurate translation and various 
useful appendices is still one of the pressipg needs of Indology." 

Colonel Jacob has laid all students of Upanishadic literature 
under immense obligations by editing a Concordance to the Princi
pal (56) UPanishads, along with the BhagavadgUii. This piece 
of literary work is exceedingly creditable to one who was serving 
in the Indian Army. OnE' wighE'~ that there were more happy 
surprises of that kind from the Indian Anny ! 

I I. COM MEN TAR I E S. 

All the great Schools'of Vediinta Philosophy have had their own 
commentaries on the Upanishads, as on the Brabma-Sutras, and 
the Bhagavadgita. The Commentaries oj Sailkara on the various 
UplDishads have been printed in the Anandasram Press, Poo1'la. a 
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also in the collected edition of his works printed at Vanivilas Press. 
They are also edited in one volume by H. R. Bhagavat, Poona. 
Sankara's commentary on the KiIiklts of Gauqapiida, which are 
themselves a commentary on the MiiI}qiikyopanishad, is most 
famous, as well as his commentary on the Brihadaraf.!yaka. This 
last has been again commented on by Suresvarachiirva in his 
Viirhka. Doubt has sometimes been thrown upon ·Sankara's 
commentary on the Svetasvatara. Upanishad; but Ins commenta
ries on the other Upanishads have been regarded as authentic. 
There has been a very good one-volume edition of the principal 
Eleven Upanishads commented on by Swami Achintya Bhagawan 
and printed at the Nimayasagar Press, 1910, which follows in 
substance the commentary of Sankara on the Upani<iliads. 1£ 

one wishes to have an epitome of Sankara's commentaries on the 
Upanishads. one can have it in this edition of Swami Achintya 
Rhagaw:an Th" ,,<htion is also beautifully prontt',l and is handy. 
Another running commentary on the substance of the various 
Upanishads, following the Advaita school of Philosophy, is entitled 
.. AnubhiitiprakiiSa, " and has been written by the famous Miidha
vacharya. 

The Commentaries of Riimiinuja on the Upanishads are not 
so well-known as his commentary on the Brahma-Siitras. There 
is a mention of the existence of his commentaries on the Upanf
sbads in an edition printed at Madras, which is howf'ver, in any 
case, not very accessible. On the other hand, the commentanes 
of Ranga Riimanuja on the various Upanishads following the 
Visishtadvaita school of thought are better known. The Anan
dashram Press has printed Ranga Riimanuja's commentaries 
on the Brihadiiranyaka, the ChMndogya. the KatlJa and the 
Kena Upanishads. The last two Upanishads with Ranga R'1i.mli
nuja 's commentary have been also edited by Shridharashastri 
Pathak, of the Deccan College. Poona. 

The Commentaries of Madltva on the Upanishads can be had 
in the Sarvamiila Series edited at the Madhavavilas Book Depot. 
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Kumbhakonam. Extracts frolT! Madhva 's commentariES along 
\\itIi the original Upanishads and translations have been pub

lished at the Panini Office, Allahabad. 

The Brahma-sutras themselves are an aphoristic summary of 
the Upanishads, borrowing words ,and ideas from them, and link
ing them together in a theologico-philosophical con1;.ext. It Is 
the commentaries of the great Teachers on the Brabma-sutras. 

which are, however, more famous than the commentaries on the 
Upanishadfl themselves. These commentaries constitute the later 
Ved"anta proper, and use the scholastico-Iogical method, as has beet 

pointed out in the Preface, instead of the mystico-intuitional one. 

III. T RAN S L A T ION S. 

The most important work that -has been hitherto done on the 
Upanishads i& the- 'WorK Gf Translation.... .Thr&ugh--a long ~tiod 

01 years the Upanishads have afforded a temptation for tile 
aspiring Translator to try his hand at in various languages. "The 
first-known translation of the Upanishads was-done into Persian 

during the years I656-I657 by the Pandits in the co~ of D~ 
the son of Shah Jahan. The first notice of the Upanishads to the 
Western world was through Anquetil du Perron's translation en
titled the .. Oupnek 'hat." two volumes, Strassburg, 1801-I802, 

which was a rendering into Latin of the Persian translation above 
referred to. -The.- substance of the Latin translation appeared in 
French in the year I832 in J. D. Lanjuinais's "Recherches SUI Ies 
Langues,la Litterature, la Religion -et la Philosophie des Indien .... 

1832. Ram Mohan Roy published his translation of the r~. 
Kena, Katha, and MUl?4aka Upanishads during the same year. 
namely, I832. Exactly fifty years later. the Oupnek 'hat was 

translated into German at Dresden. I882. It may thus be seeII 

how the Sanskrit Upanishads were rendered into Persian at the 
time of Dara, how the Persian translation in its tum was rendend 
into Latin by Anquetil du Perron in I80I-I802, and how the Lattn 
translation was itself rendered both into the French and German 
languages during the course of the last century. 
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One of ,the earliest translators of the Upanishads into English 
was Roer, who published his translations of nine Upanishads.! lSa, 
Kena, Katha, PraSna, Mm,lqaka, Miil]qUkya, Altareya, Taitili~ya __ 

and Svetiisvatara at Calcutta in 1853. His translation of the Bri
hadaral;tyaka carne also later on. Max Muller was the first syste
matic translator of all the cluef Upanishads at the Clarendon 
Press in two volwnes, 1879-1884. Whitney published a review 
of this translation in the Amencan Journal of Philology in 1886, 
in an essay entitled "The Upanishads and 'their latest Transla
tion n. Paul Deussen's monumental "Sechzig Upanishad's 
des Veda, " pp. 946, was published at LC'ipzig, 1897, and con
tains a translation of all the fifty Upamshads includea in the Oup
nek'hat, as well as ten other Atharvat;'a Upanishads, It is un
fortunate that Deussen 's translation has not yet been rendered 
into English. It contains very useful introductions to all the Upa
mshads, as well as to each sectlOn of them. Tills work was re
viewed by Bohtlingk in an essay entitled "Bemerkungen :iU 

einigen Upanishaden" in 1897, where he pointed out a number 

of points in which he differed from Deussen. 

G. R. S, Mead's translation of the Upllnishads in collaboration 
with J. C. Cbhattopadhyaya in 1896, in two volumes, was pub· 
lished by the London Theosophical Society. Volume 1. contains 
translations of the I§a, Kena, Katha, }'rasna, MUl)q.Jka. and Mal}

qiikya Upanishads, and Volume II, of the Tai.t~riya, Aitareya and 
Svetasvatara Upanishads. Mead's translation excited such ~ 
interest in the European world that it was translated both into 
the French and Dutch languages in 1905 and 1908. S. Sitaram 
Shastri and Ganganath Jha's Translation of the Upanishads in 
five volumes with Sankara's commentary (Natesan, Madras, 
1898-19°1) contains texts of the iSa, Kena, MUI]q.aka. Katha, 
Prasna, Chhiindogya, Aitareya and Taithriya Upanishads; and 
is so neatly done and so finely printed that it perforce invites the 
study of the beginner in Upanishadic literature. One wishes very 
much that Natesan might add the translation of the five remain
ing Upanishads, Mal}qiikya, Brihad~ral;tyaka. SvetUvatara. Kau-

54,. 
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shItaF' and Maitri to the already translated eight, so as to make a 

fine, \~~t of volumes of the Translations of the chief Upanishads 

.along' with Texts. Sitanatha Tattvabhushan's Translation of 

the Upanish~ in three volumes, Calcutta, 1900, contains all the 
thirte,~n principal Upanishads except MaitrayaI}i. S. C. VilbU 

has el;Jited the I§a, Kena .. Katba, Pra§na, MUI}qaka, and Mal}" 

qtikya1 Upanishads with ,extracts from Madhva's commentary, 

Panini Office, Allahabad, 19II. He has translated the Chhan

dogya ap.d the BrihadaraI}yaka Upanishads likewise with extracts 

from the. commentary of Madhva. Tukaram Tatya has brought 

out an eclectic edition of the Translations of the Twelve principal 

Upanishad\, ~hich includes the translation of the I§a, Kena, Katha, 

Pra!ina, MpI}gaka, MaI}giikya, Aitareya, TaittirIya, Svetallvatara 

and Brihacl\aral}yaka Upanishads by ROer, of the Chhandogya by 

RajendralaliMaitra, and of the KaushItaki by Cowell. The Maitri 

is unrepresented in this volume. R. E. flume's translation of 

the Thirtee!l \ Principal Upanishads, Oxford, 1921, is the latest, 
most handy, and most serviceable of all. Mr. Hume has profited 

by the translations of all~his predecessors, while his Bibliography 

is'-remar~ably -clear and useful. Our own Bibliographical Note 

owes not a little tQ him. 

Of the translations of thtl Upanishads in the Vernaculars, there 
are many. We might mention C. G. Bhanu's translation of the 
various Upanishads in Marathi along with the commentary of 
Sankara in a series of volumes, and H. R. Bhagavat's text and 
translation ill Maratbj of various Upanishads in two volumes, the 
first containing the more important and classical Upanishads, and 
the other a few of the minor Upanishads. Vishnu Shastri Bapat's 
translation of the Upanishads in Marathi as well as his translation 

of the Bhiishya of Sankara on the Upani~hads are the mbst pains
taking of Marathi translations. There are translations of the 
Upanishacls in every language of India, and particularly the BeD
gall. The Bibliography would be inordinately swollen if we ~ere 
to 1;ll~ntien all the translations in the various languages. 
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As regards the translations of single Upanishads in serial order, 
we might mention first Aurobindo Ghose 's translations of the 
ISa, Katha, and other Upanishads, which are intergpersed with 
the philosophical refiections of the author. Prof. M. Hiriyanna's 
translations of the Kena, Katha, and other Upanishads with the 

commentary of Sankara have appeared recently, while the Keno
panishad has been transliterated and translated by Oertel, Pro
fessor at Yale, 1894. The Kathopanishad seems to find parti
cular favour with translators, an<t there are numerous transla
tions of it in various languages. Thus Paul Regnaud published a 
translation of the Kathopanishad in French, Paris, 1898, while 
the same Upanishad was also translated into Swedish by 
ButenschOn, Stockholm, 1902, and into Italian by Belloni-Filippi, 
Pisa,1905. Whitney's translation of the Kathopanishad, Boston, 

1890, is a remarkable piece of work, in which he proposes a num

ber of textual emendations, and adds a critical introduction. 

Johannes Hertel has recently published a critical edition of the 

MUI}4akopanishad, Leipzig, 1924. Hertel's is an ambitious 
method of editing. He goes into questions of Metre and Language, 
differentiates the Traditional from the Original text, then gives a 
Restored text, and then discusses the contents, the origin, and the 

age of the MUl}qakopanishad, along with its references to Jainism. 
After this prelude, Hertel prints the text of the MUl}qakopanishad 

by the anasta~ic method, borrowing it from the Bibliotheca Indica. 

Hertel may have been inspired to adopt h!s method of the discus
sion of the MUl}qakopanishad from attempts like that of Father 

Zimmermann on the MaMnarayal}a Upanishad, which was his 
Ph. D. Thesis, in which he discusses the Sources and the Relation 

between the different recensions of that Upallishad. Prof, Zimmer

mann goes into the text-paraUeis of the Upanishad, alld the relation 

of them, and then proceeds to point Qut the contents and the 

sources of the Upanishad, and then ends with an arrangement o. 
matter. In fact, such a method of procedUfe ~hould_ be made apt 
pli~ble to every Upanishad, 
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M. N. Dvivedi '$ 'translation of the Mal}4ukya Upanishad 
with the Karikiis of Gau4apada and the Bhiishya of Sankara, 
1894, is remarkable in many respects. It was the first notice of 
that gTeat Heracleitian philOSopher Gau4apada in English. 
Recently an amount of literature is coming out on Gau4apada and 
.on his relation to the Madhyamika Siitras. Prof. Vidushekhara 
.Bhattachary~, Shantiniketan, is making a special study of Gau4a
pada, and one feels no doubt that when Gau4apada is rendered 
well into English, his relation to the Madhyamika Siitras is pointed 
out, and a survey is taken of his contribution to Philosophy, he 
is bound to startle the world of thought. As regards the Tait
tiriya Upanishad, A. Mahadeva Shastri has brought out a classical 
,edition of that Upanishad with an English translation and the 
Commentaries of Sankaracharya, Sure§varacharya, and Vidya
ral}ya, pp. 791, Mysore, 1903, which would be most serviceable 
to all the students of that Upanishad. 

Otto Bohtlingk has done very classic work in turning out the 
-editions of two of the biggest Upanishads, namely the Brihadaral}
yaka and the Chhandogya, the one printed at St. Petersburg. and 
the 'other at Leipzig. It is remarkable that the two editions were 
printed simultaneously, and appeared in the same year, namely 
1889. While both the editions have been carefully edited, the 
Chhandogya has particularly a very beautiful appearance. The 
principle of paragTaphing is retained in both the Upanishads, and 
Bohtlingk has emended the text in various places, though not 
always successfully. For example, for the reading ViJitaya 
(Chh1indogya IV. 1. 4) Bohtlingk SUbstitutes Vijitvaraya, and 
for Tajjaliiniti, he reads Tajj1inanlti (Chh1indogya III.I4.I:), 
of 'which the first is unnecessary, and the second awkward. 
-Nevertheless, the editions of the Briliadara1]yaka and the Chhiin
dogya edited with text and translation by Bohtlingk have re
mained quite classical,' though they are somewhat inaccessible in 
India. Bohtlingk soon followed this achievement by his edi
tiODll of t~ Katha, Aitareya and Pra§na Upanishads, with their 

texts in Devanagari, and translation and notes in Get1nan, Leip-
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zig, 18gI. Whitney published a review of Bohtlingk's transla
tions of the various Uparushads in the American Journal of Phi
lology, subjecting them to a very detailed examination, and Boht
lingk replied to these criticisms in 18g1. All this is a matter of 
literary give and take, which would certainly be enjoyed by those 
who take a philological interest in the Upanishads. 

E. B. Cowell's translations of the Kaushitaki and the Maitri 
Upanishads with the commentary of Riimatirtha (1861,1870), 
have also remained classical works on those two Upanishada. 
A. Mahadeva Shastri'$ edition of the Amritabindu and Kaivalya 
Upanishads, text and translation, is a handy little volume. 
Narayanaswami Iyer has translated Thirty Minor Upanishads 
at Madras, 1914. Finally, S. K. Belvalkar's "Four Unpublished 

-Upanishads," containing texts and translations of the Bashkala, 
the Chhiigaleya, the Arsheya, and the Saunaka Upanishads (1925), 
of which the first was printed by Dr. Schrader but the rest were 
only in MS. form in the Adyar Ilbrary, has been publislJed by 

the Academy of Philosophy and Religion, and can be had at its 
Poona Branch, Poona, India. 

IV, SELECTIONS. 

One of the earliest of books of Selections from the Upanishads 
was by Paul Regnaud entitled Materiaux pour servir a l'hismre 
de La philcsophie de Z'/nu, Paris, 1876. It contains numerous 
passages from the original Upanishads in transliterated form to
gether with French translation and topical arrangement. Reg
naud had intended this book for a short account of the ancient 
philosophy of India. Another book on Selections from the Upa
nishads in English by John Murdoch, Madras 18g5, is intended 
not so much to illustrate the philosophy of the Upanishads, as to 
prove the superiority of Christianity to the philosophy of Hin
duism. L. D. Barnett's Some Sayings from the Upanishads 
London, 1905, as well as his Brahma-l{nowledge, London 1906, are 
sprightly little volumes which take us to the heart ,of Upanishadic 
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teaching. Deussen's Die Geheimlehrs des Veda, Leipzig, 190:. 
is intended as a summary of the "Sechzig Upanishad's" and contains 
selections from -fourteen Upanishads. Hillebrandt, the famous 
Vedic scholar, has produced 'a work of selections entitled Aus 
Brahma't!as una UPanishaden, jena, which contains typical pas
sages from the BriUunal}as as well as the Upanishads to illustrate 
the early philosophy of India. Hillebrandt does not make a 
sufficient differentiation between the Brahma",as 9n the one hand 
and the Upanishads on the other, and hence finds 'I ri~ual 

and superstition freely mixed with pure ideas of philosophy" in 
his little volume. He says that he is satisfied that he has many 
agreements with Oldenberg, particularly when the latter says that 
the philosophy of the ..upanishads cannot, in any way, be com
pared tathe philosophies of Kant and Schopenhauer, and is there
fore open to the ~am6 criticism which we have made against Old
enberg in the Preface. As a sprightly little volume. johannes 
Hertel's Die Weisheit der Upanishaden, Munchen. 1921, is more sti
mulating' than, Hillebr/l.ndt's- selections, though occasionally one
sided. Hertel brings together ,selections from the lSa. KenJ, 
KatJla, Chhandogya, BrihadaraI}-yaka, Aitareya, and :KaushItald 
Upanishads, and'says that he wants to present the'lJpanishads in 
readable German, not that his book is intended specifically 
for Indologists. Hertel's work whets thought, even though his 
conClusi6n~ are hOt always satisfactory. We have noticed in the 
Preface how in two little points we disagree with the meaning 
which Hertel finds in the Kenopanishad. Hertel gives introduc
tionS to all his selections, which makes the book more valuable than 
lIillebrandt's. which does not contain such introductions. Paul 
Eberhardt's Der Weisheit letzter Schluss, jena, 1920, is also a 
book of selections from the Upanishads, and contains thirty
seven passage!; topically arranged. The author of the present 
work halS also an intention of bringing out an edition of Selec
tions from the Upanishads from the specifically spiritual point of 
view. It ~alS Ram Monan Roy's deliberate opinion that Selections 
from the Upanishads published and largely circulated would 
contribute mort than anything e1~ to the moral and reUsious 
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elevation of his countrymen. and it may seem as if the spiritual 
Selections from the Upanishads which the author of the present 
work intends to bring out will satisfy this urgent need. 

V. REF ERE NeE S . 

The references to Upanishadic literature are vast and various. 
We can tabulate here only the principal among them under three 
different heads, references in the Histories of Literature, refer
ences in the Histories of Religion, and references in the Histories 
of Philosophy. Weber's Indlsche Studlen VoIs- 1. and II. con
tain series of articles on almost all of the Upanishads in this vol
ume, with the exception of the Aitareya and the BrihadiiraI)
yaka. We have also a treatment of the Upanishads in his HJs
tory p1 Indian L#eralure. as well as in Monier Williams's Indian 

WJSdom. Other references to the philosophy of the Upanishads 
are to be found in Leopold von Schroeder's Indiens Llteratur und 

Cultur. 1887. in Prof. Macdonell's History of Sansknt LIterature, 
pp. 218-243. as well as in Winternitz's Geschichte der indlschen Lst

teratur Vol. 1.. pp. 210-229. All these try to sum up concisely the 
teachings of the Upanishads, and indicate their general place in 
the history of Sanskrit Literature. 

So far as the Histories of Religion are concerned, we may men
tion Hopkins's Religions of India, and Geden's Studies in Eas
tern Religions. as well as his later Studies in the Reltgions of the 

East. These indicate the religious place of the Upanishads in 
Indian thought. 

Among Histories of Indian Philosophy we might make special 
mention of Prof. Radhakrishnan's Indian Philosophy Volume I., 
and Das Gupta's History of Indian PhilosoPhy Vol. I., which con
taia recent pronouncements on the philosophy of the Upanishads. 
Strauss 's ]ndische Philosophic contains a t~eatment of the philo
sophy of the Old Upanishads at pp. 42-61, and of the New Upa
nishads at pp. 62-85, which would amply repay p~al. 
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Among other references to Upanishadic literature, we might 
make mention of Prof. Keith's chapter on the Upanishadic 
Period in the Cambridge History of India Vol. I, chapter 5, wherein 
he points out that the theory of Transmigration was a new theory 
in the Upanishadic days, having been entirely absent in the Brah
ma~ period. He also suggests that it would not be correct to 

suppose that the Brahman Doctrine was the reaction of the noble 
class against the devotion of the priests to the ritual. On the 
other hand, he points out that it must have been through policy 
that the Brahmins ascribed the Brahman doctrine to the noble 
class (pp. 142-144). We have pointed out in the third chapter 
of this book how the idea of TranSmigration could be traced even 
to the Vedic days; hence it was not entirely new to the Up
nishads. Also, we have suggested at the end of the. first chapter 
that the doctrine of Brahman could be regarded neither as Brah
manic nor as Kshatriy~, and that anybody, who carne to" know', 
to whatever class he might have belonged, was regarded as a Sage. 
To attribute policy to the Brahmins would not be a satisfactory 
solution. 

A-last reference to Upanishadic literature we should make men
tion of is an Article on the Upanishads in. the Encycyclopaedia qf 
Religion and Et~ics by the Rev. A. S. Geden, the Translator of 
Deussen's Philosophy of the Upanishads. The editor of the 
Encyclopaedia could nQt have pitched upon a more suitable per
son to write the article on the''' Upanishads." The article also con
tains a useful little Bibliography at the end of it. 

VI. E S SAY SAN D W 0 R K S . 

There are a number of important essays and systematic trea: 
tises connected with either a part or the whole of _ Upanisbadic 
Philosophy. We must begin by noting a somewhat brilliant 
idea in Otto Wecker's Dey Gebrauch der Kasus in der iilteren Vpa

nishad-literatur, Tilbingen, 1905, wherein by a consideration of 
the various cases in ten of the principal Upanishads he comes at 
a chronolOgical order of the Upanishads relative to the age of 
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PiI]ini. This is rather an important idea; for, Piil?ini seems to 
have flourished before the Upanishadic era had faded away, and 

therefore, some Upanishads wherein the PaJ?inian uses do not occur 

may safely be taken to be pre-Pal?ini, while others where they do 

occur may be taken to be post-Pal?ini. With this important hint, 

Wecker arranges the Upanishads in four groups; Group one con

sists of the Brihadiiral?yaka, the Chhiindogya, and the KaushI

taki; Group two, of the Altareya, the Taittiriya, and the Kaf.ha; 

Group three, of the Kena, and the lSa. ; Group four, of the SvetiiSva

tara and the Maitri. The first two are evidently pre-Piil?ini, the 

third Possibly pre-PaJ?ini, while the last is post-PaJ?ini. In fact, this 
procedure of Wecker, In wWW>. h9 _tries to arrive at a date of the 
Upanishads from a grammatical point of view is far more valid than 
that which avails itseU of the presence or absence -ur-tJre ~ 
Transmigration which we have noted in the first chapter of this work. 

One wonders why the idea of Incarnation has not been similarly 

requisitioned for such purposes. In an essay on The Dramatic 
Ew.em in ,, ... U.punishads in the Monist, 1910. Charles Johnston 

discusses certain dialogues from the BrihadiiraJ]yaka, the Chhan

dogya, and other Upanishads. A. H. Ewing writes a study in 
Upanishadic psycho-physics by considering the HiM" conception 
DJ tM fu1lClion of IJreath. Dr. Betty Heimann offers a review of 

the Upanishadic speculations on deep-sleep in his Die TieJschlaf
Sptkulation der aUen UPanishaden, 1922, while Rumball bas writ. 

ten an essay on The Conception of Sin in the Upanishads, Open 

Court, 1909. We thus see how a searching analysis of the Upa
nishads bas heen made in the interest of the different studies 

pursued by Scholars. 

Similar is tbe case with certain otber essays on Upanishadic 

IUbjects. We have already pointed out in our Preface how in 
his Vi. Simkhya-Philosophie. Leipzig, I894, Richard Garbe 

goes into a detailed survey of the relation of the Upanishads to 

the Sililkhya system, and comes to the conclusion that the Sam
khya system originated in the mid-Upanishadic period. Dr. 
Maasicol 's chapter on the Theism of the UpanisJlads in his work 

S5 
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on Indian Theism is a very clever analysis of the theistic teach
ing of the Upanishads. Macnicol 's thesis is' that we may suppose 
that the Upanishads _maintain the theistic theory, because, as he 
says, the doctrine of Maya is unknown to the Upanishads. Mac
niool comes to the conclusion that the Upanisbadic theory of 
God is theistic-mystic, instead of pantheistic: .. Dr. Caird in his 
luminous exposition of the closely parallel speculation of Plotinus 
has distinguished the body of ideas to which it appears to me the 
reflection of the Upanishads belongs as Mysticism from what is 

properly to be denominated Pantheism" (p. 59). We cannot 
go with Dr. Macnicol when he says that the Doctrine of Maya is 
unkno,,"'ll to the Upanishad~; ~~ -wt:" no- agree with hirri when he 

speaKs about -tile -m~tic trend of Upanishadic doctrine, though 
a mysticisni need . not always be a mere theism. Professor John 
McKenzie's Hindu Ethics, Oxford, contains an excellent essay 
on the Ethics of the Upanishads (pp. 67-99). We entirely agree 
with-Mr. McKenzie that the Upanishadic ethical thinking is con
ducted in full view of the wider implications of human eXistence, 
namely, in other words, that the Upanishadic Ethics reposes on a 
solid Metaphysical basis: but we do not agree that the Upanishadic 
morality is ultimately unreal, or only AntinoD?ian. A survey of 
the various views on Upanisbadic Ethics in our Chapter VI 
would surely disprove all such partial views. 

Of the strictly philosophical essays on Upanishadic subjects, we 
have, in the first place, Josiah Royce 's essay on the Mystical CoI1-
-ception of Being, as illustrated primarily from the Upanishads" in 
lus Woyld and the IndMdual. Royce tells us that he dwells'soiong 
on the Upanishads, because, as he says, .. they contain already 
the. entire story of the mystic faith 50 far as it had a philosophical 
basis" (p. I75). Royce -fharacterises the mystical method as 
immediacy, and thoug~.he is not himself in sympathy with mys
ticism, nobody could have explained the mystic position better 

·than Royce has done. . Prof. Radhakrishnan's Reign. of ReligiorJ ill 
ContemP01'ary Philosophy, McMillan, I920, ends with a chapter-

, 011' ",Some 'suggestions for an appro!i£h to Reality based.on ,.the 
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Upanishads ". We might see from tIlls how Prof. Radhakrishnan 
himself regards the Upanishads as capahle of giving llS a point of 
view in contemporary thought. Prof. G. H. Langley, of Dacca 
University, writes an essay on the Conc('ptlOn of the Uml1ersal 
Spirit m the Fpamshacls, and Its ide1lttty with the Individual 

Spmt in the Indian Philosophical Review, edlted by A. G. Wid
gery and R. D. Ranade, April, 1920. Herein also he points out 
how the Upanishads differ from Kant. Not that Kant himself, 

according to Prof. Langley, is ultimately right, "for Kant re
gards that the Self in synthesising the given intuitions distorts 
the representations of the real object which give rise to them. 
On the other hand, Ccocc must be regarded as nearer the truth 
than Kant, when he says that the Self in synthesising is not dis
torting that which is given in experience, but is exercising only 
the essential function of spirit in revealing its true nature II (pp. 
126-127). Finally, Dr. Barna i~ his Pre-Bttddhistic PhilosOPhy, 
Calcutta, 1921, goes into a very detailed analyoi<o of all the Thin
kers of India before the days of Buddha, and naturally !las to con
sider in extenso the teachings of Upanishadic philsophers like 
Uddalaka, Yajfiavalkya, Pippalada, and others. The great difficulty 
in the case of these Uparushadic Philosophers is, however, to clinch 
their personalities and doctrines, and if this could be successfully 
done,a volume on the "Philosophers of the Upanishads II could 
well be written on the lines followed by Dr. Burnet in his Early 
Greek Philosophy. Rudimenq; of such a possible work have been 
a.l.ready indicated in the first chapter of the present volume. 

It is to the great credit of the Christian Missions in India that 
they should have instituted research in various departments of 

Indian thought, and the Upanishads have not escaped their close 
attention. Even though the views that they take are botmd to 
be in the interest of Christianity, nobody could question the la
bour they bestow upon the subjects they deal with. Slater's 
book on Studies in 'he Upanishads, Madras, 1897, is a very 
good and clever production ; only Slater does not suppose that the 

Upanishads are capable of supplying the idea of a universal religion: 
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.. If the dream of a universal religion be true-and we have but 
one science of the universe; and if the Fatherhood of God and 

the Brotherhood of man be true, there can be but one bond of 
spiritual union for such a family-that religion cannot poSSlbly 
be based on the Upanishads. If ... you make them your religion. 
then you must be content to see it confined to a small cornet' of 
the globe. and to a select coterie even in that corner. For if. as 
it has often been urged, this ancient system can be properly un
derstood only in the original Sanskrit. then true religion at ita 

highest. depends, not only on superior intellect. but also on special 
linguistic talent. and talent to study a dead language I The 
thing, at lowest, is impracticable II {pp. 7z). We fail to see 
what connection the idea of a universal religion has with language ; 
it has to do only with spirit, and not with the expression of it in 
any language. H. D. Griswold's treatise on Brahman: a study in 
the History of Indian Philosophy discusses at length the doctrine of 
Brahrilaii unlIe-Vpo.ni!:.hads._ an9. considers its religious. ethical, 
and philosophical consequences. Urquhart's UPanishaas tmd 

Life, Calcutta. 1916. the argument of which work he also pursues 
further in his larger book on Pantheism and the Value of Life. dis· 
cusses the theism and the pessimism of the Upanishads, their 
metaphysical inadequacy. their religious and ethical effects. and 
ends with the message of Christianity for India. 

Of the more systematic works on Upanishadic Philosophy as 
a whole. we have to mention first A. E. Gough's Philosophy of 
the Upanishads. ,London 1882, which is probably the earliest of 
the kind. and which is a brilliantly written work. though it has a 
somewhat unsympathetic tone. Gough's view about the rela.
tion.2£ Sailkara to the Upanishads is that his philosophy may be 
supposed to be a legitimate outcome of the teachincas of the Upa
nishads-an opinion which has been challenged by critics who 
point out that Sailkara 's philosophy is not the legitimate outcome 
of the teachings of the Upanishads. Deussen's Philosophy of 
the UPanishads. which has been translated by the Rev. A. S. 
Geden, 1906. is the next most systematic work on the Upanishads. 
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Having spent a number of years on his .. Sechzig Upanishad's", 
Deusen could speak with a master's voice on the central teachings 
of the Upanishads. Deussen 's work IS entirely indispensable to 
students of Upanishadic thought. Prof. Radhakrishnan's PA.
lo~hy of the Upanishads, a separate print from his Indian Phi
losophy Vol. I., which has lately appeared, is a masterly and 

running survey of the teachings of the Upanishads, and CODleS 

from the hand of one who is deeply read in Western thought. 

Br. S. K. Belvalkar and R. D. Ranade 's C,etJtive Period of 

Indian Philosophy which will be published under the patronage 

of the University of Bombay, has been in the Press for some time 
past, and gives a <.1t:taile<.1 analysis of the contents of the various 
Upanishads arranged in their chronological and stratificatory 
order. There is also a very exhaustive survey in that book of a 
Century of Minor Upanishads, most of which have never beea 

hitherto translated, and some of which have never been evert 
printed. 

There remain, however, two masterl} treatises on the Philosooo 
phy of the Upanishads, one by Oltramare and the other by Olden. 
berg. Oltramare's L 'Histoi,e des Idees theosophiqes ta.s 
l'Inde, Paris, 1907, contains a full account of Upanishadic phi

losophy in French, pp. 63-131. Oltramare first discusses such 
topics as Brahman, the Individual Soul, and the Identlty of the 
Brahman with the Individual Soul. Then he proceeds to tell us 

how to know the Individual Soul is to know Brahman. He proceeds 
next to the question of the individualisation of Brahman, as well as 
the relation of the World to Brahman and Soul. Further,Oltramare 

proceeds to discuss the d,?ctrines of Samsara and Moksha. Under 
these headings, he discusses such problems as the Mechanism of 

Metempsychosis, Works and Salvation, Knowledge and Salvation, 
and finally, the Meaning of Salvation. Lastly, he winds up by 
discussing the new tendency of religious thought in the Upa

nishads, as well as by an examination of ~e intellectual and moral 
influence of the Upanishads. Oldenberg's Die L,h" ." 
U;a,",~ tiM du An/inC' des Bu~" GOttlngen, I~I5, 
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pp. 374, is entirely worthy of the veteran- scholar. In part 

one of this work, Oldenberg disctls'les the old Upanishads; in part 
two, the new Upanishads and the be~nnings of sa!hkhya and Yoga; 
while in part three, he discusses the beginnings of Buddhism. After 
a preljrninary chapter discussing such topics as the Land and 
Folk, the pre-historic back-ground, the Vedic gods, Death and 
the, other world, land so forth, Oldenberg goes to the central con
ceptions of the ttpanishad:s, namely'those of Brahman and Atman, 

I ' 
and their identification. He then discusses the problem of the 
relation of the Absolute to the W~~ld, and the meaning of the 
One and the, Many. He proceeds neXt to discuss the question of 
the Absolute in itself, and the proble~ of the Pcr.ounal and the 
Impersonal. He then applies himself to the question of "Seelen
wanderung", as well as to that of the Worth of Existence. - He 
proceeds to discuss tbe question of Emancipation, the relation of 
Knowledge and Works, and the problem hf the knowability of the 
Absolute. He ends his first part by a review of the literary form 
of the Upanishads, namely the prose an,l puetly 01 the UpiWi

shads, their dialogues,' and such other similar matters. In part two, 
he considers the beginnings of SiiIhkhya and Yoga,.- wherein he 
discusses such problems as the GUl]as, the Rurusha and the Pra
lq'iti, the discipline of pr.1l]a, the Asanas, and Miracles. In part 
three, he discusses the origin of' Buddhism in a survey spreading 
over about siXty pages. We might easily see from these contents 
of Oltramare 's and Oldenberg's works that, like their great pre
decessor in the neld, Deussen 's Philosophy of the Up~shads, 
they are fully philosophical in tone, and grapple with the central 
problems of Upanishadio thought. But they aim less at construc
tion than at mere exposition, and they ~ave . been written from 
the standpoint of the I#losopby of the past., It might be easily 
seen, therefore, how a constructive presentation of Upanishadi~ 

Philosophy from the sta,ndpoint of contemporary thought was 
the necessity of the hour. 
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AN ENCYCLOPAEDIC HISTORY OF 
INDIAN PHILOSOPHY. 

The Academy of Philosophy and RelIgIon has undertaken the 
preparation and pubhcation of an Encyciop<edlc HIstory of Indian 
Plulosophy in slXteen volumes, much hke the Cambndge Modern 

History, or the Cambridge History of English Literature, making 
use of the specialised labours of the many great sat/anls of Philo
sophy in India, and brIDging their researches to a focus in the 
EncycloplOOic History, the volumes of which may be set down 
as follows:-

Vol. I. The Philosophy and Religion of the Vedas. 
Vol. II. A Constructive Survey of Upanishadic Philosophy 

(Now out.) 
Vol. III. Philosophy and Religion of the Mahabh:l.rata, and the 

Bhaga vadgita. 
Vol. IV. The Philosophy of Buddhism. 
Vol. V. The Philosophy of Jainism. 
Vol VI. Philosophy of the Dar§anas; Siimkhya, Yoga, and 

Piirva-m lmiinsa. 
Vol VII. Philosophy of the Damnas: Nyiiya and Vai!!eshika. 
Vol. VIII. The Philosophy of Advaitism. 
Vol. IX. Non-Advaitic Vedanta. 
Vol. X. Indian Mysticism: Mysticism in MahariShtra. ~ In the 

press). 
Vol. XI. Indian Mysticism: Mysticism outside Mahiidshtra. 
Vol. XII. Tendencies of Contemporary Thought. 
Vol. XIII. Sources. 
VoL XlV. Sources. 
Vol. XV. Sources. 
Vol. XVI. lades. 

The following persons, whose names ha,:e been alphabetically 
arranged, constitute, among Qihers, the ContributOrs to the 
series, the asterisk signifying Member of the EClltoriaJ Board:-



* T • .Dr. S. K. Belvalku, M. A. Ph~ D .• Professor of Sanskrit, 
Deccan College. Poona. 

f 

2. Principal Vidhushekbara Bhattacharya, Visbva-Bharati 
I University, Shantiniketan. 
'\ 

3· Prof. A. Chakravarti M. A., Professor of Philosophy •. Presi-
dency College, Madras.-

* 4· Prof. S. N. Das Gupta, M. A. Ph. D., Presidency College, 
Calcutta.. 

* 5· PrinciPal A. B. Dbruva, M. A., Professor of Sanskrit, 
Hindu University, Benares • . 

6. Prof. M. Hiriyanna, M. A., Professor of Sanskrit, Maharaja's 
College, My~re. • 7. Prof. Krishnaswami Iyengar, M. ~., Professor of History, 
University of Madras, Madras. 

8. V. Subramanya lyer Esqr., B. A., Registrar, University 
of Mysore, Mysore. 

* 9. Dr. Ganganatb jba, M. A. D.Litt., Vice-Cbancellor. Uni
versity of Allahabad, Allababad. 

10. Prof. K. Subramanyam FlUay, M. A. M. L., Law College. 
Madras. 

*II. Prof. S. Radhakrisbnan, M. A., Professor of Philosophy, 

University of Calc~tta, CaIGutta. 

*12. Prof. R. D. Ranade, M. A., Director of the Academy of Phi. 
losophy and Religion, Poona 'Branch, Poona. 

*13. Dr. Brajedranatb Seal, M. A. Ph. D. D. Sc., Vice-Chancellor 
University .of Mysore, Mysore, Chairman. 

14. Prof. 'Kuppuswami Shastri, M. A., Professor oj Sanskrit, 
Presidency College, Madras. . 

IS. Prof. E. A. Wodehouse, M. A., Professor of lJ;nglisb, Dee-
"C!an College, Poona. f ' '. 

16 •. Prof •• ~. Zimmermann, S • .I., Ph. D., Professor oj Sanskrit, 
St. Xavier's College, Bombay, 
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It has been decided to bring out the Series at as &ady a date as 
possible; but, a period, say, of about ten years, may safely be 
predicted for the publication of the entire series. More informa
tion about the Encyclopaedic History of Indian Philosophy, or 
about the Academy of Philosophy and Religion, can be had from 
the Director of the Academy of Philosophy and Religion, Poona 
Branch, Poona. 
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