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PREFACE

THis work is based upon the lectures which I delivered
for many years at the Mysore University and is published
with the intention that it may serve as a text-book for use
in colleges where Indian philosophy is taught. Though
primarily intended for students, it is hoped that the book
may also be of use to others who are interested in the Indian
solutions of familiar philosophical problems. Its foremost
aim has been to give a connected and, so far as possible
within the limits of a single volume, a comprehensive account
of the subject; but interpretation and criticism, it will be
seen, are not excluded. After an introductory chapter sum-
marizing its distinctive features, Indian thought is considered
in detail in three Parts dealing respectively with the Vedic
period, the early post-Vedic period and the age of the
systems; and the account given of the several doctrines in
each Part generally includes a brief historical survey in
addition to an exposition of its theory of knowledge, onto-
logy and practical teaching. Of these, the problem of know-
ledge is as a rule treated in two sections, one devoted to its
psychological and the other to its logical aspect. In the
preparation of the book, I have made use of the standard
works on the subject published in recent times; but, except
in two or three chapters (e.g. that on early Buddhism),
the views expressed are almost entirely based upon an
independent study of the original sources. My indebtedness
to the works consulted is, I trust, adequately indicated in
the footnotes. It was not possible to leave out Sanskrit
terms from the text altogether; but they have been sparingly
used and will present no difficulty if the book isread from the
beginning and their explanations noted as they are given.
To facilitate reference, the number of the page on which a
technical expression or an unfamiliar idea is first mentioned
is added within brackets whenever it is alluded to in a later
portion of the book.

There are two points to which it is necessary to draw
attention in order to avoid misapprehension. The view taken
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here of the Madhyamika school of Buddhism is that it is
pure nihilism, but some are of opinion that it implies a
positive conception of reality. The determination of this
question from Buddhistic sources is difficult, the more so
as philosophic considerations become mixed with historical
ones. Whatever the fact, the negative character of its teach-
ing is vouched for by the entire body of Hindu and Jaina
works stretching back to times when Buddhism was still
a power in the land of its birth. The natural conclusion to
be drawn from such a consensus of opinion is that, in at
least one important stage of its development in India, the
Madhyamika doctrine was nihilistic; and it was not con-
sidered inappropriate in a book on Indian philosophy to
give prominence to this aspect of it. The second point is
the absence of any account of the Dvaita school of Vedantic
philosophy. The Vedanta is twofold. It is either absolu-
tistic or theistic, each of which again exhibits many forms.
Anything like a complete treatment of its many-sided
teaching being out of the question here, only two examples
have been chosen—one, the Advaita of Sarnkara, to illustrate
Vedantic absolutism, and the other, the Visistadvaita of
Ramanuja, to illustrate Vedantic theism.

I have, in conclusion, to express my deep gratitude to
Sir S. Radhakrishnan, Vice-Chancellor of the Andhra
University, who has throughout taken a very kindly and
helpful interest in this work, and to Mr. D. Venkataramiah
of Bangalore, who has read the whole book and suggested
various improvements.

M. H.

August 1932
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INTRODUCTION

THE beginnings of Indian philosophy take us very far back
indeed, for we can clearly trace them in the hymns of the
Rgveda which were composed by the Aryans not long after
they had settled in their new home about the middle of the
second millennium before Christ. The speculative activity
begun so early was continued tilla century or two ago, so that
the history that we have to narrate in the following pages
covers a period of over thirty centuries. During this long
period, Indian thought developed practically unaffected by
outside influence; and the extent as well as the importance
of its achievements will be evident when we mention that
it has evolved several systems of philosophy, besides
creating a great national religion—Brahminism, and a great
world religion—Buddhism. The history of so unique a
development, if it could be written in full, would be of
immense value; but our knowledge at present of early
India, in spite of the remarkable results achieved by
modern research, is too meagre and imperfect for it. Not
only can we not trace the growth of single philosophic ideas
step by step; we are sometimes unable to determine
the relation even between one system and another. Thus
it remains a moot question to this day whether the Sankhya
represents an original doctrine or is only derived from
some other. This deficiency is due as much to our ignorance
of significant details as to an almost total lack of exact
chronology in early Indian history. The only date that
can be claimed to have been settled in the first one thou-
sand years of it, for example, is that of the death of
Buddha, which occurred in 487 B.c. Even the dates we
know in the subsequent portion of it are for the most part
conjectural, so that the very limits of the periods under
which we propose to treat of our subject are to be regarded
as tentative. Accordingly our account, it will be seen,
is characterized by a certain looseness of perspective. In this
connection we may also perhaps refer to another of its
drawbacks which is sure to strike a student who is familiar
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with Histories of European philosophy. Our account will
for the most part be devoid of references to the lives.or
character of the great thinkers with whose teaching it is
concerned, for very little of them is now known. Speaking
of Udayana, an eminent Nyaya thinker, Cowell wrote:!
‘He shines like one of the fixed stars in India’s literary
firmament, but no telescope can discover any appreciable
diameter; his name is a point of light, but we can detect
therein nothing that belongs to our earth or material exis-
tence.” That description applies virtually to all who were
responsible for the development of Indian thought; and
even a great teacher like Sarhkara is to us now hardly
more than a name. It has been suggested? that this indiffer-
ence on the part of the ancient Indians towards the
personal histories of their great men was due to a realization
by them that individuals are but the product of their
times—‘that they grow from a soil that is ready-made for
them and breathe an intellectual atmosphere which is not
of their own making.’ It was perhaps not less the result of
the humble sense which those great men had of themselves.
But whatever the reason, we shall miss in our account the
biographical background and all the added interest which
it signifies.

If we take the date given above as a landmark, we may
divide the history of Indian thought into two stages. It
marks the close of the_Vedic period3 and the beginning of
what is known as the Sanskrit or classical period. To the
former belong the numerous works that are regarded by
the Hindus as revealed. These works, which in extent have
been compared to ‘what survives of the writings of ancient
Greece,” were collected in the latter part of the period. If
we overlook the changes that should have crept into them
before they were thus brought together, they have been
1 Introduction to Kusumasijali (Eng. Translation), pp. v and vi.

* S§S. p. 2.

3 It ispusual to state the lower limit of the Vedic period as 200 B.c.,
including within it works which, though not regarded as ‘revealed’
($ruti), are yet exclusively concerned with the elucidation of revealed
texts. We are here confining the term strictly to the period in which
Vedic works appeared.



INTRODUCTION 15

preserved, owing mainly to the fact that they were held
sacred, with remarkable accuracy ; and they are consequently
far more authentic than any work of such antiquity can be
expected to be. But the collection, because it was made
chiefly, as we shall see, for ritualistic purposes, is incomplete
and therefore fails to give us a full insight into the character
of the thoughts and beliefs that existed then. The works
appear in it arranged in a way, but the arrangement is not
such as would be of use to us here; and the collection is from
our present standpoint to be viewed as lacking in system. As
regards the second period, we possess a yet more extensive
literature; and, since new manuscripts continue to be dis-
covered, additions to it are still being made. The information
it furnishes is accordingly fuller and more diverse. Much of
this material also appears in a systematized form. But this
literature cannot always be considered quite as authentic
as the earlier one, for in the course of long oral transmission,
which was once the recognized mode of handing down
knowledge, many of the old treatises have received additions
or been amended while “they have retained their ongma.l
titles. The systematic treatises among them even in their
original form, do not carry us back to the beginning of the
period. Some of them are undoubtedly very old, but even
they are not as old as 500 B.C., to state that limit in round
numbers. It means that the post-Vedic period is itself to be
split up into two stages. If for the purpose of this book we
designate the later of them as ‘the age of the systems,” we
are left with an intervening period which for want of a
better title may be described as ‘the early post-Vedic period.’
Its duration is not precisely determinable, but it lasted
sufficiently long—from 500 B.C. to about the beginning of
the Christian era—to be viewed as a distinct stage in the
growth of Indian thought. It marks a transition and its
literature, as may be expected, partakes of the character of
the literatures of the preceding and of the succeeding periods.
While it is many-sided and not fully authentic like its
successor, it is unsystematized like its predecessor.

Leaving the details of our subject, so far as they fall
within the scope of this work, to be recounted in the following
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chapters, we may devote the present to a general survey of
it. A striking characteristic of Indian thought is its richness
and variety. There is practlcally no shade of speculatlon
which it does not include. This is a matter that is often lost
sight of by its present-day critic who is fond of applying to
it sweeping epithets like ‘negative’ and ‘pessimistic’ which,
though not incorrect so far as some of its phases are con-
cerned, are altogether misleading as descriptions of it as a
whole. There is, as will become clear when we study our
subject in its several stages of growth, no lack of emphasis
on the reality of the external world or on the optimistic
view of life understood in its larger sense. The misconception
is largely due to the partial knowledge of Indian thought
which hitherto prevailed; for it was not till recently that works
on Indian philosophy, which deal with it in anything like
a comprehensive manner, were published. The schools
of thought familiarly known till then were only a few;
and even in their case, it was forgotten that they do not
stand for a uniform doctrine throughout their history,
but exhibit important modifications rendering such whole-
sale descriptions of them inaccurate. The fact is that Indian
thought exhibits such a diversity of development that it
does not admit of a rough-and-ready characterization.
Underlying this varied development, there are two diver-
gent currents clearly, discernible-one having its source
in the Veda and thevother independent of it. We might
describe them aslorthodox and:‘heterodox respectively,
provided we remernber that these terms are only relative
and that either school may designate the other as heter-
odox, claiming for itself the ‘halo of orthodoxy.” The second
of these currents is the later, for it commences as a reaction
against the first; but it is not much later since it manifests
‘itself quite early as shown by references to it even in the
Vedic hymns. It appears originally as critical and nega-
tive; but it begins before long to develop a constructive
side which is of great consequence in the history of Indian
philosophy. Broadly speaking, it is pessimistic and realistic.
The other doctrine cannot be described thus briefly, for
even in its earliest recorded phase it presents a very complex
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character. While for example the prevailing spirit of the
songs included in the Rgveda isoptimistic there is sometimes
a note of sadness in them as in those addressed to the
goddess of Dawn (Usas), which pointedly refer to the way
in which she cuts short the little lives of men. ‘Obeying the
behests of the gods, but wasting away the lives of mortals,
Usas has shone forth—the last of many former dawns and
the first of those that are yet to come.’r The characteristic
marks of the two currents are, however, now largely
obliterated owing to the assimilation or apprepriation of
the doctrines of each by the other during a long period of
contact; but the distinction itself has not disappeared and
can be seen in the Vedanta and Jainism, both of which are
still living creeds.

These two types of thought, though distinct in their origin
and general spirit, exhibit certain common features. We shall
dwell at some length upon them, as they form the basic
principles of Indian philosophy considered as a whole:—

(i) The first of them has in recent times become the
subject of a somewhat commonplace observation, viz. that
religion and philosophy. do not stand sundered in India."
They indeed begin as one everywhere for their purpose is in
the last resort the same, viz. a seeking for the central
meaning of existence. But soon they separate and develop
on more or less different lines. In India also the differentia-
tion takes place, but only it does not mean divorce. This
result has in all probability been helped by the isolated devel-
opment of Indian thought already referred to,2 and has
generally been recognized as a striking excellence of it. But
owing to the vagueness of the word ‘religion,” we may easily
miss the exact significance of the observation. This word,
as it is well known, may stand for anything ranging from
what has been described as ‘a sum of scruples which impede
1 Cf. RV. 1. 124. 2.

* We may perhaps instance as a contrast the course which thought
has taken in Europe, where the tradition of classical culture, which
is essentially Indo-European, has mingled with a Semitic creed.
Mrs. Rhys Davids speaks of science, philosophy and religion as being
‘in an armed truce’ in the West. See Buddhism (Home University

Library), p. 100.
B
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the free use of our faculties’ to a yearning of the human spirit.

for union with God. It is no praise to any philosophy to be

associated with religion in the former sense. Besides, some

Indian doctrines are not religion at all in the commonly

accepted sense. For example, early Buddhism was avowedly

atheistic and it did not recognize any permanent spirit. Yet
the statement that religion and philosophy have been one in

India is apparently intended to be applicable to all the doc-

trines. So it is necessary to find out in what sense of the word

the observation in question is true. Whatever else a religion

may or may not be, it is essentially a reaching forward to an
ideal, without resting in mere belief or outward observances.
Its distinctive mark is that it serves to further right living;

and it is only in this sense that we can speak of religion as one
with philosophy in India.* The ancient Indian did not stop

short at the discovery of truth, but strove to realize it in his

own experience. He followed up tattya-ifidna, as it is

termed, by a strenuous effort to attain moksa or liberation,?

which therefore, and not merely an intellectual conviction,

,was in his view the real goal of philosophy. In the words of
r, philosophy was recommended in India ‘not for

the sake of knowledge, but for the highest purpose that man
.can strive after in this life.’s The conception of moksa varies
from system to system; but it marks, according to all,
the culmination of philosophic culture. In other words,
Indian phllosophy aims beyond Logic. This peculiarity of

the view-point is to be ascribed to the fact that philosophy
in India did not take its rise in wonder or curiosity as it
seems to have done in the West; rather it originated under
the pressure of a practical need arising from the presence
of moral and physical evil in life. It is the problem of
how to remove this evil that troubled the ancient Indian
most, and moksa in all the systems represents a state in
which it is, in one sense or another, taken to have been
overcome. Philosophic endeavour was directed primarily

* Indian philosophy may show alliance with religion in other senses
also, but such alliance does not form a common characteristic of
all the doctrines.

s Cf.NS. I.i. 1. 3 SS. p. 370.
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to find a remedy for the ills of life, and the consideration
of metaphysical questions came in as a matter of course.
This is clearly indicated for instance by the designation
—sometimes applied to the founders of the several schools
—of ‘Tirtha-kara’ or ‘“Tirtham-kara,” which literally means
Jford-maker’ and signifies one that has discovered the way
to the other shore across the troubled ocean of sarmsara.
But it may be thought that the idea of moksa, being
eschatological, rests on mere speculation and that, though
it may be regarded as the goal of faith, it can hardly be
represented as that of philosophy. Really, however, there is
no ground for thinking so, for, thanks to the constant presence
in the Indian mind of a positivistic standard, the moksa ideal,
even in those schools in which it was not so from the outset,
speedily came to be conceived as realizable in this life, and
described as jivan-mukti, or emancipation while yet alive.
It still remained, no “doubt, a distant ideal; but what is

important to note is that it ceased to be regarded as some-,
thing to be reached in a life beyond. Man’s aim was no

longer represented as the attainment of perfection in a

hypothetical hereafter, but as a continual progress towards

it within the limits of the present life. Even in the case of .

doctrines like the N aya-VauéemkaI or the Vidistadvaitaz
which do not formaJIyLiccept the jivan-mukti ideal, there is
clearly Tecognized the possibility of man reaching here
a state of enlightenment which may justifiably be so described
because it completely transforms his outlook upon the
world and fills with an altogether new significance the
life he thereafter leads in it. Such an ideal was already
part and parcel of a very influential doctrine in the latter
part of the Vedic period, for it is found in the Upanisads.
One of these ancient treatises says; ‘“When all the desires
the heart harbours are gone, man becomes immortal and
reaches Brahman jere,’s It points beyond intellectual
satisfaction, which is often mistaken to be the aim of philo-
sophy, and yet by keeping within the bounds of possﬂ)le
human experience avoids the dogma of moksa in the

1 See NSB. IV.ii.2; NV. 1. i. 1. ad finem.
3 See SB. IV.i. 13. 3 Katha Up. 11. iii. 14.
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eschatological sense. The latter view also, known as_yideha-
muktj,has survived, but it is a relic from earlier times when
it was believed that the consequences of a good or bad life
led here were to be reaped elsewhere in a state beyond
death; and the retention of it by any school does not really
affect its philosophic standpoint.

(i) A_necessary corollary to such a view of the goal of
philosophy is the laying down of a suitable course of
practical discipline for its attainment. Philosophy thereby
becomes a way of life, not merely a way of thought. It has
been remarked with reference to Jainism that its funda-
mental maxim is ‘Do_not live to know, but know. to live's
and the same may well be said of the other Indian schools
also.z The discipline natura.lly varies in the two traditions;
but there is underlying it in both an ascetic spirit whose
inculcation is another common characteristic of all Indian
doctrines.3 Sure$vara, a famous disciple of Sarmkara,
remarks¢ that, though systems of thought including heretical
ones like Buddhism may differ in the substance of their
theories, they are all at one in teaching renunciation. It
means that while agreeing with one another in regard to the
necessity of renunciation, they assign different reasons for it.
That the heretical systems which in general were pessimistic
should have commended absolute detachment is quite intelli-
gible, for they were pervaded by a belief in the vanity and
nothingness of life. What is specially noteworthy here is
that the orthodox schools also, some of which at least were
optimistic, should have done the same. But there is a very
important difference between asceticism as taught in the two
schools. The heterodox held that man should once for al}
turn away from the world whatever his circumstances migh#
be. But the orthodox regarded the ascetic ideal as only to b

1 OJ. p. 112.

2 Compare in this connection Professor Whitehead’s characterization
of Buddhism as ‘the most colossal example in history of applied
metaphysics’: Religion in the Making, p. 39.

3 The Carvaka view is an exception; but it is hardly a system of
philosophy in the form in which it is now known. See Ch. VIII.

+ BUV. pp. 513-15. st. 405—411I.
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progressively realized. As Dr. Wintegnitz observes,! it is in
their opinion to be approached ‘only from the point of view
of the dérama theory according to which the Aryan has
first to pass the state of Brahmacarin, the student of the
Veda, and of the householder (grhastha) who founds a family,
offers sacrifices and honours the Brahmanas, before he is
allowed to retire from this world as a hermit or an ascetic.’
The contrast between the two ideals is set forth in a striking
manner in a chapter of the Mahibharata known as the
‘Dialogue between Father and Son.’2? Here the father, who
represents the orthodox view, maintains that renunciation
should come at the end of the dérama discipline, but is won
over to his side by the son, who holds the view that it is the
height of unwisdom to follow amidst the many uncertainties
of life such dilatory discipline and pleads for an immediate
breaking away from all worldly ties.3 That is, detachment
according to the former cannot be acquired without a
suitable preliminary training undergone in the midst of
society; but, according to the latter, it can be achieved at
once, any moment of disillusionment about the world
sufficing for it. The one believes social training to be indis-
pensable4 for the perfection of character; the other looks
upon it as more a hindrance than a help to it. But the social
factor, it should be added, is disregarded by the heterodox
only as a means of self-culture, and their attitude towards
it is neither one of revulsion nor one of neglect. For we know
as a matter of fact that they attached the greatest value to
society in itself and laid particular stress upon the need for
' ‘Ascetic Literature in Ancient India’: Calcutta University Review
for October 1923, p. 3.

? xii. 277.

3 This does not mean that there is no place for the laity in heterodox
society, but only that lay training is not viewed as obligatory before
one becomes a monk.

4 The rule relating to the discipline of the d$ramas was, as we shall
see in a subsequent chapter, much relaxed in later times by the
orthodox; but even thus the option to become an ascetic is to be
exercised only after one has passed through the first stage of
brahma-carya. It should also be stated that the relaxation, to judge

from current practice, is mostly in theory and that early renunciation
is the exception, not the rule.
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sympathy and kindness for fellow-men. There are other
differences as well such as the pursuit of ascetic moyality by
the heterodox, as the sole mode of practical discipline, and by
the orthodox as only a preparation for a fresh course of
training which may itself be different in different schools.
But whatever the differences in matters of detail, asceticism
as such serves as a bond of union between the two traditions.
Even systems which do not at first appear to countenance it
are, as a little reflection will show, really favourable to it.
Thus ritualism with its promise of prosperity in a world
to come actually results in complete self-denial so far as
this world is concerned, because the fruit of the deeds it
prescribes is to be reaped not here, but elsewhere and amidst
conditions totally different from those of the present life.
The principle of detachment implicit in such doctrines was,
as we shall see, rendered, f:g;plmt. and even the ulterior motive
of self-love which is involved in striving for reward hereafter
was eliminated by the Gita with its teaching of dlsmterested
action.

Owing to the spirit of renunciation that runs through them
all, the way of life which the Indian doctrines prescribe
may be characterized as aiming at {ranscending morality as
commonly understood. In other words, the goal of Indian
philosophy lies as much beyond Ethics as it does beyond
Logic. As however the rationale of the ascetic ideal is
explained in two different ways by Indian thinkers, the
supermoral attitude bears a somewhat different significance
in the several schools; but this distinction does not, like the
previous one, correspond to the division into orthodox
and heterodox traditions. Some schools admit the ultimacy
of the individual self while others deny it in one sense or
another. Buddhism for example altogether repudiates the
individual self as a permanent entity, while Absolutism
takes it as eventually merging in the true or universal self
so that its individuality is only provisional. Theism on the
other hand like that of Rimanuja and pluralistic systems
like Jainism or the Nyaya-Vaisesika recognize the indi-
vidual self to be ultimate, but point out that the way to
deliverance lies only through the annihilation of egoism



INTRODUCTION 23

(aharh-kara). Now according to the systems which deny the
individual self in one form or another, the very notion
of obligation ceases to be significant finally, the contrast
between the individual and society upon which that notion
is based being entirely negated in it. Referring to a person
that has attained to such a super-individual outlook, the
Tasttiriya Upanisad says*: ‘He is not troubled by thoughts
like these: Have I not done the right? Have I done the
wrong?’ In the other systems which admit the ultimacy of
the individual self but teach the necessity for absolute self-
suppression, the consciousness of obligation continues, but
the disciple devotes himself to its fulfilment with no thought
whatsoever of his rights. That is, though the contrast
between the individual and society is felt, that between
rights and duties disappears; and so far, the motive is
lifted above that of common morality. According to both
the views, the essential duality of the moral world is tran-
scended on account of the total renunciation of personal
interest; in neither is it merely an adjustment, however
difficult or delicate, of rights and duties between the
individual and his social environment.

There is a sense, we may add, in which the practical
training, even in its preliminary stages, may be said to aim
at transcending morality as ordinarily conceived. The indi-
vidual’s obligations, accordlng to the Indlan view, are not
of sentlent creation. To the common precept ‘Love your
nelghbour as thyself,” it adds, as has been observed by one
than whom nobody now is better fitted to interpret the Indian
ideal of life, ‘And every living being is thy neighbour.’2 Such
an extension of the world of moral action accords well with
the spirit of Indian ethics whose watchword is devotion to
duties rather than assertion of rights. Beings that are not
characterized by moral consciousness may have no duties to
fulfil, but it does not mean that there is none to be fulfilled
towards them. This ideal of the fellowship of all living beings
is best illustrated by the principle of non-injury (ahifsa),
which forms an inte itegral part of every one of the higher Indian
Yl 9. 1 See Romain Rolland: Mahatma Gandhi, p. 33.
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faiths and was practised not only by saints and sages, but also
by emperors like A$oka. It may minimize the importance of
human society. That is because the ideal has not less regard
for it but more for the wider whole which comprehends all
animate being. It does not thereby ignore the spirit of human
unity. Only it conceives of that spirit as consisting not in
striving for human well-being alone, but also in discharging
towards all living creatures the obligation corresponding to
the position of privilege which mankind occupies in the
scheme of the universe. Social morality, however much it may
widen our outlook from the individual’s standpoint, really
keeps us isolated from the rest of creation. In addition to
personal egoism, there is what may be called the egoism
of the species which leads inevitably to the belief that the
sub-human world may be exploited for the benefit of man.
That also must be got rid of, if man is to become truly free;
and he will do so only when he has risen above the anthropo-
centric view and can look upon everything as equally
sacred—whether it be, in the words of the Gitd,*r ‘a cow or
elephant or dog, the cultured Brahmin or the outcaste that
feeds on dogs.’
These are the two elements common to all Indian thought
—the pursuit of moksa as the final ideal and the ascetic
spirit of the discipline” recommended for its attainment. They
signify that philosophy as understood in India is neither
mere intellectualism nor mere moralism, but includes and
_,transcends them both. In other words it aims, as already
stated, at achieving more than what Logic and Ethics can.
But it must not be forgotten that, though not them-
selves constituting the end, these are the sole means of
approach to it. They have been represented as the two wings
that help the soul in its spiritual flight. The goal that is
reached through their aid is characterized on the one hand
by jfiana or illumination which is intellectual conviction
that has ripened into an immediate experience and, on the
other, by vairagya or self-renunciation which is secure by
reason of the discovery of the metaphysical ground for it.
It is pre-eminently an attitude of peace which does not
1 v, 18,
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necessarily imply passivity. But the emphasis is on the
attitude itself or on the inward experience that gives rise to
it, rather than on the outward behaviour which is looked
upon as its expression and therefore more or less secondary.
The value of philosophic training lies as little in inducing a
person to do what otherwise he would not have done, as in
instructing him in what otherwise he would not have known;
it consists essentially in making him what he was not before.
Heaven, it has been remarked, is first a temperament and
then anything else.

We have so far spoken about the main divisions of Indian
tradition, which, though exhibiting certain common features,
are fundamentally different. The history of Indian philo-
sophy is the history of the ways in which the two tradi-
tions have acted and reacted upon each other, giving rise to
divergent schools of thought. Their mutual influence,
however much desirable as the means of broadening the basis
of thought, has led to a considerable overlapping of the two
sets of doctrines, rendering it difficult to discover what ele-
ments each has incorporated from the other. It is impossible,
for instance, to say for certain to which of the two traditions
we owe the ideal of jivan-mukti to whose importance we
have drawn attention. In the course of this progressive
movement, now one school and now another was in the
ascendant. The ascendancy at one stage belonged conspicu-
ously to Buddhism, and it seemed as if it had once for all
gained the upper hand. But finally the Vedanta triumphed.
It has naturally been transformed much in the process,
although its inner character remains as it was already fore-
shadowed in the Upanisads. We may indeed regard the
several phases in the history of the heretical tradition as
only so many steps leading to this final development. The
Vedanta may accordingly be taken to represent the
consummation of Indian thought, and in it we may truly
look for the highest type of the Indian ideal. On the
theoretical side, it stands for the triumph of Absolutism and
Theism, for whatever differences may characterize the
various Vedantic schools, they are classifiable under these
two heads. The former is monistic and the latter, though
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avowedly pluralistic, may also be said to be governed by the
spirit of monism owing to the emphasis it places on the
entire dependence of everything on God. On the practical
side, the triumph of the Vedanta has meant the triumph of
the positive ideal of life. This is shown not only by the social
basis of the ethical discipline which the Vedanta as an ortho-
dox doctrine commends, but also by its conception of the
highest good which consists, as we shall see when we come
to consider the several systems in detail, not in isolating the
self from its environment as it does for the heterodox schools
but in overcoming the opposition between the two by identi-
fying the interests of the self with those of the whole. Both
ideals alike involve the cultivation of complete detachment;
but the detachment in the case of the Vedanta is of a higher
‘and finer type. Kalidasa, who, as the greatest of Indian poets,
may be expected to have given the truest expression to the
ideal of practical life known to the Indians, describes itr
as ‘owning the whole world while disowning oneself.” The
Vedantic idea of the highest good also implies the recog-
nition of a cosmic purpose, whether that purpose be conceived
as ordained by God or as inherent in the nature of Reality
itself, towards whose fulfilment everything consciously or
unconsciously moves. The heretical schools, except in so far
as they have been influenced by the other ideal, do not see
any such purpose in the world as a whole, though they
admit the possibility of the individual freeing himself from

evil.
r Malavikagnimiitra, i. 1.
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CHAPTER 1

PRE-UPANISADIC THOUGHT

Our source of information for this chapter is two-fold:
(i) the Mantras or metrical-hymns composed by the Aryans
after they had settled in their new Indian home, and
(ii) the Brahmanas, a certain other class of works which
generally speaking belong to an age subsequent to that of
the Mantras and may be broadly described as liturgical in
character. The former have been preserved to us chiefly
in what are known as the R%- and the Atharva-samhitas. The
first in its present form dates from 600 B.C. and the second
from somewhat later. They are religious songs in praise
of one or more deities and were intended generally to be
sung at the time of offering worship to them. These songs,
especially the earlier ones among them, are written in very
old Sanskrit; and it is for that reason not infrequently
difficult to determine what precisely their import is. The
difficulty of interpretation arising from the archaic
character of the language is increased by the break in
tradition which seems to have occurred quite early—even
before the composition of the Brihmanas.r To give only a
simple instance: Nothing is more natural for a poet than
to speak of the sun as ‘golden-handed’; yet this poetic
epithet appearing in a hymn is taken literally and explained
in a Brahmana by a story that the sun lost his hand which
was afterwards replaced by one made of gold. To these
factors contributing to the difficulty of understanding
aright the views of this early period, we should add the
fragmentary nature of the Mantra material that has come
down to us. The very fact that the hymns had been, for so
many generations before they were brought together, in
what may be described as a floating condition, shows that
some of them must have been lost. When at last they were
collected, not all of them were included in the collection,
but only such as had a more or less direct bearing upon ritual,

1 See Max Miiller: Ancient Sanskvit Literature, pp. 432-34.
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which had by that time come to occupy the centre of real
interest. The result is that the information that can be
gathered from them is incomplete and one-sided. Unlike
the Mantras, the Brahmanas are written in prose. They
profess to elucidate the earlier literature of the Mantras, but,
as already stated, they misread it at times. Their chief aim,
to judge from their present form, should have been the
affording of practical aid in the performance of rites by
getting together the sacrificial lore as known at the time
when they were compiled. They indicate the prevalence
then of a complicated ritual and their lucubrations have
generally little bearing upon philosophy. But while explain-
ing the nature of rites, the authors of the Brihmanas
sometimes indulge in speculative digressions which give us a
glimpse of the philosophic thought of the age. As handed
down traditionally, the Brahmanas include the Upanisads,
which usually form their final sections. But in their thoughts
and sentiments they are essentially different. Moreover, the
Upanisads are of very great importance, so much so that
they have been viewed by some as the fountain-head of all
Indian philosophy. For these reasons they require a separate
treatment and we shall deal with them in the next chapter,
confining our attention here to the Mantras and the

Brahmanas strictly so termed.

1

The origin of religion is shrouded in mystery and has given
rise to much difference of opinion. We may take for granted
that its earliest form consists in the worship of natural
powers. Man, when he first emerges from mere animal
consciousness, realizes that he is almost entirely dependent
upon the powerful forces of nature amidst which he is
placed; and, accustomed as he is in his own experience to
associate all power with voluntary effort, he ascribes those
forces to sentient beings working behind them unseen. In
other words, early man personifies the powers of nature
which in virtue of their great strength become his gods. He
cultivates a spirit of awe and reverence towards them, sings
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their praises and offers worship or sacrifice to them with a
view either to propitiate them or to secure their favour.
These deities, however, are divine only in a qualified sense,
for, though called ‘gods,’ they are necessarily conceived in
a human mould and are regarded as being actuated by the
same motives and passions as the person that conceives them,
They are in reality glorified human beings and are therefore
neither wholly natural nor wholly supernatural. Though
this faith looks simple and childlike, it is not altogether
without a philosophic basis. It signifies a conviction that the
visible world is not in itself final and that there is a reality '
lying hidden in it. It is also at bottom a seeking after an
explanation of observed facts, implying a belief that every
event has a cause; and to believe in the universality of
causation is perforce to believe in the uniformity of nature,
Unless primitive man had noticed the regularity with which
natural phenomena recur and unless he were inwardly
convinced that every event has a cause to account for it, he
would not have resorted to the creation of such deities in
explanation of them. It is true that he merely ascribed those
phenomena to certain agencies supposed to be working
behind them, and was therefore very far from explaining
them in the proper sense of the term. Besides he was for the
most part unaware that he was explaining at all. Neverthe-
less, there is clearly implied here a search for the causes of
observed facts, however unsuccessful or unconscious it may
be. Acquiescence in any kind of accidentalism is inconsistent
with the spirit of such speculation.

We are not, however, directly concerned here with this
early form of belief, for Aryan religion when it appears in
India has already a history behind it. As an American
scholar has paradoxically put it, ‘Indian religion begins
before its arrival in India.’r It is a continuation of the
primitive faith of the Indo-European race to which the
Aryans that came to India belonged. There are to be found
even now in Sanskrit old words which serve as clear
indications of this fact. The word ‘deva’ (d¢v, ‘to shine’) for
instance, which means ‘god’ in Sanskrit, is cognate with

' Rel.V. p. 16.
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Latin ‘deus,” and points to a period when the Indo-European
in his original home associated his conception of godhead
with the luminous powers of nature. The spirit of veneration
with which he regarded such deified powers is equally well
indicated by the root yaj, ‘to worship,” which is common to
more than one Indo-European language. Again we have for
example in the Vedic god Mitra the Indian counterpart of
Iranian Mithra, whose cult was once in great vogue in
Western Asia and Europe. These instances are sufficient to
indicate what the antecedents of early Indian religion were.
It had passed through the Indo-European stage as well as
the Indo-Iranian in which the ancestors of the future
Indians and Persians lived together and shared a common
belief. The Vedic pantheon includes not only the old gods
belonging to the two pre-Indian periods, but also several
others whose conceptions the Aryan settlers formed in their
new home, e.g. the river-deities like Sarasvati. The number
of these gods—old and new—is indefinite. Sometimes they
are reckoned at thirty-three and classified into three groups
of eleven each according to their abode, viz.: (i) gods of the
sky, like Mitra and Varuna; (ii) gods of mid-air, like Indra
and Maruts; and (iii) gods of the earth, like Agni and Soma—
a classification which, by the way, indicates a desire to
discover the interrelations of the gods and arrange them
systematically. They are all of co-ordinate power and no
supreme God as such is recognized, although some of them
are more imposing than others—particularly Indra and
Varuna, the gods respectively of the warrior and of the pious
devotee.

It is not necessary to dwell here at length upon the
details of Vedic mythology. We may note only such of its
characteristics as have a philosophic bearing. The first point
to attract our attention in it is how surprisingly close to
nature the Vedic gods are. There is for instance absolutely no
doubt in regard to what constitutes the basis in nature of
Agni and Parjanya. They are gods and at the same time
natural objects, viz. ‘fire’ and ‘cloud.” There are other gods,
it is true, like the Aévins and Indra, whose identity is not so
transparent ; but what we have to remember is that, unlike
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Greek mythology for example, the prevailing type of Vedic
gods is one of incomplete personalization. This is a remark-
able feature seeing how far removed, comparatively speaking,
Vedic religion is from its source. It is commonly described as
‘arrested anthropomorphism’; but the expression is apt to
suggest that the Vedic conception of divinity lacks a desirable
feature, viz. complete personification, while in reality it
points to an excellence—a frame of mind in the Vedic Aryan
highly favourable to philosophic speculation. It may be
that the particularly impressive features of nature in India,
as has been suggested,* explain this ‘unforgetting adherence’
to it; but it is at least as much the result of the philosophic
bent of the Indian mind. The fact is that the Vedic Indian
did not allow his conceptions to crystallize too quickly. His
interest in speculation was so deep and his sense of the
mystery hiding the Ultimate was so keen that he kept
before him unobscured the natural phenomena which he
was trying to understand until he arrived at a satisfying
solution.? This characteristic signifies a passion for truth and
accounts not only for the profundity of Indian philosophic
investigation, but also for the great variety of the solutions
it offers of philosophical problems.

Another feature of early Indian religion equally remark-
able is furnished by the conception of rta which finds
a conspicuous place in the Mantras.3 Expressions like
‘guardians of rta’ (gopa rtasya) and ‘practisers of rta’
(rtayu) occur frequently in the description of the gods. This
word, which is pre-Indian in origin, originally meant
uniformity of nature or the ordered course of things such
as is indicated by the regular alternation of day and night,
while in the Mantras it not only bears this significance but
also the additional one of ‘moral order.’+ The Vedic gods are
accordingly to be viewed not only as the maintainers of
cosmic order but also as upholders of moral law. They are
friendly to the good and inimical to the evil-minded, so that,
if man is not to incur their displeasure, he should strive to

' Rel.V. p. 82. 2 Cf. Id. pp. 85, 151. 3 See Id. p. 12.
+ Contrast anrta, which means ‘untrue’ or ‘false.” This extension of
meaning belongs to the Indo-Iranian period.
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be righteous. This equal responsibility of divinity for the
maintenance of cosmic as well as moral order is particularly
clear in the conception of Varuna. He represents the sky and
is the god of heavenly light. He is described as having fixed
the laws of the physical universe which no one can violate.
Through his power for instance, it is said, the rivers flow into
the ocean without over-filling it. But his sway is not re-
stricted to the physical sphere; it extends beyond to the
moral, where his laws are equally eternal and inviolable. He
isomniscient so that theleast sin even willnot escapedetection
by him. To indicate the all-searching nature of his vigilant
sight, the sun is sometimes poetically described as his eye. The
conception of Varuna was soon superseded in Vedic mytho-
logy by that of Indra who, as we have stated above, is a
god of battles rather than of righteousness. This has led
some modern scholars to the conclusion that there was a
corresponding lapse in the moral standard of the Indian.:
But they forget the peculiar circumstances in which the
conception of Indra came into prominence. The immigrant
Aryans had to subdue the numerous indigenous tribes; and
it was in the process of this subjugation in which Varuna
—essentially a god of peace—could not well be invoked
that the idea of this warrior-god as known to the Rgveda
was developed. ‘Nations are never coarser,” it has been
said,> ‘than when they put their own nationality into
antagonism against another nation.” We may grant that
during the period of Indra’s supremacy the self-assertion
and violence which distinguish him were reflected in the
character of his worshippers. But it was only a passing
phase. Indra did not finally become the supreme God of the
Indians, but had to yield place to others ethically more
lofty so that it does not seem justifiable to conclude that in
the Indian view might once for all replaced right. Indra
besides is not altogether bereft of moral traits; nor is Varuna
the only support of rta, all the sun-gods of whom he is one
being regarded as equally so.3 Further, Varuna stands only
for a certain type of theistic conception—the Hebraic, as it

1 See e.g.*Cambridge History of India, vol. i. pp. 103, 108.
2 Rel. V. p. 175. 3 See Macdonell: Vedic Mythology, pp. 18, 65.
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has been said. But the development of religious thought in
Vedic India, as we shall presently see, proceeded on alto-
gether different lines rendering the idea of divinity generally
speaking more and more impersonal. The neglect into which
the Varuna ideal fell in the course of the period may there-
fore be taken as indicating the gradual rejection then of that
idea of godhead and it need not necessarily mean a fading
away from the Aryan mind of the moral idea itself. That
question has to be settled on independent considerations.
Without entering into the details of this discussion, we
may cite the opinion of Rudolph Roth, one of the deepest
Vedic scholars of modern times, who in considering this
question,’ reviews the fundamental conceptions of the
Veda such as those touching the relation of man to god and
the future state of departed souls, and concludes that it is
impossible not to allow a positive moral value to them and
‘esteem a literature in which such ideas are expressed.’

II

Early Vedic ritual was quite simple in its form as well as in
the motive which inspired it. The gods worshipped were the

—of nature, and the material offered to them
was such as milk, grain and ghee. The motive was to secure
the objects of ordinary desire—children, cattle, etc., or to get
one’s enemy out of the way. Occasionally the sacrifice seems
to have served as thanksgiving to the gods for favours
already won from them. The idea of sacrament also was
perhaps present in some measure, the worshipper believing
that he was under a sacred influence or in communion with
the divine when he partook of the sacrificial meal. This
simplicity soon disappeared; and, even in some of the early
Mantras, we find instead of this childlike worship an organized
sacrificial cult which is already hieratic. Yet the ritual in the
early Vedic period cannot be said to have outgrown its due
proportions. But it did so and became highly wrought
in the age of the later Mantras and the Brahmanas. As
however the direct bearing of this development on ‘Indian

1 JAOS. vol. iii. pp. 331-47. See also EI. pp. 44, 61-62.
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philosophy is not great, a detailed consideration of it is not
called for here. It will suffice to indicate some only of its
general features: One such feature is the great change that
takes place in the character of the gods to whom offerings
are made. In addition to the old ones, drawn chiefly from
some sphere or other of natural phenomena, we now see
honoured at the sacrifice several artificial deities. Thus the
clay-pot used in a certain rite is made ‘the object of fervid
adoration as though it were a veritable deity of well-nigh
paramount power.’r The poet-priest, we sometimes find,
chooses to glorify any insignificant thing, if it only happens
to be connected in some way with a sacrifice. There is for
example an entire poem devoted to the sacrificial post,2 and
we have another which seriously institutes a comparison
between the ornamental paint on it and the splendour of
Usas or the goddess of Dawn.3 Symbolism also comes to
prevail on a large scale. According to an old myth, Agni was
the offspring of water. So a lotus leaf, betokening water, is
placed at the bottom of the sacrificial altar on which fire is
installed.4 More striking still is the change which comes over
the spirit with which offerings are made. In the place of
conciliation and communion as the motive, we now have the
view that the sacrifice is the means not of persuading the
gods, but of compelling them to grant to the sacrificer what
he wants. Not only can the gods be compelled by the
sacrificer to do what he likes; the gods themselves, it is
thought, are gods and are able to discharge their function
of maintaining the world-order by virtue of the offerings
presented to them. In other words, the sacrifice is now
exalted above the gods—a position the logical consequence
of which is their total denial later in the Parva-mimarnsa
system. It is now commonly held that in this new turn in
the efforts of the Vedic Indian to accomplish his desire, we
discover a distinctly magical element introduced into the
ritual; and that priest and prayer henceforward become
transformed into magician and spell. The relation of religion

t See Eggeling: Sata-patha Brakmana, (SBE.) Part V. p. xlvi.
2 RV, III. viii. 3 RV.1. g2, 5.
4 See Eggeling: op. cit. Part IV. pp. xix—xxi,
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to magic and the extent to which magical elements enter
into the Vedic ritual are matters of controversy; but we
need not stop to discuss them as they are of little conse-
quence to us here.

It should not be thought that ritualism in this extreme
form was in any sense the creed of the people at large. The
Mantras of the Rgveda and the Brihmanas which have so
far been the basis of our conclusions were the compositions
of poet-priests who had developed a cult of their own, and
unfold but an aristocratic religion.r Even in the aristocratic
circles, we may remark in passing, the excessive development
of ritualism does not seem to have wholly superseded the older
idea of sacrifice as what man owes to the gods, for we find
that idea also persisting along with the other in later Vedic
literature. Thus sacrifice is sometimes pictured in the
Brahmanas as a rna or ‘debt’ due to the gods.? The creed of
the common people continued to be simple and consisted, in
addition to the more primitive forms of nature-worship
alluded to above, in various practices such as incantations and
charms intended to ward off evil and appease the dark spirits
of the air and of the earth. We get an idea of these folk-
practices from the Atharva-veda, which, though somewhat
later than the Rgveda, records in certain respects a more
ancient phase of religious belief.

III

The emphasis on rites which appears in the literature that
has come down to us from this ancient period is due in part
to its selective character, to which we have already referred,
and therefore indicates more of the spirit of the age in which
the selection was made than of the one in which that
literature was produced. Yet there is no doubt that ritualism,
with its implications of excess and symbolism, marks one
characteristic development of early Vedic religion. There are
other developments of it as well which also are attested by the
same literature, though their features appear there rather
faintly. We cannot, with the records at our disposal,

' Cf. Rel.V. pp. 22, 210. 2 See e.g. Taittiriya-sarshit@, V1. iii. 1o0. 5.
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describe them as anything more than tendencies of thought
showing themselves in the period in question. It is difficult to
trace these tendencies to their proper source, because they
appear 1n very close association with the sacrifice with the
spirit of which they seem to be essentially in conflict. They
may be due to speculative activity outside the circle of
priests, or more probably® they are the result of a reaction
among the priests themselves against ritual which had
become artificial and over-elaborate. Whatever their origin,
they are of great importance to the student of philo-
sophy, for in them are to be found the germs of much
of the later thought of India. We shall now give a brief
description of them.

(i) Monotheism.—The belief in a plurality of gods, which
was a characteristic feature of early Vedic religion, loses its’
attraction gradually; and the Vedic Indian, dissatisfied with
the old mythology and impelled by that longing for simplicity
of explanation so natural to man, starts upon seeking after
not the causes of natural phenomena, but their first or
ultimate cause. He is no longer content to refer observed
phenomena to a multiplicity of gods, but strives to discover
the one God that controls and rules over them all. The
conception of a unitary godhead which becomes explicit
now may be said to lie implicit already in the thought of the
earlier period. For, owing to the incomplete individualization
of deities and the innate connection or mutual resemblance
of one natural phenomenon with another (e.g. the Sun, Fire
and Dawn), there is in Vedic mythology what may be
described as an overlapping of divinities. One god is very
much like another. Different deities thus come to be portrayed
in the same manner; and, but for the name in it, it would
often be difficult to determine which god is intended to be
praised in a hymn. There is also to be mentioned in this,
connection the well-known habit of the Vedic seers of
magnifying the importance of the particular deity they are
praising and representing it as supreme, ignoring for the
time being the other deities altogether. To this phase of
religious belief Max Miiller gave the name of ‘henotheism,”

t Cf. Rel.V. pp. 35, 212-220.
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i.e. belief in ome God as distinguished from monotheism or
belief in one only God; and, regarding it as the instinct for
unity asserting itself unconsciously, he represented it as a
definite stage in the advance from polytheistic to mono-
theistic belief.t This view has not commended itself to many.
Such overdrawing, it is thought, is natural to all religious
poetry and does not consequently involve any necessary
implication of progress from the thought of the many to the
thought of the one. But yet this ‘opportunist monotheism,” as
the henotheistic tendency has been called, may be taken to
have on the whole conduced to the formulation of a belief
in a single God in place of the multiple deities of an earlier
time.

To reduce the many gods of early mythology to one, the
easiest course, we might suppose, is to elevate the most
imposing of them to the rank of the Supreme. That was ngt
the course followed in Vedic India. Varuna indeed at one
time and Indra at another were on the point of fulfilling
the conditions of a monotheistic creed in this sense; but
neither did in fact become the supreme God conceived
definitely as a personality. So we may say that monotheism
in the ordinary sense of the term proved abortive in the
Vedic period. The unity of godhead came to be sought after
in a different manner then, and attempts were made to
discover not one god above other gods but rather the
common power that works behind them all. The basis of
&ven thi§ “phifosophic monotheism,’ as it may be termed,
can be noticed in the éarly Mantras, for the Vedic poets
couple the names of two deities liké Mitra and Varuna for
example—sometimes of even more—and address them as if
they were one. It is the outcome of this tendency that we
find expressed in passages of a relatively later date like the
following: ‘What is but one, wise people call by different
names—as Agni, Yama and Matari$van.’2 The same is the
significance also, no doubt, of the refrain of another hymn
of the Rgveda: Mahat devanam asuratvam ekam: ‘The
worshipful divinity of the gods is one.3 Though thus con-
t 8S. p. 40. 2 RV. 1. 164. 46.
3 III. 55. Cf. OST. vol. v. p. 354.
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vinced that there is but one ultimate cause which accounts
for the diverse phenomena of nature, the Vedic Indian felt
perplexed for long as regards what its exact nature might
be. He tried one solution after another, but could not rest
content with any. One of the earliest ways of arriving at a
unitary conception of divinity was by taking a collective
view of the gods, designating them Vi$ve-devas—an expres-
sion equivalent to ‘all-gods.” Such a mode of unity may
appear to be quite mechanical; but it is not really so, forit
implies a consciousness of the harmony of purpose under-
lying the workings of nature. A more abstract way of
arriving at unity was to select some one distinguishing
feature of divinity—‘a_predicate of several gods’—to per-
sonify it and regard it as the supreme God. Thus the word
vi$va-karman, which means ‘maker of everything,’ originally
“appears as a descriptive epithet of Indra and the Sun. But
later it ceases to be used as an adjective and becomes
installed as God above all gods.* A mere logical abstraction
thus grows into a concrete god. The same thing happens
in the case of several other predicative epithets. What is
remarkable about these supreme gods is that none of them
retains his supremacy long. ‘The god that takes hold of the
sceptre lays it down soon.” One conception is felt as inade-
quate and there quickly springs up another in its place, so
that Vedic monotheism even of the philosophic type may be
described as unstable and as continually shifting its ground.
It is with the broken idols of this period, some one has
observed, that in later times the temple of Puranic mythology
was adorned.

There is no need to mention here all the gods that succes-
sively became pre-eminent during this long period. It will
suffice to refer to only one of them—ZRraja-pati, ‘Father
god,’ the most important of them all, who is the personifica-
tion of the creative power of nature. The origin of this god
is similar to that of Viéva-karman. His name signifies ‘lord
of living beings’ and is first applied as an epithet to gods like
Sav_;tr ‘the vivifier.” But later it assumes the character of an
1ndependent deity whichis ‘responsible for the creation and

1 RV, x. 81, 82.
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governance of the universe. This god occupies the first place
in the Brihmanas. There are, one Brahmana says, thirty-
three gods and Praja-pati is the thirty-fourth including
them all.r Even in the Rgveda, where the references to him
are not many, there is quite a sublime description.? One feels
that such a deity should have satisfied the yeaming of any
people after a supreme God, and that Praja-pati might well
have constituted the goal in the Indian search after unity
in godheéd But even he ceases to appeal to the philosophi-
“cally fastidious Vedic Aryan and yields place in course of time
to other prmcxples like Pranas3 or ‘deified breath,’ the cosmic
counterpart of individual life _and Time,.the maker and
destroyer of all. To some of them we shall recur later.
™ (i) Monism.—The conceptions thus far described as
monotheistic are often found mixed with monistic ones;
and it is difficult to separate them. But yet in particular
passages, the one or the other view is seen to prevail. That
is our justification for speaking of them as two tendencies.
Of them, the monotheistic conception,. regarded purely
as such, is bound to involve dualism. What it aims at is only
“unity of godhead—the reduction of the many gods to one
“WH6§2B6ve and apart from the world which he makes and
guides. It regards nature as set over against God and can
therefore satisfy the longing for unity only in a qualiﬁed
sense. There is a higher conceptlon of umty, viz. monism,
which traces the wngle of existence to a single source. It is
fully worked out in the Upanisads, but 1s foreshadowed
more than once in the literature of the period we are now
considering. There are in it at least two distinct shades of
such monistic thought. To begin with, there is the pantheistic
view which identifies nature yltg God. One of its most
notable expressions is found in a passage of the Rgveda
where goddess Aditi (the ‘Boundless’) is identified with all
gods and all men, with the sky and air—in fact with ‘what-
ever has been or whatever shall be.’s The central point of
the pantheistic doctrine is to deny the difference between
God and nature which as we have shown is the necessary
1 S’ata-patha Brahmana, V. i. 2. 10 and 13. 2 X, 12I1.
3 AV. XTI iv, 4 AV, XIX. liii and liv. 5 1. 89. 10.
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implication of monotheism. God is conceived here not _as
transcending nature but as immanent in it.* The ‘world does_

T 2

ot yfoceegl from God, Dutis s itself God.. Although the ob]ect
of this view is to postulate umty, it retains, somewhat incon-
sistently as it seems, both the notions of God and nature and
so far fails to satisfy the mind in its search after true unity.
Such a consideration may be regarded as having been at the
root of another conception of unity which we come across in
the literature of the period—for example, in the ‘Song of
Creation’ which has been extolled as containing ‘the flower
of Indian thought.’ It is in parts obscure and almost baffles
translation. Yet there are several renderings of it into
English and the following metrical one by J. Muir is one of
the best3: o

‘Then there was neither Aught nor Nought, no air nor sky beyond.
What covered all? Where rested all? In watery gulf profound ?

Nor death was then, nor deathlessness, nor change of night and day.
That One breathed calmly, self-sustained; nought else beyond it lay.
Gloom hid in gloom existed first—one sea, eluding view.

That One, a void in chaos wrapt, by inward fervour grew.

Within it first arose desire, the primal germ of mind,

Which nothing with existence links, as sages searching find.

The kindling ray that shot across the dark and drear abyss—

Was it beneath ? or high aloft ? What bard can answer this?

There fecundating powers were found, and mighty forces strove—
A self-supporting mass beneath, and energy above.

Who knows, who ever told, from whence this vast creation rose?
No gods had then been born—who then can e’er the truth disclose ?
Whence sprang this world, and whether framed by hand divine or no—
Its Lord in heaven alone can tell, if even he can show.’

In this hymn, which may be said to have passed over into
world-literature, we have the quintessence of monistic
thought. Here the poet-philosopher recognizing, unlike the
pantheist, the principle of causality, not only traces the

* For this reason it is not right to adduce the Purusa-siikta (RV.X. go),
as it is the common practice to do, as an illustration of pantheism.
The siikta starts by emphasizing the transcendent character of the
ultimate Reality: ‘Having enveloped the earth on every side, he
stood out beyond it the length of ten fingers.’

= RV. X. 129. 3 OST. vol. v. p. 356.
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whole universe to a single source but also tackles the problem
of what its nature may be. All opposites like being and non-
beTﬁE, death and life, good and evil, are viewed as developing
within and therefore as ultimately reconcilable in this funda-
mental principle. In regard to the origin of the universe, we
have here, instead of the view of creation by an external
_E%gc , the view that the sensible world is the spontaneous

lding of the supra—sen51ble First Cause. The - conception
is wholly impersonal ; and free from all mythologlcal elements.
Eveni ™~ the thglstlc colouring discernible in pantheism is
absent here. It is denoted in this song by two most cautiously,
chosen epithets—‘That One’ (Tad Ekam), which sugges
nothing beyond the positive and _unitary character of th
ultimate prmaple We are here on the threshold of Upani
sadic monism.

v

Yet another tendency has to be noted which may compre-
hensively be described as ‘Vedic free-thinking.’t But it
must be remembered that it does not form part of the
teaching of the Veda. There are only allusions to it there
which, though occasional, are quite clear. Those that
indulged in it are denounced as ‘haters of the Veda’ (brahma-
dvis), ‘maligners of gods’ (deva-nid), ‘men of no principle’
(apavrata). That such heterodox views were not unknown in
ancient India may also be gathered from the tradition of
Jainism. It reckons several prophets who preceded Mahavira.
Of them at least one, Par$vanatha, is now generally taken to
have been an historical personage and assigned to the
eighth century B.C., which according to the accepted chrono-
logy takes us back to the period? when the Brahmanas were
composed. This tendency manifests itself sometimes as
doubt and sometimes as disbelief. But under whatever form
it may appear, it sets itself against the orthodox teaching of
the Veda. There is a whole hymns3 in the Rgveda addressed
to Faith which concludes with the prayer: ‘O Faith, make us

t See Rel.V. p. 187.
* See Cambridge History of India, Vol. i. p. 153. 3 X, 151.
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faithful.” Such an invocation, as Deussen has observed,:
would be unintelligible if we did not assume a certain lack of
faith as prevalent in the age in which the hymn was composed.
As other instances of unbelief we may mention two hymns,
also found in the Rgveda—one? which pointedly refers to
current disbelief in the existence and supremacy of Indra
and endeavours by recounting his great deeds to convince
the unbelievers of his majesty and power, and the other3
which ridicules the votaries of the Veda by describing them
as ‘selfish prattling priests that go about self-deluded.” It
was this tendency that in course of time gave rise to the
heretical schools (p. 16) whose importance in the history of
Indian philosophy has already been noticed.

\%

We shall conclude this chapter with a brief description of
the general outlook on life and things in the period. Nature
and man alike form the sybject-matter of speculation. The
external world, whose reality is never questioned, is looked
upon as an ordered whole, divided into the three realms of
earth, the atmospheric region and heaven, each guided and
illumined by itsown specific deities. In fact, it is toaccount for
its cosmic character that the several nature-gods are invented.
The gods may be many, but the world they govern is one.
This idea of unity naturally comes to be emphasized with
the growth of monotheistic and monistic beliefs. Notions of
creation and evolution both appear. Where the universe is
spoken of as created, only one creation is mentioned ; and the
belief, so well known to a later age, in a series of creations,
each being followed by dissolution, is absent.4 Various
accounts of the order of creation are found—one of the
commonest being that water was first created and that
everything else sprang from it afterwards. Sometimes we

r Imdian Antiquary for 1900, p. 367. z II. 12. 3 X. 82.
4 There seems to be a stray reference to it in RV. X. 190. 3:
Dhita yatha-pirvam akalpayat. But it may be interpreted differ-
ently, See PU. p. 221.
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meet with the idea that the world was built by the gods,
much in the manner of bu11d1ng a house. One poet who
pictures Varuna as the cosmic architect describes the moving
sun as his measuring-rod.r Another expresses wonder as to
wherefrom the material might have come: ‘What indeed was
the wood? What too that tree from which they fashioned
heaven and earth?’2 Sometimes the world is stated to have
been generated, Heaven and Earth being its parents. There
is still another view which, under the influence of ritualism,
traces the world to a sacrificial act. This conceit occurs in
more than one place in the Veda and partlcularly in the
hymn known as the Purusa-siikta, where the cosmic man,
who is himself described as emerging from a transcendental
Being, is taken to have furnished, when sacrificed, the
material for the entire variety of the universe. ‘The moon
was born from his mind; from his eye, the sun; from his
mouth, Indra and Agni; and from his breath, Vayu. From
his navel came into being the mid-region; from his head, the
sky; from his feet, the earth; from his ear, the quarters.’ It
is really the breaking up of the seen whole into its.parts—a
process which is the reverse of the one we sometimes find
in the Upanisads,3 viz. reconstructing the whole out of its
several parts as given in common experience. We have
already spoken of the more philosophical view of evolution
in connection with the Song of Creation.

Naturally a prominent place is given in the plan of life to
the performance of sacrifices whose efficacy in securing for
man what he wants is never doubted. Indeed sacrifice, as we
have seen, is sometimes regarded as a rna. It is the first of
what is described as the ‘triad of obligations’ (rna-traya)—a
description which implies a clear conception of duty. The
second is indebtedness to the sages of old for the heritage of
culture which they have left behind. It is to be discharged by
receiving that tradition and handing it on to the coming
generation. The last obligation is what is due to the race,
which is to be met by becoming a householder and begetting
sons. The ideal thus does not stop with the performance of
sacrifices but comprehends the preservation of the race and
tRV. V. 85. 5. 2 RV.X.31.7. 3 Cf. Ch. Up. V. xi—xviii.
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the conservation of the culture for which it stands. It also
includes the practice of virtues like adherence to truth, self-
restraint and kindness to fellow-beings. Benevolence to
neighbour and friend is particularly praised and niggardli-
ness censured in the Rgveda,r which for instance states:
Kevalagho bhavati kevaladi: ‘He that eats by himself will
keep his sin to himself.” The tendency to asceticism also
appears in the period, the Rgveda alluding? to the muni with
long hair and coloured garments. We have already considered
the place of morality in the earlier part of the period. As
regards the later, some are of opinion that the excessive
importance attached to the sacrifice in it led to a neglect of
ethical ideas and gave rise to the practice of judging goodness
by the standard of ritualistic correctness. But in view of the
fact to which attention has been drawn that ritualism was
only one of the lines of development of early Vedic thought,
it would be more correct to hold that, though in circles where
the sacrifice was dominant it might have caused some con-
fusion between ethical and ritualistic values, the idea of
morality itself did not disappear. Thus Praja-pati, the
principal deity of the Brahmana period, is represented not
merely as the lord of creation, but also as an ethical autho-
rity3 reminding us of the still earlier view that the gods were
responsible for upholding moral as well as cosmic order.
This ancient belief is more than a system of rewards and
punishments on this side of death. Both the pious and the
impious are believed to be born in another world; but
except perhaps in a single passage in a Brahmana,s there is
no allusion to transmigration. The reward of virtue and piety
is enjoyment of happiness in heaven in the company of
the gods. Later this blessed existence is represented as being
led in the company of the virtuous dead and under the
control of Yama, who appears as the ruler of heaven and not
yet of the dread abode of hell. The punishment for sin and
vice is eternal damnation. The reference to hell is not
explicit in the Rgveda, but is clear in the Atharva-veda and
the Brahmanas. It is described as a place of eternal darkness

t X, 117. 6. * X. 136. 2.
3 Cf. EI. p. 50. 4 See Macdonell: Vedic Mythology, p. 166.
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below, in contrast to heaven, which is one of light above;
and those that go there, it is stated, can never escape from
it. All this points to a belief in the immortality of the soul.
Death does not mean destruction, but only the continuance
of existence elsewhere where happiness or misery results
according to one’s deserts.



CHAPTER II

THE UPANISADS

WE now take up the study of the Upanisads which stand by
themselves although tradition associates them closely with
the Brihmanas (p. 30). Primarily they represent a spirit
different from and even hostile to ritual and embody a
theory of the universe quite distinct from the one that under-
lies the sacrificial teaching of the Brihmanas. All the earlier
Upanisads in some form or other indicate this antagonism
while in a few it becomes quite explicit.r Thus in the Mundaka
Upanisad: we have one of the clearest onslaughts against the
sacrificial ceremonial, in the course of which it is stated that
whosoever hopes for real good to accrue from these rites is a
fool and is sure to be overtaken again and again by death and
decrepitude. This opposition more often appears indirectly in
the substitution of an allegorical for a literal interpretation
of the rites.3 An illustration will show how this is done The
asva-medha is a well-known sacrifice whose celebration
signifies overlordship of the world. It is to be performed by a
Kshattriya and the chief animal to be sacrificed in it is a
horse. The Brhadaranyaka Upanisads gives a subjective turn
to this sacrifice, and transforms it into a meditative act in
which the contemplative is to offer up the whole universe in
place of the horse and by thus renouncing everything attain
to true autonomy—a result analogous to the overlordship
associated with the performance of the regular a$va-medha.
The antagonism between the two teachings gradually
disappears or at least is considerably softened, indicating

1 See PU. pp. 61-2, 396; Macdonell: India’s Past, p. 46.

* Lii. 7.

3 Such interpretations are common in the Aranyakas or '‘forest-
books,” which in the several Vedas serve as a connecting link between
the Brihmanas proper and the Upanisads. The Aranyakas were
so called because their teaching was to be imparted in the seclusion
of the forest (aranya). See PU. pp. 2-3.

4 L. i. and ii. See Deussen: System of the Vedanta, p. 8.
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that as the Upanisadic doctrine more and more triumphed,
an attempt was made to reconcile them. The reconciliation
is clearly traceable in the later Upanisads. The Svetdsvatara
Upanisad for example alludes approvingly to Agni and Soma,
the chief sacrificial deities, and commends a return to the
old ritualistic worship.*

The divergence between the two views as embodied in the
Brahmanas and the Upanisads respectively is now explained
by some scholars as due to the divergence in ideals between
the Brahmins and the Kshattriyas—the priests and princes
of andlent India. There is indeed some ground for such a
view, because the Upanisads ascribe more than one of their
characteristic doctrines to royal personages and represent
Brahmins as seeking instruction of them in respect of those
doctrines. But it does not afford, as some modern scholars
themselves recognize, sufficient warrant for connecting this
difference in ideals with a social distinction. The prominence
given to the Kshattriyas in the Upanisads may after all
mean nothing more than that kings were patrons of
Brahmins and that the doctrines, though originating among
the latter, were first welcomed by the former rather than by
the ritual-ridden section of the Brahmins themselves.?
It also implies that Brahma-knowledge (Brahma-vidya) was
not confined to the priests as the knowledge of the sacrifice,
for the most part, was. But we need not further consider
this question for, being a purely historical one, it does not
directly concern us.

The word ‘upanisad’ has been variously explained by old.
Indian commentators, but their explanations cannot be
regarded as historically or philologically accurate, for what
the commentators have done is merely to read into the word.
the meaning which, as the result of long use, it had come to
possess by their time. Moreover, the same commentator
often derives the word in alternative ways showing thereby
that he was speaking not of a certainty, but only of what he
considered a mere possibility.3 While thus the commentators

t ii. 6 and 7. See PU., pp. 64-5.
: See PU. p. 396; Rel.V. pp. 2z0 fi.

3 Cf. Sarhkara on Katha Up. Introduction.
D
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give us no help, we fortunately find the word used in the
Upanisads themselves, and there it generally appears as
synonymous with rahasya or secret. That should accordingly
have been its original meaning. Etymologically the word is
equlvalent to 51tt1mg (sad) near by, (upa) devotedly (ni),’
and in course of time it came to 51gn1fy the secret instruction
Jimparted at such private sittings. That the teaching of these
“Works was regarded as a mystery and that much care and
anxiety were bestowed upon keeping it from the unworthy
lest it should be misunderstood or misapplied, come out
clearly in several Upanisads. According to the Prasna
Upanisad, for example, six pupils go to a great teacher
seeking instruction of him in respect of the highest reality;
but he asks them to live with him for a year before instructing
them, obviously with the purpose of watching them and
satisfying himself of their fitness to be taught by him. Again,
when Naciketas, according to the Katha Upanisad, desires to
know whether or not the soul survives after death, Yama does
not reply until he has tested the sincerity and strength of
mind of the young inquirer. The reluctance to impart the
highest truth to every one without discrimination, we may
observe in passing, was not peculiar to India, but was
common to all ancient peoples. Heraclitus in early Greece, for
example, is reported to have stated, ‘If men care for gold,
they must dig for it; otherwise they must be content with
straw.’

The origin of Upanisadic literature as it has been handed
down to us is somewhat hard to trace. Hindu tradition places
it on the same footing as the other species of Vedic literature
—the Mantras and the Bréhmar_xas—regarding them all
alike as $ruti or ‘revelation,’ i.e. as works not ascribable to
human authors. In the absence of any help from this source,
we are left to mere conjecture. In the Upanisads we now and
‘then come across short and pithy statements which bear
;the impress of set formulas, and the literary material in which
they are found imbedded seems merely to amplify and
illustrate the truth enshrined in them. Further, these sayings
are not infrequently styled there as ‘upanisad.” From this

1 PU. pp. 10-I5.
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it has been concluded, with much probability, that the term
was in the beginning applied only to these formulas which
contain in a nutshell some important truth of Upanisadic
philosophy.! As an example of them we may instance
Tat ‘tvam a asi, "Ihat thou art,’> which teaches the ultimate
philosophic formulas alone that were once commumcated
by teacher to pupil, the communication being preceded or
followed by exP051tory discourses. The discourses, it is
#armised, assumed in courseé of time a definite shape though
not committed to writing yet, giving rise to the Upanisads
as we now have them. To judge from the way in which these
texts have grown, they contain not the thoughts of a single
teacher, but of a series of teachers, and thus represent a
growth in which new ideas have mingled with the old. Such
a view explains the heterogeneity sometimes seen in the
teaching of even one and the same Upanisad. At a later time,
when all the ancient lore of the Hindus was brought together
and arranged, the Upanisads in this form were appended to
the Brahmanas. The significance of such close association
of the Upanisads with the Brahmanas is that when this
grouping was effected the two were regarded as equally old—
so old that neither of them could be referred to any specific
authors. Standing thus at the end of the Veda, the Upanisads
came to be known as ‘Vedanta’ or ‘end of the Veda’—much
as the Metaphysics of Aristotle owed its designation to its
being placed after Physics in his writings. A word which at
first only indicated the position of the Upanisads in the
collection developed later the significance of the aim or
fulfilment of Vedic teaching, it being perrms51ble to use anta
in Sanskrit, like its equivalent ‘end’ in English, in both these
senses.

The number of Upanisads that have come down to us is
very large—over two hundred being reckoned, but all are
not equally old. The great majority of them in fact belong
to comparatively recent times and hardly more than a
dozen are of the period we are now considering. Even among
these classical Upanisads, chronological differences are trace-
* PU. p. 20. 3 Ch. Up. VI. viii. 7.
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able; but generally speaking they all exhibit a family
likeness both in their thoughts and in the language in which
those thoughts are clothed. Hence all of them may be referred
to practically the same stage in the evolution of Indian
thought. We shall take into account here only the older
or canonical Upanisads. Their date cannot be exactly
determined, but they may all be regarded as pre-Buddhistic.
They represent the earliest efforts of man at giving a
philosophic explanation of the world, and are as such
invaluable in the history of human thought. They are the
admitted basis of at least one of the most important systems
of Indian philosophy, viz. the Vedanta, ‘which controls at the
present time nearly all the higher thought of Brahminical
India.” Their importance is much more than historical, for
their unique spiritual power and the elements of universal
appeal which they contain may exercise a considerable
influence on the re-construction of thought and realignment
of life in the future.

A word may now be added as regards the manner of these
works. They are generally in the form of dialogues especially
the larger ones among them. Their method is more poetic
than philosophic. They have been described as phllosophlcal
‘poems and indicate truths generally through metaphor and
allegory. The language, although never bereft of the charm
peculiar to the Upanisads, is sometimes symbolic. The style
is highly elliptical and shows that the works were intended
to be expounded orally by one that could readily supply
whatever was lacking in their presentation of the subject.
These peculiarities render the interpretation of many
passages not a little difficult and account for the varied
explanations given of them in the past as well as in the
present. But the indefiniteness is only in regard to details,
the general tenor of the teaching being quite unmistakable.
Among the works comprising Vedic literature, the Upanisads
were the first to attract the attention of foreigners. Several
of these works were translated into Persian.in Moghul times
and were thence rendered into Latin about the beginning of
the last century. It was through this Latin translation that
they came to be known for the first time in Europe; and it
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was through it that Schopenhauer, for instance, learnt to
admire them.r In recent times, numerous translations of
them, direct from the Sanskrit, have appeared in Western
languages. The subject-matter of Upanisadic teaching also
has repeatedly engaged the attention of foreign scholars;
and, among the many works published, should be mentioned
Deussen’s masterly work on the philosophy of the Upanisads,
particularly for the wealth of information it contains and
for the care and thoroughness of its analysis.

I

The first point that has to be considered is whether all
the Upanisads—even the genuine ones—teach the same
doctrine or not. Indian commentators have all along held
the view that they do?; and it is inconceivable that they
should have thought otherwise, for they believed that these
works were revealed in the literal sense of that word. The
agreement of the commentators, however, does not extend
beyond the general recognition of the unity of Upanisadic
teaching. As to what the exact nature of that teaching is,
they differ widely from one another. This diversity of
opinion should be a long-standing one, for we have references
to it even in the earliest extant work systematizing the
teaching of the Upanisads, viz. the Vedanta-sitra of
Badarayana.3 Such wide divergence in interpretation
naturally suggests a doubt that, in spite of the traditional
insistence to the contrary, the Upanisads do not embody a
single doctrine; and the doubt is confirmed by an’inde-
pendent study of these ancient works. A modern student, not
committed beforehand to follow any particular school of
Vedantic thought, will be forced to think that there are
not two or three discordant views in the Upanisads, but
several. Nor is there anything surprising in this, for the

1 ‘Schopenhauer used to have the Oupnekhat lie open upon his table,
and was in the habit, before going to bed, of performing his devotions
from its pages'—Rel.V. p. 55.

2 Cf. VS. L. i. 4. 3 See e.g. VS. L. ii. 28-31.
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problem dealt with in them lends itself to such a variety
of solutions and these works were moulded into their
present form in a more or less casual way. All the doctrines
presented in them do not, however, stand out equally
prominent. Some are merely flashes of thought, others are
only slightly developed and still others are but survivals
from the older period. The most prominent and the best
developed teaching may, if we overlook for the moment
minor details, be described as mlstlc and 1;Lahst10 !
Statements like ‘There is no variety here,” ‘All this 1s
Brahman,” which insist on the unity of everything that
exists, are neither few nor far between in the Upanisads.
This monistic view may be described as idealistic for,
according to an equally striking number of Upanisadic
sayings, there is nothing in the universe which, if it is not
itself mental, does not presuppose mind. ‘Not there the sun
shines, nor the moon or the stars, not these lightnings either.
Where then could this fire be? Everything shines only after
the shining spirit; through its light all this shines.’

Before giving an account of this doctrine we should
explnin the Upanisadic terms for the ultimate reality. These
terms are two—‘Brahman’ and ‘a4tman,” which have been
described as ‘the two pillars on which rests nearly the whole
edifice of Indian philosophy.” Their origin is somewhat
obscure. The word ‘Brahman’ seems at first to have meant
‘prayer,” being derived from a root ({g4). meaning ‘to grow’
or ‘tow“_lgyrst forth.” Brahman as prayer is what manifests
itself in audible s, speech. From this should have been derived
later the phﬂOSOpth 51gmﬁcance which it bears in the
Upanisads, viz. the primary cause of the universe—what
bursts forth spontaneously in the form of nature as a whole
and not as mere speech only.? The explanation of the other
word is more uncertain. In all probability ‘atman’ originally
meant ‘breath’ and then came to be applied to whatever
constitutes the essential part of anything, more particularly

* Katha Up. I1. ii. 15.

3 This derivation is what Max Muller gives, following Indian
commentators. Sec SS. pp. 52-5. Others have seen in it other
meanings such as ‘ magical spell.” See article on ‘Brahman’ in ERE.
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of man, i.e. his self or soul.* Thus each of these terms has its
own mdependent significance: the distinctive meaning of
‘Brahman’ is the ultimate source of the outer world while
that of ‘atman’ is the inner self of man. What is remarkable
about these terms is that, though entirely different in their
original connotation and though occasionally bearing it still
in Upanisadic passages, they come to be prevailingly used
as synonymous—each signifying alike the eternal source of
the universe including nature as well as man. The develop-
ment of the same significance by these two distinct terms
means that the Indian, in the course of his speculation,
identified the outer reality with the inner; and by such a
happy identification at last reached the goal of his long
quest after unity—a goal which left all mythology far behind
and was truly philosophical.

It is necessary to dwell at some length on how this identi-
fication was brought about and what its full significance is.
We have stated that the word atman developed in course of
time the meaning of soul or self. That was the result of a
search for the central essence of the individual as distin-
guished from the physical frame with which he is associated.
The method here was sub)ectlve and the result was arrived at
through introspection. In place of the body, breath, etc.,
which may easily be mistaken for the individual, we find here
a deeper principle, which is psychical, finally regarded as the
essence of man. Now there was from the time of the later
Mantras and Brahmanas the habit of seeking for a corre-
spondence between the individual and the world and trying
to discover for every important feature of the one, an
appropriate counterpart in the other. It represented an
effort to express the world in terms of the individual. Such

an attempt at rising from the known particular to a know-

ledge of the unknown universal is clearly seen in the
Pgrusa-sukta for example, “Where parts of the universe
aré described as parts of Purusa or a giant man (p. 45).
It is equally clear from one of the funeral hymns? which,
addressing the departed, says: ‘Let thine eye go to the
sun; thy breath, to the wind, etc.” And we have it again
* SS. pp. 70-2. 2 RV. X. 16.

v b
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when prana, which as vital breath stands for an 1mportant
aspect of the md1v1dua1 is universalized and, as, cosmic
Prana, is represented as the life of the world (p 41).
This notion of parallelism between the individual and the
world runs throughout the literature of the later Vedic
period and is found in the Upanisads as well.* The practice
of viewing the whole world as a cosmic ir

had its influence on the conception of 3tman and transformed
what was but a psychical principle inte a.world-principle,
Atman, which as the soul or self is the inmost truth of man,
became as the cosmic soul or self the inmost truth of the
world. When the universe came once to be conceived in this
manner, its self became the only self, the other selves being
regarded as in some way identical with it.

Though this process secures the unity of the self, it does
not take us as far as the unity of all Being. For the self in the
case of the individual is distinguishable from the not-self
such as the body; and the world-self similarly has to be
distinguished from its physical embodiment, viz. the
material universe. Now there was all along another move-
ment of thought just complementary to the one we have so
far sketched. It traced the visible universe to a single source
named Brahman. The method there was objective, for it
proceeded by analysing the outer world and not by looking
inward as in the line of speculation of which dtman was the

_8oal. In accordance with the general spirit of Indian specula-

tion, several conceptions were evolved here alsoz—each
more satisfying than the previous one to account for the
universe, and Brahman was the last of the series of solutions.
At some stage in the evolution of thought, this primal source
of the universe, viz. Brahman, was identified with its inmost
essence, viz. atman. Thus two independent currents of
thought—one resulting from the desire to understand the
true nature of man and the other, that of the ob]ectlve
world—became blended and the blending led at once to the
discovery of the unity for which there had been such a
prolonged search. The physical world, which according
to the atman doctrine is only the not-self, now becomes
T See e.g. Aitaveya Up. i. : C{. Tasttiriya Up. iii.
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reducible to the self. The fusing of two such outwardly
differept but inwardly similar conceptlons into on€ is the
chief point of Upamsadlc ‘teaching and is expressed in the
‘great-sayings’ (mahavakya) like ‘That thou art,’ ‘T am
Brahman’ or by the equatlon Brahman — atman. The
individual as well as the world is the manifestation of the
same Reality and both are therefore at bottom one. There
is, in other words, no break between nature and man or
between either of them and God.

“Such a synthesis, besides showing that Reality is one,
carries with it an important implication. The conception
of Brahman, being qbjective, can at best stand only for a
llygothetlcal something—carrying no certainty necessarily
with it. It is also likely for that very reason to be taken as
non-spiritual in its nature. The conception of dtman on the
other hand has neither of these defects; but in the sense in
which we commonly understand it, it is finite and cannot
represent the whole of Reality. Even as the cosmic self, it is
set over agamst "the physmal world and is therefore limited
by it. When, however, the two conceptions of Brahman and
atman are combined, then by a process of dialectic a third is
reached which is without the flaws of either taken by itself.
Like atman it is spiritual and at the same time it is infinite
unlike it. It is also indubitable, since it is conceived as

fundamentally one with our own immediate self. So long as,
we look upon the ultimate as something not ourselves—as.

mere Brahman—it remains more or less an assumption and
a dogma; but the moment we recognize it as one with our
own self, it becomes transformed into a Bosmye certamty,
we being under an intuitive obligation to admit the reality
of our own existence, however much we may be in the dark

in regard to its precise nature. It is this higher reality that ;

is described for instance as satyam jfianam anantam,® where :

L

satyam points to its immediate certainty, jianam to its
spiritual nature and anantam to its all-inclusive or infinite;
character. That is the Upanisadic Absolute—neither Brah

man nor itman in one sense, but both“in" another. 1t

manifests itself bettef in the human self—though not fully
1 Cf. Taittiriya Up. ii. 1.
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even there—than in the outer world which inhibits still
more of its nature, because it appears there as mere insentient
matter.! The enunciation of this doctrine marked the most
important advance in the whole history of India’s thought.
It introduced almost a_ revolution in the point of view from
which speculation had proceeded till then. The following
illustration may perhaps be of use in comprehending the
nature of this change. Let us suppose that some people know
Venus as only appearing in the East, and others know it as
appearing only in the West—each set of people regarding the
planet they observe as distinct from what the others do. If
then the discovery is made by some one that the two are but
the same and that the Eastern star is the Western star, the
resulting transformation in the view of Venus would
correspond to the change in the present case. The true
conception of unity was reached in India only at this
stage.?

All this is very beautifully brought out in a celebrated
section of the Chandogya Upanisad.3 It is in the form of a
dialogue between a father and his son. The name of the
father is Uddalaka and that of his son, Svetaketu. Svetaketu
has been to a guru and has just returned home after com-
pleting his education in the conventional sense. The father,
who notices a lack of humility in Svetaketu, fears that he
might not after all have learnt from his teacher the true
meaning of life. Inquiry only confirms him in this view; and
he himself therefore undertakes to instruct his son. The
teaching that is imparted, as is clear from these prelimi-
naries, should be of the highest value. Uddalaka begins by
postulating an ultimate entity which is to be regarded as
mental or spiritual because it is stated to have thought
1 See Aitaveya Avanyaka, 11. iii. 2.

z Even this synthesis is not quite unknown to literature anterior
to the Upanisads (See AV. X. viii. 44); but it appears there only
faintly and may therefore be justifiably described as Upanisadic.
Compare in this connection the remark of Deussen (System of the
Vedanta, p. 18) that ‘the sparks of philosophic light appearing in the
Rigveda shine out brighter and brighter until at last in the Upani-

shads they burst out in that bright flame which is able to light and
warm us to-day.’ 3 Ch. Up. VI.
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(aiksata) and which he terms Sat or Being. He then proceeds
to describe how the whole universe is a manifestation of it.
‘In the beginning Sat alone was, without a second. It
thought “May I be'many.”’ Its diversification—first into the
three elements, viz. tejas or ‘fire,’ ap or ‘water’ and prthivi or
‘earth’ and then into others until o;gax;j_gnb‘_égljes, including
those of human beings, have emerged—is afterwards
explained. What is made out by this is that the spiritual
entity postulated in the beginning is all-comprehensive and
that whatever is, has sprung from it. Then ‘suddenly and
with dramatic swiftness’ the original Sat is identified with
the self of Svetaketu: Tat tvam asi, Svetaketo. The purpose
of the identification is obviously to bring home to the mind
of Svetaketu the undoubted reality_of the postulated source
of the universe. However splendid the account of Sat and its
transformations which Uddalaka gives at first, it is objective
and therefore lacks a most essential feature, viz. certitude.
It is merely to be taken for granted. Uddalaka puts it
forward as a hypothesis and, though convincing to Uddalaka
himself because he has realized the truth, it can be nothing
more than a probability for Svetaketu. But this probable
source of the universe becomes a positive certainty to him
the moment he realizes that it is identical with his own self,
which he knows to be real even without being taught. This
teaching of course does not leave Svetaketu’s view of his own
self unchanged, for it is not his individual self that he can
regard as the source of the world, but rather the universal
self, that is immanent in it. It is true that the world has
emerged from the one and that that one is Svetaketu’s self;
yet it is not his private self that can explain the universe,
but his self only in so far as it is one with Sat or the universal
self. ‘I live; yet not I, but God liveth in me.’

When we cofie 16 “consider in detail this doctrine of
idealistic monism, we find it appear in two forms between
which there is rather an important difference. In some
passages the Absolute is presented as cosmic or all-compre-
hensive in its nature (saprapafica); in some others again,
as acosmic or all-exclusive (nisprapafica). There are many
passages and even whole sections in the Upanisads treating
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of either. To illustrate their character, we shall refer here to
one of each type:—

(1) Cosmic Ideal.—One of the best-known descriptions of
this ideal is found in a section of the Chandogya Upanisad:
designated Sandilya-vidya. After deﬁnmg Brahman crypti-
cally as tajjalan—as that (tat) which gives rise (ja) to the
world, reabsorbs (li) it and supports (an) it—the section
proceeds to describe it as ‘comprehending all activities, all
desires, all odours, all tastes, reaching all, and so self-
complete as ever to be speechless and calm.” Then follows its
identification with the individual self : ‘This is my self within
the heart, smaller than rice, or barley corn, or mustard seed
or grain of millet or the kernel of a grain of millet; this is my
self within the heart, greater than the earth, greater than
the mid-region, greater than heaven, greater than all these
worlds. This is Brahman. May I become it when I depart
hence.’

(2) Acosmic Ideal.—For this we shall select a passage
from another Upanisad?: Here a learned lady, Gargi by
name, asks Yajfiavalkya, the greatest thinker of the age and
probably the first idealist of the world, to tell her what
the basis of the universe is. Ya]navalkya tracing it to
its penultimate source, answers that it is space (akasa)
Further asked to explam what constitutes the basis of space
itself, Yajfiavalkya mentions a principle which he describes
only in a negative way, implying thereby that the ultimate
reality is beyond the grasp of human experience. The
negative description given is as follows: ‘This is the
imperishable, O Gargi, which wise people adore—not gross,
not subtle, not short, not long, not red, not adhesive, without
shadow, without darkness; without air, without space;
unattached, without taste, without smell, without sight,
without ears, without speech, without mind, without light,
without breath, without mouth, without form, and without
either inside or outside. Not that does anything eat; nor
that does eat anything.” Lest the description should be
taken to mean ‘pure nothing,” Yajfiavalkya adds immedi-
ately after it that whatever is, owes its being to this tran-
* III. xiv. 2 By. Up. III. viii,
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suggesting that if the Ultimate was
a sheer blank or non-entity, it could not have given rise
to the world of appearance.

It is not difficult to discover the basis for this two-fold
teaching in pre-Upanisadic tradition. The first or saprapafica
ideal resembles the doctrine underlying the ‘Song of Creation’
(p. 42) Only the First Principle here, unlike Tad fkam‘~
there, is not conceived objectively, but as Brahman—#man”
in the sense explained at the beginning of this section. As
regards the second or nisprapafica ideal, we have already
drawn attention (p. 41) to the prevalence of the pantheistic
tendency in the later Mantras and the Brahmanas and
described it as somewhat inconsistent, since it aims at unity
and yet clings to the double notion of God and nature. To
arrive at true unity, one only of these two should be retained.
If it is the notion of nature that is retained, there will be no
God apart from the world. This outcome of the pantheistic
tendency, viz. viewing the unity of the world as itself the
Absolute, does not figure very much in the Upanisads,
probably because it tends towards naturalism, which,
though not wholly unfamiliar to them, is widely removed
from their prevailing spirit.? If, on the other hand, it is the
notion of God that is selected for retention in preference to
that of nature, the world of common experience with all its
variety will cease to exist apart from God. That is precisely
the acosmic conception; only the theistic term is here
replaced by the philosophic one of Brahman.

The determination of the relative position and importance
of these two conceptions is one of the most difficult problems
connected with the Upanisads and has occupied the attention
of thinkers for a very long time. Accordmg to Sam};a,ra., this
problem is discussed by Badarayana in the Vedanta-sitras;
and it is not improbable that at one stage it engaged the
attention of the Upanisadic sages themselves.3 The two
views as they appear here have been explained by Sarkara
as really the same, and the apparent distinction between
them as due to a difference in the standpoint from which

* We have an example of this in Ck. Up. V. xi—xviii. See p. 45, ante.
3 IIL i 11 ff, 3 See e.g. Prasna Up.i. 1; V. 2.
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the Absolute is looked at—cosmic from the empirical stand-
point, but acosmic from the transcendental. This view is
supported by the juxtaposition sometimes of the two
conceptions in one and the same passage, as for example in
the Mundaka Upanisad* where we have ‘What is invisible,
intangible, colourless, nameless, eyeless and earless, devoid
of hands and of feet—that is what is coeval with time and
space, is all-pervading, subtle and changeless, which the
ywise know to be the source of beings.” The saprapaiica con-
‘ception must in that case be understood negatively as 51gn1-
fylng that the world is not outside Brahman and the mspra—
pafica conception positively as signifying that Brahman is
%more than the world. There is no world apart from Brahman,
‘but it is not therefore unreal for it has its basis in Brahman.
Brahman again is not nothing for it furnishes the explanation
of the world, though it is not identical with it or exhausted
in it. The former view would emphasize the immanence of
Brahman and the latter, its transcendence, the Upanisadic
view being that it is both immanent and transcendent. Or
probably we have here two different views as the result of a
difference in interpreting the result of the synthesis of the
conceptions of Brahman and atman alluded to above. The
Upanisadic Absolute which represents this result is not, as
we have seen, something objective; nor is it the subject as
such, though neither is unrelated to it. Such an Absolute
may be understood as being both. That would be saprapaifica
Brahman. In this view, the manifold things of experience
have a real place in the Absolute. They actually emerge
from it and are re-absorbed into it. It is Brahma-parinama-
vada or the doctrine which maintains that Brahman evolves
into the world. Or the Absolute may be regarded as the
mere ground of both the subject and the object, in which
case we would have the nisprapafica ideal. The things of
common experience are then to be regarded as only
phenomena, Brahman being the noumenon. That would be
Bra.hma—vwaurta—vada2 or the doctrine which maintains that

r 1.i.6.
* ‘Brahma-parindma-vada’ and ‘Brahma-vivarta-vida’ are later
Vedantic terms. See Ch, XIII,
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Brahman does not change into, but merely appears as, the
world. Whatever the truth may be, the distinction has given
rise to a good deal of controversy. We shall have to consider
this question when treating of the Vedanta system. Mean-
while we shall proceed on the basis that, though idealistic
monism is the. prevalent teaching of  the Upanisads, that
doctrine is presented in them in two somewhat distinct forms.

The second of these forms necessarily involves the notion
of Maya, it being understood as the principle which shows
the nigprapafica Brahman as saprapaifica. It is not, therefore,
right to maintain, as some have tried to do, that the doctrine
of Maya is unknown to the Upanisads. It is already there,
but naturally it does not yet exhibit all the various features
which, as the result of later elaboration and development,
are associated with it in Sarnkara’s Advaita. The word
‘Maya’ again, it is true, occurs only rarely in the earlier
Upanisads; but it is found in literature still older though
its meaning there may not always be clearly determinable,
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